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Foreword 

It is as if the alternation between the positive and the negative-the prin

ciple of Daoist cosmology-also is a key for understanding its history. for 
instance: when the early ecclesia of the Heavenl y Master was banished 
from its homeland in northern Sichuan, its dioceses spread a ll over China, 

and what was at firs t a disas ter tra nsform ed itself into triumph. Later, 

when in the fourth century C E North China was massively converted to 

Buddhism, the ecclesia began to flour ish in the South . But when the North 
reverted to Daoism, the South changed also and embraced Buddh ism. 

The Tang saw the revival of the class ica l ru 1~ lea rning and hencefor 
wa rd it was the "Three Teachings" -=..,ft that interac ted, borrowed from 

one another, and alternatively occupied the limelight. Daoism's fortunes 
for a time were high under the Yuan, only to end in the persecu tion of 
1282. Then Buddhism rose to eminence, but the foundin g of the national 
Ming dynasty-by a former Buddhist monk- adva nced the ru . Over time, 
a certain homeostas is developed among the three. Although their fortunes 

alternated, each one retained its own niche, with that of Daoism being 
local society. The Three Teachings became to be seen as the three legs of 
the tripod sy mbolizing the state: none should be lacking. When we refer to 
"Chinese religion," it is th is composite institution we have in mind. 

The very stability of these religiou s in stitution s rendered all form s of 
innovation difficult . The leaders of the recognized Three Teachings branded 
all new orga nizations heterodox and prevented them from obtaining legal 
statu s. The resulting immobility created a situation of sclerosis and cor
ruption that contributed greatly to the crisis of state institutions at the end 

of the M ing. The accidental victory of the "Ma nchus" in I644 brought an 
even more conservative rule, and this caused the system to degenerate at 
an ever quicker pace. When, then, the Western powers fin ally appeared 

ix 
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with their opium "trade" and their militarily backed "religion," modern 

China was born in the torment of material and cultura l genocide. 

Temples used to be the very heart of Chinese society and cu lture. Every 
village had one or several, every township hundreds and hundreds. Some 
temples in northern China were more than two thousand years old. The 
vast majority of temples were built and managed by local lay communi
ties (hui i'") . They were dedicated to one of the many gods and saints of 
the Chinese pantheon, whi le in principle they were home to all of them. 
Temples were established and mutually affiliated through the institution 
of the "division of incense" {fenx iang -0'~) . The resulting networks had 

ramifications throughout the nation. All of the temples, old or new, big or 
small, were the guardians and repositories of the nation's history, of its 
ethics, of its culture in all its forms. For the individual, they offered free 
access for worship and es tablished direct contact with the gods and saints 
through divination. Temples also organ ized or sponsored many commu
nal activities. 

For the consecration of the temples, the celebration of thei r fes tivals, 
the installation of their leadership, and for al l other important community 
events, the hui invited their "Master," the local Daoist scholar (daoshi it 
-±).As "Heaven's Agent of Transformation" (dait ian xinghua 1\.k{t1t), 
this Master provided guidance to the community and presided over the 
performance of the highly elaborate rituals. This was the ke #, the same 
word as in kexue :fH¥, "science," but here meaning not only "to classify" 
but "to give a grade" or "to promote" in harmony with the natural evo
lution of all beings. Through this ke, the temple and its community was 
received within the realm of the Dao. Without it, a local temple would be 
considered heterodox. 

All this explains why the imperial edict ordering the "destruction of 

temples in order to create schools" (huimiao banxue ~t!MM-¥") issued by 
the Hundred Day Reform of I898 had such a terrible impact. It was sense
less. It led to widespread abuses. Yet the measure was never resci nded and 
in the long run no temple was spared . 

With the ruin of the temples, whether through transformation into 
schools and government agencies, through the confiscation of thei r prop
erty, or through organized or wanton destruction, the Daoist ke ceased to 
be meaningful. In due time it was forgotten to the extent that many edu
cated people started to ignore its very ex istence. 

As to Buddhism, the famou s decree of I898 did not spare the great mon

asteries and the imperial shrines. Their leaders turned to the Empress Dow
ager Cixi ~-1%-a devout Buddhist- for protection. As is well known, Cixi 
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punished the young Guangxu Jt..ilf Emperor who had issued the decree by 
depriv ing him of all authority. But she could not stem the tide. Many mon
as teries had to close down, and just as with the temples, the trend contin 
ued unabatedly during most of the twentie th century. Almost no Buddhist 
monastery was spared. 

In the wake of the abolition of temples came the abolition in 1905 of 
the officia l examination sys tem. It put an end to the recruitment of offi 
cia ls on the basis of their proficiency in the classics and mea nt the end of 
Confucian scholarship as it had ex isted in China for more than two thou 
sand yea rs. 

The adversities that Chinese religion now encountered were different 
and more profound than any of the prev ious tribulation s that befell one 
or the other of the three religion s. Here it was not just one of the compo
nents that was persecuted, but Chinese relig ion as a whole was abolished. 

Ma rcel Granet noted that in China religion never beca me a distinct 
social function. Whereas some things were definitely more sacrosanct 
than others, there was nothing in public or in private life that was not 
sacred in some way. Hence, for the vas t majority of people, the suddenly 
imposed measures towa rd "moderniza tion" were difficult to understand . 

The abolition of the examination system, the ruin of the temples, and the 
closing of the monas teries meant the end of all the social activities these 
organiza tions had orga ni zed or sponsored. Whatever had made life mea n
ingful and had g iven it purpose was gone. The loot from the temples and 
monas teries ended up being sold abroad as Chinese antiques. The sacred 
traditions of China were throw n on the ga rbage pile of history. 

Nevertheless, as the presen t volume makes evident, Chinese relig ion, in 
cluding its Daoist component, has not completely died. One century has 

passed, and what was considered definitely los t has somehow survived and 
is stirring. Once more the law of a lternation has demonstrated its work
ings. After going th rough the severes t of crises, Daoism is resurrect
ing. By adopting channels of diffu sion other than the traditional ones, 
by opening up to the world at la rge, through adaptation and reinvention, 
and through spontaneous diffusion outside China, Daoism lives aga in . 
Moreover, whereas one hundred years ago Daoism could hardly be called 
a world religion, it now can beg in to claim this status. 

These chapters cover and discuss the entire historical process of the 
twentie th century, so here I w ill touch only on a few points. Effor ts to sal 

vage the traditions and give them new relevance took different form s. With 
the demise of the imperial government, the so-ca lled sectarian movements 
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finally could come out in the open. As propagators of traditional culture 

while also proposing personal sa lvation, they were well suited to bridge 
the divide between Chinese relig ion and modernity. 

The most prominent among them, the Tongshanshe ~~;f±, founded in 
I9I2, was in fact a successor of the previou s ex isting Xiantiandao 7t..J:.i1!.. 
In 1930 with the founding of the Yiguandao -")!flit by Zhang Tianran lit 

.klJf.., this sa me organization became the most important religiou s organi
za tion of the land. Many adepts lea rned the Daoist scripture Taishang lao
jun shu a chang qingjing miaojing ;t_Lt;g-iJC'f;t,\HH~ by hea rt. 

The Western model of religion that was touted as an example by re

form ers favored the emergence of new religions. Especially important was 
the Daoyua n .iitF!t (the "Church") and its subsidiary, the philanthropic 
Red Swastika Socie ty (Hong wanzi hui #CLi!'~ilt), which had the mis

sion of spreading peace and spiritual welfare in a way comparable to what 
Christian orga nizations professed. 

Many of these new movements also had a political agenda. All of them, 
at one time or another, had to face interdiction, repression, and persecu
tion . As a result, during most of the second half of the twentieth century 
on the mainland only traditional Chinese medicine could maintain itself. 

This allowed for the massive development of qigong ii...>JJ, at times assum
ing such proportions that the expression "qigong fever" is by no means 
exaggerated. 

During this sa me period China as a social, cultural, and relig iou s body 
broke out of its geographical frontier s. Throughout the twentieth century, 
a massive emigration movement has brought Chinese to every corner of 
the world, and this has been a strong, perhaps even the strongest, agent for 
China's modernization. The exact nature of Chinese emigration is insu f
ficiently understood. Too often we hea r it characterized as a "diaspora." 

But the Chinese were not forcefully dispersed over the world because they 
lost their ow n country. Nor was this a purely political occurrence. On 
the contrary: even if among the emigrants there were those who opposed 
the political evolution of modern China, strong ties were always main
tained with the fatherland, especially wi th the friends and family mem
bers that remained behind. Instead of a diaspora, it is more correct to speak 
of an expa nsion, taking into account that this expa nsion followed a typi
ca l Chinese model. 

Emigra nts not only diffused a new food culture abroad but also brought 
many other important traditional values. In almost all of the 35,000 Chi

nese res taurants that serve customers in the United States alone, one can 
find small altars for the worship of Guanyin lifl.-f, Tudi .±.J<!!., or Lord Guan 



Fo reward xiii 

1\tj /~. As ever so many "little Chinas," res taurants provide links for travel, 

medical a id, and self-cultivation teachings. Sectar ian movements are ver y 
present in overseas communities. But most important perhaps is that the 
fact of expatriation brought about the sea rch for identity. Many Chinese 

thus rediscovered their own culture once they were abroad. Chinese emi
gration therefore is not only an economic but also a cultural expansion. 

Whereas Chinese cosmology and theology were formerly known only 
to an elite of scholars and clerics in China, and onl y to a tiny number of 
specialists outside, nowadays Tao (Dao iii), y in Ft, yang 1%, and taij i *.. 
:.fl. have become familiar terms for millions of people everywhere. Trans

la tions of Chinese classics such as the Yiji ng l& .*&, the Laozi -:t-t-, and the 
Zhua ngzi :ii±-1- that were originally made for a ver y restr icted public now 
are durable and universal bestsellers. Daoism influences people ever y
where. Again the sa me law of alternation: Chinese relig ion was banned 
in its homeland- to the point that some even denied that there ever was 
someth ing as a Chinese religion-and consequently was spread out over 
the entire world. 

When in 1968 at the first international conference of Daoist studies I pre

sented a paper on Daoist ritual, this was g reeted as a surprising novelty. 
Holmes Welch, one of the conveners of the conference, remarked that if I 
had been the first European to take part in a jiao M. I might also very well 
be the las t. He believed that th is liturg ical tradition, when not ye t totally 
extinct, was certainly bound to disappear in a near future. It must be sa id 
that at the time we only disposed of fi eld data from Taiwa n and Hong 
Kong. It was only some fifteen years later, with the fieldwork of Ken Dea n 
in South f ujian, that the Daoist liturgy there was studied and its essential 
similarities to what existed in Taiwa n confirmed. 

Since that time, Daoist rituals from many other areas in China have 
been studied and important monographs have been published. In the pres
ent volume we find important new materials not only from South Fujian 
but a lso from southern Guangdong. This kind of fi eldwork offers unique 
insights into the role of Daoism in contemporary China. Indeed, as a ll 
these studies bea r out, the liturgy of the Daoist mas ters remains the essen
tia l nex us unit ing all levels of loca l society, thus g reatly contributing to 

the harmonious socie ty that is today the focus of national debate in China. 
Temple res toration and temple building has also aga in become a com

mon occu rrence. In many old ci ties, such as Quanzhou 7Jttli in South 

fujian, many famous old temples have been res tored, even enlarged, and 
are aga in ac tive. The City Temple (Chenghuang m iao MUiU./iiJ in the h is-
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torical city of Xi'an is recla iming its place as one of the most important reli 

gious centers of the region. Its g radual res toration and the renewal of its 

activities is a good example of how these h is torical monuments cla im their 

place in modern Chinese society. The case of this temple can be compared 

to that other famou s City Temple, the Chenghuang miao of Shanghai. 

Both remain sites of intensive commercial ac tivities. In Xi 'an, the reli 

gious charac ter of the place has been g iven precedence over the commer
cia l interes ts, so that it is now, together with the equa lly famou s Ba xian 

gong /\..1,1, 'Z, one of the most important places of worsh ip of the region. 

In Chengdu the Qingyang gong -tJf-'8, another very ancient and famous 

sanctua ry, is reviving the liturgical serv ice of Universal Salva tion (pudu 

-it it) on the Zhongy uan 'fj[, festiva l on the fifteenth day of the seventh 

luna r month. This has m et with immense response. Equa ll y impressive 

are the data for Guangzhou on the restoration and reactivation of three 

Daoist temples in the city that together welcomed some two- and-a-ha lf 

million worshippers in 2 005, a dramatic increase in comparison with only 

fi ve yea rs ea rlier. 

Follow ing the Chinese worldw ide expansion, temple building in the 

United States, in Canada, and in Europe is equally impressive. These over

seas miao ~ are inva riably linked through "the division of incense" (fe n

xiang ~~) to their "ances tral temple" (zwniao ~!l~) in China proper. 

M any of the latter have recovered their st atus thanks to the support of 

their a ffiliated temples in Hong Kong, Taiwa n, and Southeas t Asia, who 

have m ade g reat efforts to rebuild their ancient fenxia ng networks, a lso 

because of the latter 's economic potential. 

The linkage be tween communities that are established and reinforced 

through the in stitution of fenx iang a re important, and many h is tori 

ca l networks such as the Mazu 11~i!l temples of m aritime merch ants a re 

clearly linked to China 's commercia l expan sion. But the econom ic role of 

temples was not limited to this function only. As I have demonstrated else

where, Daois t communities taxed their members and a lso outside rs in a 

va riety of ways: through an init ia l membership fee (chal 11jin 4ifl J/t -1"), by 

receiving contributions at each fes tiva l, by auctioning leadership position s, 

by taxing merchants at the temple fairs, and so on. One of the salient cha r

acte ri stics of the temple organization was the importance, and also the per

fec t transpa rency, of fin ancia l management. A ll accounts were m ade public 

through posters affixed on the temple walls. A fter meeting the costs of the 

diffe rent communal celebrations, the m oney was used for cha rity and wel

fa re, for m edica l services, publ ic works, and so on. But in m any instances 

associa tions and temples also provided venture capital, and this usage has 
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today become important in overseas communities . Indeed, in countries 

like the United States or Canada, the re is no need for Chinese temples to 

train militia , build roads and bridges, and to inves t large sums in charity, 

whereas the procurement of venture capital is a most necessa ry mea ns of 

mutual support. 

There is much more to be sa id and to be researched on the link between 

Daoist temple organizations and economic development, and not only in 

modern times. These important issues remind us that Daoism from the 

historical and anthropolog ical points of view remains very much terra 

incognita. The present volume has broadened and deepened our under

standing in a significant way. Le t us hope many others will follow. 

Kristofer SCHIPPER 





Introduction 

The Daoist Encounter with Modernity 

David A. Palmer and Xun Liu 

For the mainstream of Chinese reform ers, modernizers, and revolutionar

ies, as well as for many Western scholars of China, the twentieth century 
was long seen as the twilight of Chinese religion in general and of its chief 
in stitutionalized indigenous form , Daoism, in particular. Dismissed as a 

crude assortment of superstitions, whatever remained of Daoism after the 

effects of moderni zation could only be the exotic remnants of an archaic 

Chinese past . A nd ye t, in the ea rly twenty-fir st centur y, as secularist ide

olog ies are reeva luated and their utopian promises put into doubt, Daoism 

appea rs to be play ing an increasingly significa nt role in a va riety of socia l 

and cultural developments: structuring much of the reviva l of popu lar 

religion in contemporar y rural China; providing a trove of symbols, con 

cepts, and practices for the elaboration of new intellectual discourses and 

cu ltura l movements a iming to rev italize Chinese tradition or to synthe

size it with modernity; and supply ing many ingredients to the pa le tte of 

spiritual and therapeutic resources popula r in the West under the rubrics 

of "alternative medicine" and "Oriental spiritua lit y." 

These contemporary developments a re both a product and a continu 

ation of an evolution that has taken place since the late nineteenth cen 

tur y, as Daoist practitioners, communities, and ne tworks attempted to sur

vive, to adapt, and to thrive under the impact of ideological and polit ical 

ca mpaigns, modern state construction, and globa l capitalism . The field of 

Daoist studies, however, has unti l now paid little attention to this fa sci

nating period in the relig ion's histor y. An important reason is simply that 

Daoism remains one of the leas t studied of the world 's main relig ions; its 

found ational scriptures, ritua ls, practices, and early movements a re stil l 

not adequately understood and have thus drawn more attention than mod 

ern developments.1 A nother reason is that for too long our understand -



David A. Palme r and Xun Liu 

ing of Daoism has been affected by two doggedly persistent views. One 
has held that Daoism was a timeless system of philosophical and ethica l 
teachings, which has remained little changed since its inception from t ime 

immemorial. The other has viewed Daoism as a religiou s tradition whose 

political power and cultura l releva nce have decl ined irreversibly since 

the Song era.' These views derived partly from the long-held Confucian 
view of Daoism, which privi leged its ea rly philosophical classics over its 

later religious traditions, and partly from the ea rly Western missionary 

bia s that rega rded Daoist spi ritual and religious beliefs and practice as 

superstition . 

Unti l recently these v iews have hindered a social and historical under

standing of the development of Daoism during China's late imperia l and, 

especially, modern and contemporary periods. Since the late 1990s, how

ever, scholars from various disciplines and fi elds in the West and China 

have begun to focus on this gap. Using multidisciplinary methods of anal

ys is, historians, anthropologis ts, sociologists, politica l scientists, scholars 

of relig ion, and Sinolog ists have investigated various aspects of the rela

tionship between Daoism and social and political change in the modern 

period. The new data they have uncovered through fie ldwork and textual 
ana lysis, as well as the fresh perspectives and innovative arguments they 

have advanced through their individual work, have opened our eyes to the 

history of modern Daoism by creating a new area of inquiry for scholars 

of both Daoist studies and modern China . 

For example, Vincent Goossaert, in The Taoists of Peking and other 

publications,3 as well as his ongoing project on "Temples and Taoists," 4 

has engaged in a pioneering stud y of Daoist institutional histor y and 

cle rical changes from the late Qing until the present. Xun Liu's Daoist 
Modern follows Chen Yingning F.ll~ ~ (1880-1969) and his associates' 
effort s at reforming and reformulating Daoist inner alchemy theories and 

practice in the context of rising nationalism, science, and new urban cu l

ture in Shanghai, whi le his "Qua nzhen Proliferates Learning" examines 

how a major Daoist temple in Na nyang actively participated in modern 

socia l and educationa l reforms in the late Qing and Republican periods. 

Kenne th Dea n and Lai Chi-tim, through painstaking historical and e thno

graphic research, have reconstructed the modern history of Daoist tradi

tions within the broader contex t of the religiou s cu lture of the Putian ftfl!J 
plains of Fujian and in the Pea rl River Delta, and traced the impact of the 

reviva l of Daoist ritual among rural communities in South and Southeas t 

China in the wake of China's reform s. 5 Several works on Daoist temples, 

ritual specia lists, and spirit-w riting cu lts in Hong Kong and southern 
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China con sider the impact of histor ical and political changes during the 

twentieth centu ry.6 John Lagerwey, Wang Chiu -kui, Stephen Jones, Alain 
Arrault, Patr ice Fava, and their collaborators, in the course of collecting 
oral histories and organ izing local field studies on communal religiou s tra 
ditions in the Southeast, the North, and in Hunan, have uncovered several 
previously unknown local Daois t ritual traditions that remain alive today.? 
Yang Der-Ruey's Ph .D. thesis, "The Education of Taoist Pries ts," traces the 
influence of modern educational reform s and their impact on the Zhengyi 
iE- Daoist clerica l training in post-Mao Shanghai. Adeline Herrou's La 
v ie entre soi, an ethnog raphic study of Quanzhen monasticism in con 

temporary southern Shaanxi, describes the revival and reconfiguration of 
inter-monastic networks in a context of market reforms and state manage
ment of rel igiou s affairs. David Palmer's st udy of the qigo ng ffi.. J:}J move
ment in the post-I949 period, Qigong Feve r, looks at attempts to reinvent 
Chinese tradition through modernizing Daois t self-cultiva tion technolo
g ies and their im pact on contemporary Chinese hea lth ca re, sports, sci
ence, social life, and polit ics. 8 Elijah Siegler has studied the dissemination 
and transformations of Daoism in America n relig ious culture.9 Georges 
Fav raud's forthcoming Ph.D. dissertation {University of Paris-Na nterre) 

shows the imbrication of many of the above-mentioned issues through the 
historica l anthropology of a Daoist temple, lay congregation, and mart ia l 
arts tradition in Hunan. 

At the same time, the pa st few yea rs have seen a rapid g rowth in 
the scholarship on relig ion in modern and contemporary China. These 
works have led to questioning the longstanding narrative of the decline 
and destruction of Chinese relig ion followed by its partial reviva l in the 
post-Mao era, pointing instead to complex and intense processes of con 
stant reinventions and innovations of Chinese tradition in which the piv

otal changes occurred in the very last yea rs of the Qing and during the 
Republican era {I9I I-I949).10 Three decades after the pioneering work 
of Holmes Welch on modern Chinese Buddhism,11 Prasenjit Duara, in 
Rescuing History from the Nation and Sovereig n ty an d Authent icity, was 
one of the first to evoke how the process of modern Chinese and Japanese 
nation building entailed a profound res tructuring of the Chinese reli
g ious fi eld, with campaigns again st "superstition" on the one hand and the 
invention of new forms of religion on the other. These themes have been 
pursued in more detail in studies of the anti -superstition policies of the 

Nationalist regime in Nanjing, by Rebecca Nedostup, and in Guangzhou, 
by Poon Shuk Wah .U The continuities between Republican-era state pol
icies on relig ion and superstition and those of the Peoples' Republic of 
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China, and in forms of religious reinventions and reconfigu rations span

ning the entire twentieth centur y, have led to fr uitful dialogues between 

schola rs of both periods, resulting in works such as May fai r Yang's edited 

collec tion Chinese Religios ities, and Goossaert and Palmer's The Religious 

Question in Mode rn Chi na. 13 

We are thus beginning to understand how Daoism, as a se t of relig ious 

institutions and self-cultiva tion tradition s, has fa red during the profound 

socia l, political, and cultura l transform ations of the pas t centu ry. Studies 

are beginning to revea l how Daoist monaste ries, lineages, clerics, prac

titioners, techniques, and traditions interac ted w ith modern ideologies 

and socia l processes such as nationalism, scientism, gender revolutions, 

state and nation building, and social and polit ical movements. We are even 

beginning to gain some insights into how modern Chinese culture and 

society might have in turn been affec ted or even shaped by their encoun 

ter with Daoism as a liv ing tradition. 

This book is an initial ex ploration of the social histor y and anthropol

ogy of Daoism from the end of the nine teenth until the ea rly twent y- first 

centuries, w ith special attention to the interac tions between Daoism and 

the sociopolitical transformation s of the modern era. In this introductory 

chapter, we begin w ith the ques tion of labeling: in the absence of a un iver

sally recognized Daois t orthodox y, on what g rounds can we consider a cer

ta in g roup or prac tice to be relevant to a discussion of " Daoism"? Having 

laid out some parameters, we continue w ith a brief outline of the histori 

ca l development of Daoism during this pe riod, providing the broader con 

text within which we can place each of the individual case studies in this 

volume. This leads us to two conceptual ques tions that need to be raised 

in order to frame a socia l-scientific approach to the study of Daoism, and 

which a re touched on from diffe rent angles by the contributors to this 

volume. First, the issue of modernity-how can we trace and understand 

how broader processes of social and cultu ral change play themselves out 

in Daoism ? A nd second, the issue of ana ly tical ca tegories, such as rel ig ion, 

superstition, science, sports, and medici ne-how do these ca tegories not 

only shape our understanding of Daoism but also the modern evolution of 

the Daoist tradition itself? 

STR UCT U RE OF THE BOOK 

The essays presented in th is book cas t a wide ne t, showing the range of 

uses and reinventions of Daoism in the twentieth century. The chapte rs 

are ordered into three thematic parts, beginning with Daoist clergy and 



Int roduct ion 

temples. The first chapter, by Lai Chi-tim, focuses on the Zhengy i tradi
tion in Guangdong and Hong Kong, in a s tudy that spans the period from 

the late Qing until the early twenty-first centur y, looking at the impact 

of several political reg imes, from nationalist and socia list China to British 

colonialism . The socialist institutiona liza tion of Daoism is considered in 

deta il in chapte r 2 , by Yang Der- ruey, which exa m ines how Zhengyi 

pries ts a re trained today in the newly es tablished official Daoist academies. 

His ethnographic study of the Shanghai Daoist College demonstrates how 
the academic training of Daoist pries ts introduces an alienating tempo 

rality-indu strial clock time, w ith rig id divisions be tween study, work, 

and res t-which destroys the traditiona l, embodied temporality of Daoist 

knowledge. Yang's essay underscores the result of the clash between tra 

ditional and modern form s of cultural reproduction, in which new institu

tion s churn out a lifeless " Daoist culture" that seems fit onl y for commer

cia l consumption. With Adeline Herrou's essay in chapte r 3 on Quanzhen 

monks and nun s in a small temple in southern Shaan xi, we shift to the 

in stitution of celibate monas ticism and how its construction of gender and 

fic tive kinship is transmitted and ex perienced in the contemporary con

text. O fficia l temples have become nodes for both the traditional "cloud 

wa ndering" 'tfilf. of Daoist clerics and for the territorial g rid of state-spon

sored Daoist associations. The next chapter, by Fan Guangchun, discusses 

how the officia l Daoist Associa tion in the provincial capital of Xi 'a n nego

tiated w ith the government for the res toration of the City God Temple, and 

how the temple's new management a ims to combine religious, tourist, and 

commercia l uses for the site. 

In pa rt II, we focu s on Daoist body cultivation tradition s. We begin 

with Vincent Goossaert's study of self-cultivation mas ters in Beijing in 

the late Qing and Republican periods, who operated through a wide va ri 

ety of orga niza tional forms and affiliati ons and competed in a "market" 

for spiritual services. This leads us to chapters 6 and 7, by Xun Liu and 

David A. Palmer, respectively, on Republica n-era projects to modern 

ize the Daoist tradition spearheaded by Chen Yingning and Li Yujie 4'.£ 
F*, both of whom rejected traditional Daoist institutions and attempted 

to recas t Daoist practices and concepts in a scientific idiom . While Chen 

Yingning eventua lly became the chairman of the Ch ina Daoist Associa tion 

in Maoist China, Li Yujie moved to Taiwa n, where he founded a new reli 

g ious movement-a stor y furth er analyzed in chapter 8, by Lee fon gmao, 

who takes Li Yujie's Heavenly Lord Teachings J;.'*"'.:fX as one case in his 

study of a se t of five Taiwanese self-cultiva tion g roups as they adapted to 

modern values and socia l structures. Lee a rg ues that the stim ulus of mod -
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ern ideas and scientific methods is leading to a new wave in the evolut ion 

of inner alchemy, comparable to the en richment of the tradition by the 
introduction of Buddhism between the third and tenth centuries C E. On 
the mainland, a major expression of this wave was the post-Mao qigong 

movement, which is the subject of chapter 9, by Lii Xichen. Her case study 
of the Yuanjidao j(.j;,;! tradition, which maste r Zhang Zhixiang 5/t.tff
recast into a scien tific system of knowledge and was used in prisons for the 
reform of crimina ls, shows how Daoist tradition could be married to mod
ernist ideology and even socialist governmen talit y. 

Part Ill fo cuses on transnational networks and globalization . Kenneth 

Dea n discusses the liturgica l traditions of Fujian, and the continuities and 
changes they have undergone after spreading, v ia migration, to Singapore 
and Southeast Asia in the modern era, and interacting with the post-Mao 
rev ival of Daoism on the mainland . Finally, in the last chapter, Elijah 
Siegler exa mines how Daoism has been reconfigured (into what he ca lls a 
"postmodern simulacrum") by Western spiritua l practitioners and entre
preneurs, taking as a case study the Hea ling Tao school and its activities in 
the United States and China . 

THE 
11

DAOIST" LABEL 

When we consider what is done and said in the name of "Daoism" today, 
we are confronted with a diversity of practices and discourses that do not 
present themselves as a unified whole. For the purpose of our discussion, 
we have decided to include whateve r is claimed by the actors themselves 

to be Daoist, but do not require that the Daoist affi liation be exclusive. By 
using such a working definition, we have been able to include a wide array 
of groups, practices, and individuals. 

We need to remember, however, that the "Daoist" affiliation may, in 
some cases, be weak. field resea rch has shown that the lay clients of ritual 
specialists, for exa mple, are often completely indifferent to the relig ious 
affiliation of thei r priests; for the priests themselves it often hardly mat
ters. Daoism is usually only a secondary affiliation of redemptive soci
eties and qigong groups. Westerners who sign up for courses in Mantak 
Chia 's cou rses in Hea ling Tao may also be involved in Su fi sm, Native 
American shamanism, or other contemporary spiritual movements. It is 
among Quanzhen ~ $,- clerics that the sense of exclu sive Daoist identity 

is strongest- but, in spi te of its high visibi lity and (or perhaps because of) 
its orthodox and government-supported status, Quanzhen monasticism is 
perhaps the leas t dyna mic of all the socia l form s of Daoism (in stark con-
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tras t to its monas tic counterparts in Buddhism). The resu lt of all this is 

that although Daois t ideas and prac tices are widely diffused in Chinese 
societies and rapidly spreading in the West and elsewhere, there is little 
sense of a collective Daoist identity or a broader Daoist communit y encom
passing all the different ty pes of groups and networks we call "Daoist." 

One of the questions we collectively raised in the development of this 
volume was thus how Daoism could be defined. There was unanimous 
agreement that we should not limit ourselves to the Q uanzhen and Zhengyi 
orders. At the other extreme, the understanding of Daoism shouldn 't be so 
broad as to encompass all of Chinese culture, based on its purported roots 

in Daoism or its expression of Daoist patterns of thought. The question 
lies with borderline communities and movements such as local temples, 
qigong, redemptive societies, martial arts, and Chinese medicine, which 
are not affiliated with Daois t institutions but draw heav ily on Daois t prac
tices, concepts, and symbols, and often consciously engage with what is 
posited as the "Daoist" tradition and assign it a place within a repertoire 
of other traditions and discourses such as Buddhism, science, or Western 
medici ne. 

Indeed, any consideration of the evolution of Daoism in the twentieth 

century mus t consider the relation ship between the broadly defined tradi
tion of tex ts, symbols, and prac tices commonly designated as "Daoist" and 
specific form s of social networks, organizations, and movements which 
consciously, but not necessa rily exclusively, draw on that tradition. In spite 
of the diversity of form s we might ca ll "Daoist" presented in this book, 
all draw, directly or indirectly, on prac tices recorded in a self-consciou sly 
Daoist scriptural tradition, especially as it pertains to ritual and liturgy, 
the cultivation of the body, and philosophical tex ts-what Schipper has 
ca lled the "gene bank of Chinese culture" 14 . Much of the practica l and 

symbolic content of modern Daoist practices ca n be linked to this com
mon scriptural tradition, while the social co ntainers of the tradit ion pres
ent a bewildering diversity. Different "containers" draw on different com
ponents of the scriptural tradition, mix them differently with elements 
of other traditions and ideologies, interpret them in different ways, and 
associate them with different sets of prac tices. With the onset of moder
nity and the appearance of new ty pes of social orga nization, new ideolo
g ies and forms of discourse, as well as new configurations of social life, we 
see the appearance of many new or hybrid social containers, each of which 

has been the result of efforts to reform or repackage the Daoist tradition 
so that it could better suit contemporary times. 

What is of interes t in these cases is not whether or not they correspond 
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to an essentialized definit ion of Daoism, but how their claimed links to 

Daoism a re constructed. A ny g roup, movement, or discourse that claimed 

an affili ation to Daoism as part of its self-identity or genea logy would then 

be considered relevant to our discussion. Such a definiti on can just as well 

encompass rural ritua l specialists of the Three-in-One Teachings .£-.<ft 
in Fujian and Canadian practitioners of Taoist Tai ChiTM . The Daois t affil i

ation need not be exclusive, nor even the primary affiliation of the g roup 

in ques tion. Many Republican-era redemptive societies, for example, often 

cla im to incorporate Daoist prac tices and teachings alongside those of 

Confucianism, Buddhism, Chris tianity, and Islam, while post-Mao qigong 
groups ty pically claim to combine the bes t of Daoism, Confucianism, 

Buddhism, Chinese medicine, and martia l a rts. To include such g roups in 

the history of twent ie th-century Daoism is not to say that they are pri
marily Daois t; indeed, they shou ld a lso be considered in any history of 

Buddhism, Confucianism, or martial ar ts. Similarly, recent fi eldwork has 

discovered that many rit ua l specia lists in parts of Sou th and Southeas t 

China cla im both Buddhist and Daoist affiliations; they are thus legitimate 

subjects for the histor y and anthropology of both Buddhism and Daoism.15 

As we know too well, rigid compartmentalization is simply not a common 

feature of Chinese relig ion in its lived prac tice. 

But discussion of, say, a temple cu lt or of qigong would need, to be rel

evan t, to consider how the temple or movemen t in ques tion conceived of 

and construc ted its affiliation to, or relationship w ith, " Daoism." How such 

claim s a re constructed, justified, contes ted, and diffused in the modern 

era thus becomes one possible line of ques tioning that can a llow the com

parison of a broad a rray of g roups and practices w ithin a common histori 

ca l framework. Indeed, the revolutions and transform ations that mark the 

history of the twentieth-century Chinese world have seen the breaking off 

of lineages and the loss of genealogies, but also their recon struction and 

reformulat ion . While on the one hand m uch has d isappea red, on the other 

hand modern mass literacy, printing, media, and informat ion technologies 

have made possible the dissemination and appropriat ion of the memor y of 

Daoism to an unprecedented deg ree, often in new form s and new settings. 

A HI S TORI C AL O VERVI E W 

In the course of our discu ssions, some colleagues arg ued that the "mod

ern period" for Ch ina or Daoism beg ins in the Qing, the Ming, or even 

as ea rly as the Song.16 Here, however, we focus on the twentie th century, 

with allowance for the late nineteenth century, a time when Chinese soci-
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ety and culture, including Daoism, bega n their intensive encounter w ith 

va rious forces of modernit y such as state building, nationalism, science, 

socia l and gender revolutions, and Christianity. When we speak of "mod

ern Daoism," then, we simply mean Daoism w ithin the modern period 

beginning in the late nineteenth centur y. 

By the late Qing (I644- I 9II}, the Zhengyi tradition-which claimed to 
inherit the teachings of the Han dynasty Heavenly Masters JZ}~ilt, and 
had been privileged by the imperial state during the Ming (I}6}-I644), 

had now los t offici al favor and its socia l s tatus was in decline. It did main 

ta in an orthodox status, however, with its hereditary masters conferring 

pres tigiou s ordination certificates to Daoist pries ts who visited their head

quarters at Longhu shan liUt .li, paid a fee, and demonstrated their knowl
edge of Daoist ritua!Y To have an ordination certificate from Longh ushan 

was a ra re and highly respected accomplishment among the hundreds of 

thousa nds of local pries ts who served the ritual needs of communities 

and temples throughout China, claiming Zhengyi but also Liishan 1'<1 J.i, 
Meishan i-fi1:JJ, and other Daoist affiliations.18 

It was the elite Quanzhen order, however, wh ich was favored by the 

imperial state as the dominant, orthodox in stitution of Daoism . Although 

in its idea lized form it was a monas tic communit y exclu sively devoted 

to spiritua l cultiva tion and textual study, in rea lity the vas t majority of 

Quanzhen clerics were employed by small temples that lacked a strong 

Daoist affil ia tion. The Q uan zhen labeJt9 was a lso cla imed by a prolifera

tion of spirit-w riting cults that received revelations from Daoist immortals 
such as Lii Dongbin g;l']jf and Zhang Sanfeng ill-=-+, and that had their 

ow n lay pries ts who were not celibate monks but claimed a Quanzhen lin 

eage-a situation especia lly common in South China. Texts revea led by 

these groups included manuals of inner a lchemical meditation, medical 

and ritual hea ling prescriptions, exhor tations to philanthropic deeds, and 

morality books. Ma ny of these groups were small and loosely organized 

and overlapped w ith even more diffuse networks of body cultiva tors, while 

others were orga nized on a more permanent bas is as philanthropic societ
ies, the shan tang ~1:". 20 

Severa l martial arts lineages and traditions that appea red during this 

period, such as the Taijiq ua n (ck. ;j;T, of), Baguazhang A oW¥:, and Wudang
shan ~?FJJ lineages, were based on Daoist practices and concepts of self

cultivat ion and were loosely organi zed as networks of mas ters and dis

ciplesY A lso widespread were the sa lva tional movements, often referred 

to in the schola rly literature as the "popula r sects," which worshipped the 

Unborn Mother goddess (wushe ng laomu i!\-±.it-lt) and subscribed to an 
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incipient millenarian message. 22 These g roups, the most widespread of 

which was Xiantiandao .#t..ki!, practiced Buddhist vegetarianism as well 

as Daoist inner alchem y. 23 

The Republica n period (1911-1949) was marked by the collapse of the 
imperia l socia l order, the con struction of a modern state in a context of 

civil and international wa r, ideologica l polemics, and campaigns for cul

tural reform , which had a differentia l ty pe of effec t on the various forms 

of Daoism. The newly introduced concepts of "relig ion " (zongj iao $.<ft) 

and "superstition" (mixi n it1t) had a profound impact, creating a new 

standard of orthodox y for Daoism . The monastic Q ua nzhen order, which 

corresponded most closely with Western, Christian-derived notions of 

religion, fared bes t under the new config uration, although, as was the case 

with Buddhist monks, Daoist clerics were under pressure to devote them 

selves exclu sively to spiritua l pursuits and stop providing ritual serv ices 

for communities. Such ac tivities clea rly fell under the category of "s uper

stition," wh ich was banned by law in I929 and was the subject of iconoclas

tic campaigns.24 These campaigns primarily aimed to convert temples into 

schools or government offi ces/5 and, as described by Lai Chi- tim in chap

ter I , had a direct impac t on the Daoist pries ts and ritua l specia lists who 

worked for those temples and their communities . They were ostracized as 

mere peddlers of superstition, falling outside the purview of the new dis

course on the "freedom of relig ion." In this genera lly hos tile sociopolitical 

context, Daoists of both the Q uan zhen and Zhengyi traditions es tablished 

modern-s tyle national representative associations, both to defend their 

interes ts vis-3-vis the new state and to propose reform projects (which 

never came to fruition). 26 

It was outside of the monas tic institutions and liturg ical lineages, how

ever, that Daoist practices were the most w idespread, in the form of the 

"redemptive socie ties" that g rew out of the fl our ishing spirit-w riting 

groups and sa lva tional movements. 27 From the I 9IOS to the I9)0S, off

shoots of Xiantiandao such as the Tongshanshe M ~;f±, for instance, dis

seminated ne idan pq ft meditation to million s of followers, 28 as did the 

Daoyua n iltf!t, which operated the Red Swastika Society (Hong wanzi hui 
fo~rt:~ir-), China 's la rges t charitable organiza tion during that pe riod.29 

One such redemptive society, Tiande shengj iao *..it'll.~, and its offshoot, 
Tia ndijiao k off~' is the subject of chapter 7, by Palmer. Some individu 
als, notably Chen Ying ning, who operated outside of Daoist institu tion s, 

also se t out to modernize the Daoist tradition, as described in Xun Liu 's 

chapter 6. 
After the establishment of the Peoples' Republic of China in 1949, the 
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redemptive societies were banned and ruthlessly exterminated as "reac

tion ary sects and secret societies" {fando ng hu idaomen &..:fhiti!r1). 30 

The pries ts and ritual specia lists fared little better under the land reform 
ca mpaigns and later during the collectiv iza tion of the late I950S, in wh ich 
they were accused of engaging in "feudal superstition" and ordered to 
engage in "productive" activity. The large urban temples and mountain 
monas teries were maintained, however, and with the es tablishment of the 
state-spon sored China Daoist Association in I 957/ 1 Daoism was belat
edly admitted as one of the five officially recognized relig ions, alongside 
Buddhism, Protes tantism, Catholicism, and Islam. Chen Yingning, with 

his credentials as a reformer and secularizer of Daoism, was appointed as 
one of the ea rly leaders of the association, which was largely composed of 
representatives of the Q uanzhen tradition-wh ich came to be seen as the 
only orthodox and legitimate Daoist school. 

After the interval of the Cultural Revolution (1966-76), in which even 
the Daoist Association was dissolved and the monas teries closed or con
verted to secular uses, Daoism, together with the four other official reli 
gions, was reinstated. The China Daoist Association was re-form ed, and 
provincial and loca l associations g rad ua lly were es tablished in most parts 

of the country under the supervision of the Relig ious Affairs Bureau. A 
process began, through arduous negotiations with the government depart
ments that occupied the premises, of restoring Daoist monasteries to reli 
gious uses under the management of the local Daoist association, as de
scribed by Fan Guangchun in chapter 4, on the Xi 'an Cit y God Temple. 
The academic study of Daoism, which du ring the Maoist period had been 
largely confined to Japan and France, bega n to fl ourish on the Chinese 
mainland, g iving Daoism a legitimate place within scholarly discourse 
and giving rise to a generation of researchers who, in a context in which 

most Daoist clerics were poorly educated, acquired the role of exponents 
of Daoist politico-relig ious orthodoxy, compatible both with textual tradi
tion and Marxist ideology. Chinese and foreign scholarship th us played a 
significant role in changi ng the image of Daoism from a heap of supersti 
tion s to a rich textual tradition with a systematic body of knowledge and 
important contributions to Chinese philosophy, art, mu sic, architecture, 
medicine and health cultiva tion, and local culture. All of th is helped to en
hance the status of Daoism in the eyes of the Chinese state-a status con 
secrated with the World Daodejing Forum, held in Xi 'an and Hong Kong 
in April 2007 under the auspices of the State Administration of Religious 

Affairs (SA RA). 32 

The post-Mao period also witnessed the rev ival of local temple reli -
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gion in many parts of rural China, as well as the ac tiv ities of unregiste red 

Zhengyi priests and other liturg ica l specialis ts. Although most of these 

temples and pries ts still theoretically fell under the category of supersti 

tion, being recognized as neithe r religious nor Daoist, by the end of the 

twentieth century many had found paths to legitimacy: officia l Daoist 

associa tions in variou s parts of China began registering popular temples 

and priests; SARA bega n to conside r the issue of "popular fa ith," while 

ritua l pract ices were in some places desig nated as "intangible cultural 

heritage." 33 

Daoist practices were also widely dissemin ated in the post-Mao era 

through the qigo ng movement, in which mass transmission ne tworks of 

body cultiva tion techniq ues, led by charismat ic mas ters, many of them 

claiming Daoist affili ations, were able to ex pand under the g uise of Chi

nese medicine, traditional health and life-cultivation prac t ices, sports, and 

the prom ise of a new paranormal science. Tens if not hundreds of millions 

were exposed to Daoist self-cultiva tion prac t ices du ring the qigong boom 

in the I 98os and I 990S, until the crackdown on Falungong *ft>}J in I 999 

led to the disbanding of all mass qigong groups.34 M any qigong practitio

ners then turned to more explicitly relig ious form s of Daoism (as well as 

Buddhism and Christianity)-as did many readers and viewers of martial 

arts fi ction, popula rized by the bes t-selling works of the seria l novelist Jin 

Yong .£-fil\,35 as well as Hong Kong kung fu film s, which were often replete 

with Daoist themes and characters. 

In Taiwa n, the historical and political context led to a different config

uration after the Kuomintang ~ llc:t (KMT) regime moved to the island 

in I949· Q uan zhen monasticism had little historica l presence there, while 

the Zhang Heavenly Master fl ed to the island and became the chairman 

of the Daoist Association of the Republic of China, through which the 

state hoped to control the Daoist comm unity. 36 Many of the redemptive 

societies had a lso moved to Taiwan from the mainland; although most 

were banned by the KMT, they drew a wide follow ing and often secured 

lega l protection by becoming members of the Daoist Association . Overall, 

although there were res tr ic tions on relig ious activity prior to the lifting 

of martia l law in I 987, they were light in comparison with the mainland : 

Daoist body cultiva tion traditions, as described by Lee fon gmao in chap 

ter 8, took a wide range of forms rang ing from loose ne tworks to the fully 

formed new relig ious organiza tion of Tiandijiao. 

Daois t temples in Hong Kong, Taiwan, and Southeas t Asia played an 

important role in the reviva l of Daoism on the mainland and in the spread 

of Daoism in the West . Most of the ea rly Daoist temples in Hong Kong 
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were orig inally spirit-w riting cults or branches of the Way of Anterior 

Heaven (Xiantiandao), a lay tradition bes t know n for being the matrix 

out of which the Way of Pervasive Unit y (Yiguandao -J!fiit), the larg
es t redemptive socie ty in Republican China and Taiwa n, was born in the 

late nineteenth centuryY In Hong Kong, the trend has been for the Way 

of Anterior Heaven temples to be progressively integrated into the Daoist 

mainstream, and for the la rges t temples to abandon the practice of spirit

w rit ing. 38 These temples have fin anced the reconstruction of Daoist tem

ples on the mainland, spon sored multiling ual websites and international 

conferences, and es tablished branches overseas. They have become key 

nodes in an expanding transnational circuit of Daoist fund s, personnel, 

events, and practitioners, a lbeit one that ye t has little overlap with another 

global network: that of Western Daoists-prac titioners of qigong, ta i chi, 

and " Daoist yoga"-which g rew through the followers of Chinese mas
ters who fir st emig rated to North America and Europe in the 1950s and 

196os, dove ta iling w ith the g rowth of the counterculture and New Age 

movements. 39 These mas ters and groups es tablished their ow n training 

centres and re treats, and organized spiritua l tours at Daoist sacred sites 

in China.40 

THE QUE STIO N OF MODER N ITY 

Parallel to these developments at the level of orga niza tion s and prac

tices has been an intellectual exploration of the potential contributions of 

Daoism to contemporary public discourse. The issue of Daoism and moder

nity has been the subject of several conferences and edited volumes in 

China in the pas t few yea rs, 41 fruits of a lively and ongoing debate among 

Chinese schola rs of Daoism. These discussions have mostly focu sed on 

points of convergence be tween an abstracted "Daoist culture" and mod

ern needs and values, such as in the areas of health cultivation, ecology, 

or e thics. In contras t to those discussions, this volume focuses on histor

ically situated prac tices and takes a critical perspective toward "moder

nity" as an ideological, political, and social construction, looking at how 

concrete instances of practices and discourses claiming a link to Daoism 

interac ted with, resisted, or pa rticipated in the historical processes collec

tively referred to as "modernity," including ideologies, socio-polit ical sys

tems, and individua l subjectivities. While a cr itical perspective on moder

nity informs our discussions, we do not focus exclusively on the conscious 

engagement of Daoists with "modernity," which would limit the discus

sion to urban elites and leave out most rura l Daoists and thus, a rguably, 
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most of the communities in wh ich the Daoist tradition plays a sig nificant 

role in ritual, social, and cultu ra l life. 

How, then, has the encounter with modernity changed Daoism? We 

may look at this ques tion by considering several related but dist inct di 

mensions of the concept of the "modern": First, in term s of "modern ism" 

or "modernist ideology," which self-consciously a im s to bring about a 

wholesale transformation of culture and society, defining itself aga inst the 

"traditional." Second, in term s of "moderni za tion"-the objective changes 

that have occurred in socie ty, culture, econom ics, and politics since the 

late nineteenth century. A nd th ird, in term s of "modernity"-the chang

ing subjectivity and increasing self- reflex ivity of individuals who live and 

experience the world as it undergoes such transform ations. 

At the level of ideology, in the ea rly twentieth century Chinese mod
ernism was especially hostile towa rds Daoism . Reformi st intellec tua ls, 

inheriting their Confucian forb ea rs' disda in for Daoism, saw Daoism as 

emblematic of the thick fores t of traditional superstition that needed to be 

cleared to make way for the advance of modern science, which was seen 

as China's only path to salva tion . Daoism was only belatedly accorded the 

status of "religion" w ithin the new organization of knowledge, but, as was 

the case with Buddhism, only if it was purged of its superstitious elements. 

These attacks did not fail to provoke a response from Chinese traditional

ists, who sought to preserve and defend the "national essence" (guocu i ~ 

#) in the fi elds of culture, philosophy, art, Chinese medicine, and the mar
tia l a rts. Common to these projects was the notion that Chinese civiliza

tion not only is morally and spiritually superior to Weste rn culture, but 

also possesses within itself the resources for streng thening the Chinese 

nation and restoring its lost dignit y. Thus, as described by Xun Liu in chap

ter 6, Chen Yingning saw in inner alchem y the key to res toring the wea k

ened body of the Chinese nation, wh ile in chapter 7, Palmer shows how 

Li Yujie's m ys t ic connection with Dao is seen by his followers as having 

saved China from defeat at the hands of the japanese. Both of these cases 
are exa mples of how Daoist cosmology and prac tices are draw n on to build 

a concept of the Chinese nation . Such attempts ty pically draw heavily on 

scientism, reformulatin g Daoist ideas in scientific term s and repackaging 

self-cu ltiva tion regimens into rationalized body cu ltivation technolog ies, 

the reby claiming that Daoism not only has scientific validity but is itself 

a form of science that goes further in pie rci ng the mys teries of the uni

verse than the mechanistic methods of the West. Such ideas were part icu

larl y sa lient in the qigo ng movement, as Lii Xichen describes in chapte r 9, 

and have been popularized in the West through best-selling books such as 
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Capra's Tao of Ph ysics and Ga ry Zukav's The Dancing Wu Li Masters .41 

The compatibility of Daoism with progressive social idea ls has also been 
stressed by some advocates, beginning with Chen Yingning's reflections 
on gender and his popularization of feminine inner alchemy in the 1930s, 
and continu ing today with a stress on the ecologica l orientation of Daoist 
thought and prac tice.43 Drawing on these elements, the scholar Hu f uchen 
t}] i.f.J*- at the China Academy of Social Sciences, a student of the architect 
of China's atomic bomb and promoter of paranormal resea rch Qian Xuesen 
#.~4-, has been advocating the adoption of "neo-Daoism" (xi n daox ue Nit 
i!~) as a new ideology for China in the twenty-fir st centur y.44 At the level 

of ideas, Daoism has thus been recast by advocates as a scientific system of 
knowledge and practice rooted in ancient spirituality and mysticism, one 
that is essentially compatible with ecologica l and prog ressive social ideals. 

Looking at the level of objective socia l changes brought about through 

modernization, however, a far more complicated picture appea rs. Urban
iza tion and the associated changes in social structure have radically changed 
Daoism's social base. In late imperial China, social life was largely struc
tured through the ritual life of famili es, lineages, and corporate and terri 
torial communities; Daoist pries ts (a longside Buddhist monks, Confucian 

ritualists, and others) were among the most widespread types of ritual 
specialists. In both cities and villages, most people, even if they did not 
identify themselves as Daoist, regularly participated in rituals officiated 
by Daoists-thus, Kristofer Schipper has argued that Daoism prov ided the 
"liturg ical structures of Chinese society." 45 

Daoism was thus an integral part of the dense fabric of local comm u
nity, with its lineages, guilds, and neighbourhood and temple associations 
in which everyone took part-a type of traditional community life that has 
largely disappea red in most of the cities where the majority of the Chinese 

people now live. Even in Hong Kong-where Daoist priests were never 
persecuted as they had been on the mainland during much of the twenti 
eth century, and have, as described by Lai Chi-tim, preserved the histor
ical continuity of the Heavenly Masters tradition- the Zhengyi pries ts 
now operate primarily in the indigenous villages of the New Territories 
and the outlying islands, while the vas t majority of the inhabitants, liv
ing in dense apartment blocks, have no contact with them or their rituals 
save at fun eral services, which are centralized at two locations in the city 
that offer a choice of standardized packages, one of which includes a Daoist 

service.46 In Shanghai, Hangzhou, and other large cities, the number of 
Daoist pries ts is increasing-but their current repertoire of services is not 
as extensive as it was before 1949Y 
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To be sure, in many parts of rural China, as described in Kenneth Dean's 

work, liturgica l Daoism is resi lient, even flourishing in some areas, and 

it has full y integrated the financial, technolog ical, and cultural resources 

offered by modernity, w ith pries ts plying transnational circuits connecting 

mainland and diasporic temples. But in the urban context where the major

ity of Chinese now live, what remains of liturg ical Daoism is but residual 

fra gments of a once mighty tradition . The type of Daoism that urban res

idents are likely to encounter- besides exposure to the Daodejing il!A.t
#.~ and Daoist themes in martial a rts film s and novels-is in its self-cul 

tiva tion technologies. Be it through qigong, martial arts, taijiquan, inner 

alchemy, or meditation techniques promoted by new relig ious movements, 

this type of Daoism fits well with modern u rban lifes tyles, with their indi

vidua li zed life trajec tories and concern for the ca re of the body. Whether 

through redemptive societies, mass qigong organizations, new religious 

movements, or looser networks of adepts {i n chap ter 8 Lee Fong mao pro

vides a useful typology of groups), or even the com mercia lized packages 

described by Siegler in chapter II, Daois t body cultivation tradition s have 

been promoted in a wide diversity of form s and social settings, both in the 

Chinese world and abroad. 

Another key feature of modern life is the pervasive expa nsion of capi

ta lism. In this a rea, it ha s been easy for Daoist practices, be they ritual ser

vices or body cultivation techniques, to be offered in a commercial context: 

as mentioned by Goossaert, a self-cultivation "market" has long exis ted in 

China, with maste rs of self-cu ltiva tion techniques competing aga inst each 

other to offer their services to spiritua l seekers; the same holds for pries ts 

offering their ritual serv ices, for a fee, to communities and temples will

ing to hire them . What has changed in the twentieth centur y has been the 

form s of orga niza tion, market ing, and packaging adopted by some g roups, 

especia lly in the real m of qigong and body cultivation regimens. 

It might appear, then, that, having surv ived decades of ideological and 

politica l assaults, Daoism's encounter with modern ity is finally turning out 

to be more than a story of vic timiza tion and persecution. Indeed, it prom

ises to be a more optimistic experience than might have been expected. 

Liturgica l Daoism fl ou rishes in some areas where its social base contin

ues to ex ist; Daoist teachings offer the possibility of marrying tradition 

and spiritua lity wi th avant-garde science and are compatible w ith environ

menta lism and prog ressive social principles; Daoist health and medita tion 

techniques are well-adap ted to modern life, offering a form of individual 

spirituality grounded in the ca re of the body that can be practiced by peo
ple of any cultural background; and the practices lend themselves easily to 
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commercia l dissemination and can be practiced in a w ide varie ty of for 

mats, from isolated individual practice and one-off re treats and courses to 

more structured membership in relig iou s communities. 

C ATE G ORIZING DAOI S M 

But if that is the case, wh y is Daoist identity so weak? Afte r all, in China 

Daoism has by far the lowest number of self-identified foll owers-a num 
ber which is dwa rfed by the rapid g row th in the number of those who 
identify as Christians and Buddh is ts.48 The immediate explanation for this 

problem is simply that Daoism is not a mass relig ion and does not require 

form al membership in the way Christianity or Islam do. The sa me, how

ever, was true of Buddhism in traditional China, but by the late twenti 

eth centur y g row ing numbers of lay Chinese have identified themselves 

as Buddhists, a trend which bega n in Taiwan and has spread to Singapore, 

Hong Kong, and mainland China.49 One explanation for this phenomenon 

is the success of the modern Buddhist movements such as foguangshan -$ 
3\:.,1, and Tzu Chi ~;;,,which have created viable paths of Buddh ist iden
tifica tion for ma sses of lay people. 5° And ye t, although there is no shortage 

of modern mass movements with a strong Daoist content or in spiration

from redemptive societies to qigong movements to new relig ious g roups 

like Tiandij iao- few of these g roups has claimed a dominant Daoist iden 

tit y, thereby offering a path for mass identification to Daoism. Another 

historical ex planation might be that Daoism never underwent a robust and 

expansive lay-centered ac tivist reviva l movement in its name in the ea rly 

twentie th century, as its Buddhist counterpart had.51 

This ques tion remain s to be furth er explored and debated, but any dis

cussion needs to consider the role of modern categories in shaping not 

only debates on the nature of Daoism but also the form s of relating to 

and identify ing with the Daoist tradition . Indeed, a crucia l factor in the 

diverse trajectories of diffe rent Daoist pract ices and ne tworks through the 

twentie th century has been the class ifica tion, by both the emerging mod

ern state and reform-minded intellec tuals within and outside Daoist cir

cles, of the tradition within se ts of exclusive categories imported from the 

West in the ea rly 1900s-class ifica tions that could have significant legal 

and polit ica l consequences . One of the first of these se ts of ca tegories was 

religion and superstition- in which, from Republ ican China until today, 

the form er is rega rded by the intellectua l elite as having some degree of 

leg itimacy, while the latter should be stamped out . for Daoism to be rec

og nized as a religion at all , and thus for its in stitutions and temples to 
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enjoy lega l protection, was not a g iven: both in the Republ ican period and 

in the PRC, Daoism was almost forgotten when the state identified which 

"religion s" would enjoy official recognition. Claiming Daoism as a legiti 

mate "religion " involved purg ing it of its "superstitious" elements-prac

tica lly and politically spea king, this meant further stig matizing liturgica l 

Daoism and favoring the more "otherworldly" Quanzhen . 

But "relig ion" was not necessa rily the preferred category of all those who 

engaged in or drew on the Daoist tradition: in the case of redemptive socie t

ies, for instance, while some, such as Tiandijiao, explicitly tried to present 

themselves as full y fl edged religions, w ith their ow n scriptures, pries thood, 

hy mns, and rituals, others, such as the Daoyuan i!Ft, rejected the exclu

sivist connotations of the "religion" concept. f or some individual reformers 

such as Chen Yingning-who promoted the notion of "immorta list stud

ies" (xianxue 1.l! ~)-and for many qigong groups, which aimed to create a 

new "somatic science" (renti kexue A.. tl# ·¥'), the goal was to see the Daoist 

tradition as part of a scientific and not relig ious project. These "scientific" 

approaches implied an emphasis on body technologies and rational cosmol

ogy, and the disca rding of rituals and divinities. And then there was the 

Western-s tyle academic institution, which saw a place for Daoism in philos

ophy departments-but this required making a distinction between a so

called "philosophical Daoism," based on abstract speculations and divorced 

from any form of prac tice, and "relig ious Daoism," which became a catch 

all te rm for every thing that wasn't relevant to Western philosophical dis

course. O ther g roups have stressed the medical, sports, cultural, heritage, 

or touristic nature or value of Daoist traditions-categorizations that, in 

the PRC, could make it easier to promote them, but also implied eliminat

ing, circum scribing, or commodify ing the elements of worship and com

munity associated with Daoism. And in the West, Daoism was often pur

sued under the category of "spirituality," wh ich was seen as a way to avoid 

not only organized "religion" but any kind of obedience to master, lineage, 

tradition, or precept, in a consumer-oriented spiritual supermarke t. 

All of these categories were narrower than the Daoist tradition itself, 

which had come into being and achieved a stable form long before the 

introduction of the ca tegories from the West in the early twentieth cen 

tur y. Apply ing them to Daoism, then, inevitably implied to div ide, cut, 

and sort elements of Daoism in ways that were not natura l to the tra

dition itself- leading to endless controversies and debates, and to a pro

found tear ing apart of the fabr ic of the tradition-even if, ultimately, it 

was impossible to neatly separate the "relig ious," "superstitiou s," "scien 

tific," "medica l," or "cultural " aspects of Daoism. 
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The histor y and sociology of modern Daoism thus largely intersect with 

the stor y of how an array of containers of the tradition have appeared, 
evolved, and been categorized in changing sociopolitical contexts, in the 
form of differen t types of social grou ps, configu rations of practices, and 
conceptual and symbolic formulation s. The lack of a strong identity and 
sense of com munity, coupled with the easy commercializa tion of Daois t 
practices, has turned the Daoist tradition into a storehouse of cultural 
resources, available to any and all who wish to delve into it, to mine gems 
from it, to sell or bu y from it, and to pack it into new containers. 
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1.. Zhengyi Daoist Masters 
in the Pearl River Delta 

Ruptures and Continuities in the Transmission 
of Tradition 

Lai Chi-tim 

INTRODUCTIO N : THE STUDY OF DAOIST MASTERS 

IN MODERN CHINA 

From Ming times on, Daoism comprised two main schools: that of the 
Zhengyi iE- (O rthodox Unity) Heavenly Masters, passed on hereditar

ily si nce the Han dynasty in the second century CE, and that of the ascetic 
school of Complete Perfection (Qua nzhen ~-4). The form er fostered loca l 
communities and temple organizations and provided them with their 

liturgica l framework and ritual specialists,1 while the latter was based, fol 
lowing the Buddhist model, in monastic communities. The majority of the 
Zhengyi priests, or "dignitaries of the Tao" (daoshi iit ±), lived a mar
ried life at home, wearing ritual vestments for the performing of classi
ca l Daoist ritual, a practice that continues today. These married Zhengyi 
priests are also ca lled huoju daoshi )U~ iit ±, "hea rth -dwelling" Daoist 

Masters, because, in contrast to the celibate monastics of the Quanzhen 

order, they live among the common people. 2 

In the study of the tradition of Zhengyi Daoist Masters per se as well 

as its liturgica l tradition, Kristofer Schipper 's contribution is pe rvasive. 

The importance of the coherent living tradition of the Zhengyi Heavenly 

Masters from the later Han period to the present day is at the center of 

Schipper 's study of Daoism .3 Schipper 's fi eldwork in southern Taiwan in 

the 196os opened up the study of the liv ing Daoist ritual tradition in local 

society, with special attention to its connection with the huoju daoshi as 

ritual specialists, performing death rituals (gongde ..t}J.f.t.) and community 

offerings (jiao ~.) in the classica llanguage.4 Schipper 's seven years of for 

mal lea rning of the ways of a Daoist Master in southern Taiwan, Tainan 

f:; ~' led to the rea lization that "the liturgica l function , the role of ritual 

2} 
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special is t, defines the tao-sh ih [daoshi]." s A long with his discovery that 

the liturgica l manuscripts used in the contemporary r itua ls ac tually repli

ca ted the Daozang i!~ (Daoist Canon) of the Ming, Sch ipper a rgued that 

the liturg ica l role of the Daoist Masters mainta ins an extraordinary unity 

and continuity with the communal and liturg ical tradition of the ecclesia 

of the Heavenly Masters (Tia nshi dao .k~~i!) of the second century CE. 6 

Follow ing this discovery, many Daois t scholars in the West have gradually 

paid more attention to the Daois t ritua l tradition from the Six Dy nas ties 

period to the present day, especially in Taiwa n and southern Fujian. 

Most schola rs ag ree that the Song (960-I 279) was a time when Daoism 

assimilated local cults, prod ucing the vernacula r priests refe rred to by 
such titles as fashi ;:}~ifi, shigong ~ifi/~, or duangong j,ij-i:-. According to 

Schipper, the distinction between the daoshi of class ical rituals and the 

fash i of vernacular ritua ls can be traced back to the ri se of many rites 

"related to exorcist prac t ices [that] became institutionalized [and] indepen

dent of the exis ting Daoist lit u rgica l structures." 7 Apart from Schipper 's 

illumination of the distinction and relat ion ship between the daoshi of 

classica l ritua l and the fashi of the vernacular ritua ls, Kenne th Dea n, in 

his study of the living Daoist ritual tradition in southern fuj ia n, equally 

claim s that "Daoism prov ides the liturgica l framework which enables loca l 

cults to ex pand and develop." 8 

More recently, Western schola rship on Daoist ritual study has tended 

to turn its gaze to the symbiotic and antagonistic in te rac tions between 

vernacula r liturgy and loca l cults. The shift of Western schola rs' interest 

away from the priorit y of the liturg ical role of Zhengyi Daoist Masters in 

loca l communities can be seen in recent resea rch that has tended to focus 

increasingly on vernacular fashi, who are not daoshi and have no affili 

ation with any organized Daoist tradition .9 If Schipper 's st udy of Daoist 

ritual appea rs to focus more on the "classical" ritual tradit ion of daoshi as 

well as the influence of the Daoist liturgica l framework in structuring loca l 

religious observa nces, to borrow Schipper 's term s, recent turns in studyi ng 

"popula r" cu lts, or "vernacular " rituals, in loca l Chinese society contrarily 

aim at an alternative model seeking to explain how lay fas hi play "active" 

roles in perform ing Daoist liturgy mixed with spirit possession, exorcis

tic r ituals, and cults of local deities.10 Indeed, recent fi eld studies conducted 

in local villages and towns throughout the Chinese countrys ide have pro

posed that these popula r tem ple cults, in stead of being elaborate Daoist 

ritual, should be considered as the substratum of the religious life of the 

Chinese people, contributing to str uc turing local socie ty. for these anthro

pologica l studies, popula r temple cults in praxis represent a kind of ritual 
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nexus that is conflated with multiple layers of liturgies, including cu lts of 

loca l deities, shamanistic exorcism, and Daoist and /or Buddhist liturgies.11 

Western scholars of Daoist ritual tradition and vernacula r cults have 

usually conducted their fie ldwork on Taiwan and more recently in Fujian . 

In these regions, the g reat community fes tiva ls a re invar iably ca rried out 

in the temples of local tutelary godsY The flouri shing of local temples 
cults in these two areas enables researchers to better capture the inter

ac tion and tension among the three g roups of ritua l specialists, namely 

Daoist Masters (daoshi), Ritual M as te rs (fashi), and spirit-medium s in 

temple fes tiva ls. As Dean described, "they are usua lly connected with spe

ci fi c tem ples, and work toge ther in the open courtya rd be tween the temple 

and the stage." 13 

In contrast, in Hong Kong, local temple cult orga niza tions are not the 

main driving force in ca rry ing out communal fes tiva ls. Instead, the pow

erful dominant lineage associations in Hong Kong's village communities 

play a chief role in organiz ing large-scale communal fes tiva ls.14 I am now 

working extensively on Zhengyi Daoist ritua l in Hong Kong, Macau, and 

the Pea rl River Delta of Guangdong province. Contrary to the fi ndings of 

most fi eldwork, which is primarily conducted on temple cults in Taiwa n 

and Fujian, we ra rely observe any interaction or tension between Daoist 

Masters and vern acula r pries ts of loca l cults, or a liturg ical connection and 

cooperation be tween Daoist Masters and spirit-mediumsY To m y knowl

edge, the "barefoot " vernacu la r pries ts one always find s in Taiwan and 

Fujian a re not ev ident in Hong Kong and Macau . In the Pea rl River Delta 

of Guangdong, the vernacular ritual specialists of the School of Lti shan 1\.1 
J.J a re not in ev idence.16 Instead, Daoist Masters of the Zhengyi ritual tra

dition a re apparently the only g roup of ritual specia lists to perform Daoist 

jiao and zhai :7f se rv ices. 

My ai m in the present study is to prov ide a prel iminary study of the 

livi ng Zhengyi daosh i tradit ion in southern Guangdong, including Hong 

Kong and M acau. It w ill provide more historica l depth to understanding 

how local Zhengyi Daois t M asters main tain thei r litu rgica l identity of 

belonging to the Zhengy i Heavenly Master tradition. Most of the Zhengy i 
Daoist Masters in southern Guangdong a re no longer tied to and have 

rarely obtained ordination from the Tianshifu .!<.~~!it (the head offices 
of the Heavenly Master) at Longhushan ~Ut J.i nea r Guixi i!f;J( (now in 
jia ngxi). In this study, we will see how the litu rg ical link be tween Daois t 

Masters in southern Gua ngdong and the Longhushan Heavenly Master 

tradit ion is built upon in terms of "classica l" liturg ical manu scripts, their 

ritual performance, and ordination titles . 
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Not surprisingly, it is not easy to find historical information on Zhengyi 

Daoism in southern Guangdong, including Hong Kong and Macau, in the 

modern period. This is not simply because Daoist Ma sters are not a mat

ter of grea t inte rest to officials, scholars, and elites. Especia lly during the 

Qing (1644-1911) and the Republican periods (1911-49), the huoju Daoist 
Masters of the Zhengyi order were repressed. In particular, the hostility of 

the literati was crucial. In view of the destructive effec ts of the state's offi

cial res triction and interdictions upon Daoism, Schipper su mmarizes that 

it "su rv ives, poor, and maligned."17 In the reign of Qianlong ft. IT (1736-

95), the Qing court prohibited the Heavenly Master Zhang from hold

ing nationwide ordinations in his name for loca l Zhengyi Daoist Masters 

in other provinces, res tricting the Heavenly Master's administration to 

Longhushan .18 The Republican government of 1912 continued the persecu

tion of the Zhenygi Daoist Masters. In 1933, the Nationa list government in 

Canton banned all huoju daoshi in the city from performing any kind of 

Daoist ritual service. Not surprisingly, the Cultural Revolution (1965-75) 

comple ted the destruction of Daoism in the mainland . 

From the 198os on, many scholars' fieldwork on and studies of Daoism 

in mainland China have witnessed the huge revival of Daoist ritual tradi

tion in local society. 19 Despite the recent "Daoist recovery," however, his

torical studies devoted to the important tradition of the Zhengyi Daoist 

Masters tied to loca l society are still rare. I consider this article as a case 

study of the local Zhengyi daosh i tradition in Hong Kong, Macau, and the 
Pea rl River Delta, and as an attempt to contribute to our understanding of 

how loca l huoju daoshi function in and sustain Daoism in southern China. 

THE LITURGICAL INSTITUTION OF THE ZHENGYI ORDER 

Schipper is right to point out that Daoism was never "a religion that became 

institutionally defin ed by attaining autonomy from its social background 

of local cults ." 20 Ultimately based upon the ea rly ecclesia of the Heaven ly 
Master of the second century C E, Daoism has been a liturg ical tradition in 

the endur ing sense that the office of ritua l specialist defi nes the daoshi. 21 

During the Tang (618-907), there appears to have been an integrated sys
tem of liturg ical organ iza tion and ordination of Daoist Masters22 • Based 

upon this unified Daoist ordination sys tem, Daoist Masters were subjected 

to a hiera rchica l order of ordination by the conferral of lu U. (regis ters 

[of gods]) and jing I& (scriptural corpus)." Besides this ordination system, 
the liturgical role that defined Daoist Masters also remained profoundly 

rooted in Daoism. 
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After the Tang, however, the liturg ica l tradition of the Zhengyi Heav

enly Masters became integrated with loca l communities and temple orga

nizations by providing ritual specialis ts.24 Zhengyi Daoist Masters served 

the local communities and popular temples . In identifying the transforma

tion of Daoism with the advent of the Song dy nasty, Schipper points out 

that " the ancient Way of the Heavenly Master, with its elaborate liturgi

ca l organization, had gradually ceased to ex ist in the late Tang and five 

Dy nasties period.'' 25 During the Northern Song period (960-1127), there 

was a furth er es tablishment of three separate liturgical sects: the Shang

qing ..tit, the Lingbao llt'K, and the Zhengyi. Each sect identified itself 

with one of three mountains and ga ined the privilege of being an official 

Daoist ordination center, namely Maoshan :Jf JJ (modern Jiangsu), Long

hushan, and Gezaoshan M~J.i (modern jiangxi), usually called sanshan 
fulu -".J.i.ffN (the conferrals of talismans fu and registers lu at the three 

mountains). Meanwhile, the liturgical development of Daoism in the reli

gion of the town speople was further found in the ri se of a variety of Daoist 

ritual methods (daofa iiti!-), distinguished by new revelations of different 

methods, such as the Shenxiaofa i'f ";!i i!-, the Wuleifa JL;l';i!-, the Tianx in 

zhengfa *-''-'iEi!-, the jingming zhongxiaofa >t•JJ,:!;#i!-, and the Qing

weifa ~'t-ftU!-. 26 The emergence of these new liturgica l me thods can be seen 

as a "remarkable tes timony of Daoism's adaptability1127 in the Song period, 

as it transformed the g reat medieval liturgical tradition of the Heavenly 

Masters by meeting the new religious challenges from lay organizations 

of local cults in the regions south of the Yangzi River. 28 

Despite the demise of the unified liturgica l system of the Zhengyi 

Heavenly Maste rs after the late Tang period, there appea red a new succes

sor to the Zhang lineage of the Zhengyi Heaven ly Master at Longhu shan, 

claiming to be the seat of the ver y lineage of the ea rly Heavenly Masters 

of the Late r Han period. 29 Henceforth, at leas t from the seventh century, 

the new Zhengyi Heavenly Master tradition was centered on Longhu shan 

and became vastly influential by obtaining official recognition and titles 

(fenghao 4Hit) from imperial dy nasties after the Song. 

During the Yuan dynasty (1271-1)68), the Zhang family of Heavenly 

Masters at Longhu shan was g ranted imperial authority to administer all 

Daoist affairs in the Jiang nan area of southern China. Rely ing on this 

authority, ordinations of Daoist Masters originally held in the three distinct 

mountains were then put under the undisputed monopoly of the Zhengyi 

Heavenly Masters. 30 The Heavenly Masters issued ordination certificates 

to thousands of Daoist Masters and regulated their various traditions and 

liturgica l ranks and priv ileges within a large region of the Jiang nan area. 
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In the thirty-first year of the Zhiyuan iUt reign (u94), the thirty-e ighth 

successor of the Heavenly Master, Zhang Yucai llt#l-tt, was officially con
ferred "nominal head of the Zhengyi order" (Zhengyi jiaozhu iE-<I'tl-).31 

Henceforth , every successor of the Heavenly Master continued to inherit 
this religiou s power and officia l title. 

When the Ming dynasty (I}68-I644) emerged from the ruins of the 
Mongol regi me, the new emperor, Zhu Yuan zhang !jcn:,,r (I}28-98), 
entrusted the fort y-second Heavenly Master of Longhushan, Zhang Zheng
cai l/liEtT, with the Daoist title "the Great Perfected" (dazhe nren k.t\-A) 
and g reater imperial power, by which the Heavenly Master obtained lead

ership over all of Daoism, not onl y in a large region of southern China but 
now throughout the country (zhangt ianxia daojiaoshi ofkTiit<it'l''). 32 

As the most prominent representative of Daoism, the Heaven ly Master 
was admitted to the Ming palace and g ranted his dignit y as a mandarin 
of the second deg ree (zheng'erpin iE..=..fP). 33 For centuries, the Tianshifu, 
the head offices of the Zhengyi Heavenly Master tradition at Longhu shan, 
survived and served as an ordination center until the sixty- third succes
sor of the Zhang lineage, Master Zhang Enpu 5/L'I'.·i'li- (I904-69), fled to 
Taiwan when the Republica n governmen t fell in 1949. 

In the mea ntime, the monastic tradition of the Quanzhen order, which 
was founded around n7o by Wang Zhe .I. A (niJ-?O) in Shandong and 
was originally held in high es teem at the Yuan court, suffered a "politi
ca l eclipse" of imperial favor during the Ming dynasty." Thus, although 
the Quanzhen order continued with its many monasteries situated all over 
the country, the Zhengyi Heavenly Masters actually took over the lead
ing role in Daoism. Indeed, in the Ming period, Quanzhen Daoist Masters 
often practiced the Zhengyi liturgica l methods (Z hengyi fa iE-i!-). Chen 
Minggui F~il~J± (I824-8I), in his Changchun Daojiao yuanliu k{i..iit 
.<ft;:&. ~f. ... , points out: "At that time . . those who were Quanzhen Daoist 
Masters cou ld not be appointed as Daoist officials if they did not also know 
the Zhengyi [ritual]." 35 

As described above, there were other liturgical schools such as the 
Shangqing and Lingbao, wi th the coex istence of new liturgica l traditions 
such as the Shenxiaofa , the Tianxin zhengfa , the Jingming zhongxiaodao, 
and the Qingweifa. In the Ming dynasty, all of these liturgica l schools 
were assimilated into the Zhengyi order under the leadership of the 
Heavenly Masters of Longhushan.36 This assimilation of schools and litur

gical sects created a new configuration, which has been maintained until 
the present day. That is to say, Daoism mainly consis ts of the Zhengyi 
order, with its huoju (hea rth-dwelling) Daoist Masters, and the Quanzhen 
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order, w ith its monastic institutions. As Schipper points out, the forty

th ird Heavenly Master, Zhang Yuchu li\.'t1J1 (1361-1410), in his Daomen 

Sh igui i!r1-ti>l (Ten guidelines for Daoism), clea rly presented such an 
histor ica l view of Daoism, which held to the separation between the two 

main Daoist orders of Zhengy i and Quanzhen, and in which various kinds 

of daofa of Lingbao, Qingwei, and Jingming were assimilated under the 

Zhengyi order becau se of their same origina l source of revelation from 

Laozi, the Taishang );;._t. (the Most High)." As a result of the ass imilation 
process of all the liturgical schools and sects into one Daoist order that was 

endowed with imperia l authority over Daoism, the Zhengyi order seem

ingly beca me the name of a unified g rand liturgical tradition that agg re

gated a ll Daoist ritua l tradition s, with the exception of the monas t ic order 

of Q uanzhen. 38 

As noted by Schipper, from the Song up to the Ming periods, the medi
eval Daoist ecclesia was replaced and Daoism beca me, by ty ing itself closely 

to loca l communities and popula r temples built and run by the lay organ i

za tions (hui}, the religion of common people in cities, market towns, and 

villages, and provided them w ith their w ritten liturgica l framework and 

ritual specialis ts.39 The resu lt of this transformation was that the Zhengy i 

order penetrated deeply into loca l socie ty with its mainly liturgical tra

ditions, including Lingbao and Q ingwei, as well as the secula r tradition 

of huoju daos hi. It was, meanwhile, because of the "populariza tion" and 

"seculariza tion" of Zhengyi Daoism, to quote Schipper, that unorgani zed 

groups of vernacula r pries ts, the fas hi, emerged and offic iated at local 

cults, but at some distance from the classica l ritual tradition and ordina

tion system stemming from the Zhengy i Daoism of Longhushan . 

O f all the qualities that define the liturgica l office of a Zhengyi daoshi, 

the adept must be initiated and receive his ordination (sho ulu .#:.~)w ithin 
the liturgica l in stitution of the Heavenly M as te r's O ffice at Longhushan 

according to a h ierarch ica l order. As ea rly as the ea rly Heavenly Master 

movement in third century, there had been a hiera rchical organ ization of 

diffe rent "registers," wh ich were, in principle, "a ta lisman ic lis t of d iv ine 

intermedia ries who [would] obey the [Master's] commands and enable him 
to commun icate with the different spheres of the universe." 4° For instance, 

the present first rank of all regis ters is given as the "Reg ister of A ll Merits 

of the Three and the Five of the Most High" (Tais hang sanwu dugong 

lu l;...t.-=..1L1!J!>Jiifi). By receiving a specific reg iste r, the adept 's corre
sponding rank of liturgica l office is conferred from the Heavenly M aster 's 

Office; the more ex tensive the register, the higher the Daoist Master 's 

rank. Pilg rimages to the Heavenly Master 's Office at Longhu shan by pro-
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spective ordinees from loca l Daois t families occu rred often . In addition to 

a nationwide ordination held at Longhushan, it often happened that the 

Heavenly Master or his Daois t magistrate (faguan ;:!-.tt) visi ted the va ri 

ous provi nces to hold ordination platforms and give out Zhengyi daoshi 

ordination certificates or licenses (ca lled zhizhao Vt..~, or buzhao ~~.~{l,) 

bea ring the sea l of the Heavenly Master. Besides subjecting him to the 

rank of his liturgical office in a religious sense, the Heavenly Master's 

confe rral of an ordination certifica te was important for a Daois t Master 

as long as he cou ld use it to prove his quality as a pure ritual specialis t 

of Daoist liturgy, uncontaminated by local shamanistic traditions. In this 

rega rds, Goossaert is right to point out that in imperia l China, the Zhang 

Heaven ly Masters and their faguan officals at Longhu shan were actually 

"constituted as a bureaucratic superstructure over the very loosely orga

nized Daoist Masters." 41 In consequence, Daoism 's orthodoxy could be 

mai ntained. 

In the fifteenth yea r of his reign (1382), Taizu, the first emperor of the 
Ming, took steps towa rd se tting up a state-appoi nted Daoist bureaucracy 

to administer all Daoist Masters on all levels, namely the Daolu si i!itJJ 
(Bu reau of Daoist Regist ration) in the Board of Rites (Libu ~.11_ -lijl), the Daoji 

si i!ftC..Jl (Bu reau of Daoist Institutions) at the provi ncial level, and the 

Daohui si i! 1t ;iJ (Bureau of Daoist Assemblies) in counties .42 As a resu lt 

of this new setup, the Bureau of Daoist Registration was entrusted wi th 

the official power for the administration of all levels of Daoist affairs and 

Daoist Masters, and the Bureau of Daois t Institutions mainly dealt w ith 

Daoist administration in the provinces. 43 In so doing, it is obvious that 

Taizu a imed at regulating the numbers and ac tivities of Daoist Masters 

in the country on all levels under the administration of Daois t ministers 

(daoguan ii't). With the exception of the Bureau of Daois t Assemblies in 

the cou nties, the Daoist officials in the Bureau of Daoist Registration and 

the Bureau of Daoist Institutions on the provincial level were gra nted dig

nit y as mandarins ranking from the sixth to the ninth degree and were 

paid for their offices.44 

One of the signi ficant means of regu lating the number of daoshi on 

the local level involved the sys tem of "ordination cer tifica tes" (dudie J1. 
lit). Supposedly, Daoist Masters who were el igible for granting d11die had 
to pass instituted Daoist examinations.45 Never theless, the question of the 

ordi nation certificates is a thorny one because in addition to secula r au thor

ities the Daoist institutions handed out their certificates of ordination to 

newly ordained clerics. More than that s tate of confusion, although some 

scholars may tru st that the issui ng of ordination certifica tes was a constan t 
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prac tice in the M ing,'16 the re is no evidence showi ng that the issue of dudie 
was only res tricted to temple clerics w ithout extension to hrwju daoshi . As 

seen above, the M ing dy nasty gave clear prefe rence to the Zhengy i order. 

It is then possible that Zhengyi daoshi m ight a lso have obtained dudie 
through Daoist ministe rs at the local level. It is, however, true that the 

Zhengyi Heavenly Maste r of Longhushan was entrusted wi th the author

ity to nominate, promote, or demote the national Daoist min isters on all 

levels, even though they were supposedly under the adminis tration of the 

Board of RitesY 

In Guangzhou Prefectu re in the Ming dy nas ty, it is recorded that 

the Bureau of Daoist Institutions was, for the first time, es tablished in 

the Xuanmiaoguan r+J~" of the Zhengyi order in the fifteenth yea r 

of the Hongw u *"" reign (I382) .49 The bureau was admi n istrated by 
fou r officia ls, a registra r (duji 1f!lfi',), a v ice-registrar (fu duji S'l1filfi',), 

and two secretaries (zhangshu 1': 1>). As the bureau was an official body 

that admin istered all Daoist affairs in each prefecture, the reg istrar in 

the Xuanmiaogua n at Guangzhou was the most prominent representa

tive in charge of Daoism in the prefecture of Guangzhou, including the 

issue of dud ie for recog nized daoshi and their administration. The bureau 

was a lso responsible for any v iolation of the law committed by the daoshi 
within their j urisdiction. As a bas ic rule, the official and rel igious institu

tion of the bureau in the Xua nmiaoguan was en tr us ted w ith the authority 

to supervise no t only Daois t Masters who resided in temples, but also all 

huoju daosh i spread over the prefecture. 

ZHE NG YI DAO IST M ASTER S I N S OU T H ER N GUANG D ONG 

I N THE Q I NG A N D R E P UB LI C A N PERI O DS 

We know su rprisingly little about the h is tor ical evolution and act ivities of 

Daois t M aste rs of the Zhengyi Heavenly Master tradit ion in Chinese local 

society. How do the regionally based Zhengyi daosh i uphold the g rand 

classical rituals of the Zhengyi tradit ion and clai m their unity with the 

Zhang Heavenly Master tradit ion of Longhushan ? 

Before the reig n of Kangxi Bft.~~ {I662-I722), we cannot find any trace 

of the Qua nzhen orde r in Guangdong, but only the presence of Zhengyi 

daoshi. 5° Chen M ingg u i, in hi s Changchun Daojiao yuanliu, high

lighted the ve ry late appea rance of the Q uanzhen order in Gua ngdong 

and remarked that "a fter the Yuan and until the present [Q ing] dy nas ty, 

the Q uanzhen order had already been transmitted to many provinces in 

the region of jiang nan, but we had not hea rd its ex istence in Yue J1}- [mod-
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ern Guangdong]." 51 In my study of the history of the Quanzhen order 

in the Qing dynas ty, I have pointed out that the seven "public" (shifang 
conglin -t.:.tJfti,f.) Quan zhen monasteries in Guangdong regis tered in the 

Baiyu ng uan Ert" -1m at Beijing around 1940 were a ll Daois t temples that 

had later converted to the Quanzhen order in the Qing period . 52 Indeed, we 

find a historical record regis tering a Daoist Master's struggle against the 

conversion to a Quanzhen affiliation of the monas teries at Luofu shan ~ 
;}~.A Daois t Master at Luofu shan named Li Wuwu 4':,$t,$t argued that 

"in the early Yuan dynasty, the Perfected Qiu Chuji .JLJ.t_j~ founded the 
Quanzhen order. [But] the monasteries of Luofu have long been altars of 

the Lingbaofa, [therefore] Daoist Masters of other orders ca nnot become 
their abbots." 53 

In view of the histor y of the Zhengyi order in Guangdong before the 

period when the Quanzhen order bega n to es tablish itself in Luofu shan 

and in Guangzhou ci ty in the ea rly Qing period, one could only find a 

few Daoist Masters residing in Daoist monas teries of the Zhengyi order 

(i ncluding the Lingbao and Qingwei trad ition s) in Guangdong, such as the 

Xuanmiaoguan at Guangzhou and Huizhou .t-fl'l, and the Chongxuguan 

~tlt.im at Luofushan. Never theless, these masters did not live celibate lives 

(chujia :±!W:) in cloisters. 

With regard to the majority of the daoshi spread over Guangdong, it 

is believed that almost all Zhengyi daoshi lived a married life at home 
and were hired when called to perform liturg ica l services . The tradi

tion of Zhengyi Daoism is primarily a tradition of huoju Daoist Masters. 

According to this understanding, Schipper describes th at "ma rriage 

remains one of the conditions of becoming a Master. Daois t monks are 

rare; even more than the way of life, the liturgica l fun ction, the role of rit

ua l specia list, defines the tao-shih." 54 The huoju ritua l specia lists usually 

provided liturgica l services to vi llages, fam ilies, temples, and individuals 

within a large a rea de termi ned by loca l religious traditions and the extent 

of thei r own reputation s. A county gazetteer of Panyu (Panyu xianzhi 
jlj-~j\f.,t) printed in the thirty-ninth yea r of the Qianlong reign (I774l 
repor ted the flouri shing Zhengyi hrwju daoishi in southern Guangdong: 

Without the presence of spirit-mediums in Yue (Guangdong), huoju 
daoshi prevailed. In the doorways of their homes, signboards were 
hung, using their surnames as the brands of their Daoist halls 
[daoguan iltftJ. These Daoist halls were mostly seen in the st reets 
in villages and towns. Especially when kids suffered from illness, 
[huoju daoshi] were immed iately called on for performing rituals 
to dispel their illness. 55 
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According to Vincent Goossaer t's findings in the first National Histori

ca l Archive, Beijing, the 1737-.39 census of a ll clerics in the cou ntry imple

mented by the Qing state between the first and fourth years of the Qian

long reign documented a total of 787 huoju daoshi in Guangdong. The 

registration was a result of two complementary censuses conducted in the 

years I737-38 and I7J8-39 after a through census already taken during 
1736-)7·56 If one takes into account the missing number of huoju daoshi 
registered in the first thorough census of 17_36-;7, it is reasonable to con

clude that the tota l registered huoju daoshi in Guangdong was one to two 

thousand people. In addition, as Goossaer t points out, one should also keep 

in mind that the total registered huoju daoshi would have been far from a 

comple te inventory of a ll Zhengyi ritual specialists living from liturgical 

services wi thout the provision of ordination certificates (dudie) or licenses 

(zizhao) supposedly g ranted by the local Daoist Bureau. 

In a lawsuit sta tement filed by a group of 500 huoju daoshi in Guang

zhou city to the Republican government in Ca nton in 1930, these huoju 
daoshi defended themselves as "pure Daoist Masters [o f the Zhengyi 

order]," and they, from genera tion to genera tion, were under the offici a l 

supervision of the Daoji si of the Xuanmiaoguan in order to obtain licenses 

(zhizhao). 57 In view of this evidence, it is believed that from the Mi ng and 

to the late Qing, the huoju daoshi of the Zhengyi order were all adminis

tered under the control of the Daoist Bureaus at a ll local levels. 

It is beyond the scope of this chapter to explore the historical and socia l 

development of southern Guangdong from the Song to the Ming dy nas

ties. Nevertheless, in view of the fl ou rishi ng hrwju daoshi in Guangdong 

from the Ming to the ea rly Qing periods, it is reasonable to date the or i

gi n of the liturgical tradi tion of Zhengyi Daoism in southern Guangdong 

at leas t no later than the ea rly reign of Taizu in the Mi ng, when the 

Heavenly Master Zhang was conferred as the Head of the Zhengyi order 

and obtained the leadership of Daoism throughout the country. In con

trast to its prominence in the Mi ng, the Zhengyi order was gradually 

repressed from the ea rly Qi ng on. As many studies have already pointed 

out, the ea rly Qianlong period ac tua lly witnessed several anti-Zhengyi 

measures. 58 Schipper summarizes this as follows: 

Thus afte r 1.740 the Heavenly Master was no longer admitted to the 
palace. In 1.742, Daoists were dismissed from their role in the state 
rituals and Daoist music was barred from state ceremonials. In 1.752, 
the Heavenly Master was demoted from his dignity as a mandarin 
of the second degree to the fifth. He was also barred from presenting 
proposals for the canonization of sa ints ... Finally, in :r82:r, the first 



34 Lai Chi-tim 

year of the reign of the Daoguang emperor, the Heavenly Master was 
barred not only from court, but from the capitaJ.59 

Opting for a fundamenta lis t Confucian approach to Daoism, the Qing 

state's policy of keeping a distance from the orthodoxy of the Zhengy i 

Heavenly Master not only resulted in demoting him, but the traditional 

ordination system of the Zhengyi order was also undermined. As described 
above, th is ordination system had las ted for centuries. It crucially secured 
the bureaucrat ic and liturgical link between the Heavenly Master tradi 

tion of Longh ushan and Daoist Masters on a ll local levels in the country. 

In the early yea rs of the Qing (mid-seventeenth centur y), the fift y

thi rd Heavenly M aster, Zhang Hongren l!liJid£, tried to rebuild the hier

arch ica l order of ordination ranks granted to ordinees, including registers 

(/11 <i) and offices (zhi ~ill.) in Heavenly departments. In I658, the newly 

insta lled ord ination document was printed and transmitted under the 

title Tiantan y 11ge J;)Jii.£* (Jade Code of the Heavenly Altar), edited by 

Zhang Hong ren and collated by the eminent Suzhou Daoist Shi Daoyua n 

i€-iil.iJf~ (d. I678). Despite this attempt, as late as I7J9 the Q ing state's 

policy to curtail the Heavenly Ma ster 's authority and orthodoxy w ithin 

Daoism was seen in the Q ianlong emperor 's decree that prohibited the 

Heavenly Maste r or his Daoist officia ls from holding ordination plat

form s in the provinces. 60 Here, one should understand the extensive and 

significant des tr uc tion created by such anti -Zhengyi measures. Even now 

the orthodoxy of the ord ination sys tem of Zhengy i huoju daoshi, having 

fun ctioned as a key link for centu ries ty ing huoju daosh i on all local levels 

to the Daoist orthodoxy of liturgy represented by the Heavenly Master 's 

O ffice, has not ye t been properly res tored. 61 

As mentioned above, the Zhengy i Daoist tradition is primarily a tradi 

tion of huoju (hea rth-dwelling) Daois t Masters. The vocat ional iden tit y of 

a Zhengyi daoshi is more defined by his liturgica l service than his way of 

life or residence affiliated with a Daoist temple. Nevertheless, the ca tegory 

of huoju that was d iscursively used to apply to all loca l Zhengyi daoshi, 

who had no normal religious life residing in a temple, was, for the first 

time, adopted in the offi cial regis tration dur ing the ea rly Q ing period.62 

By ignoring it as a kind of relig ious and officia l recognit ion of Daoism, the 

ca tegory of "Zhengy i" was not found in the reg istration of all clerics in the 

country in the census that was carr ied out during I7.36-.39 · The adminis

trative decision to replace the old title of "Zhengy i" with huoju ac tually 

indicated the Q ing state's bureaucrat ic step to deprive "Zhengy i" daosh i 
of their "recognized" identity form erly built by their connection w ith 
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the orthodoxy of the liturgica l tradition of the Heavenly Master. Besides 

the approved category of Quanzhen Daoists, daoshi were classified into 
two divisions, namely "Qingwei Lingbao daoshi it-itt :t lfilt±" or huoju 
daoshi. In view of this classi fication of Daoist Masters, Goossaer t observes 
that "we ca n consider that the sta te chose to ignore the name Zhengyi 
in order to avoid recognition of the ordination sys tem of the Heavenly 

Master that it tried to curtai l." 63 Indeed, Qingwei and Lingbao were only 

diffe rent liturgical traditions within the unified Zhengyi order from the 

Ming period on. Most of the Qingwei Lingbao daoshi were actually huoju 
daoshi of the Zhengyi order. 64 Disconnected from the liturgical orthodoxy 

of the Heavenly Master, the term huoju has no meaning whatsoever as far 

as ordinations are concerned. It only refers to the non-monastic life of a 

majority of dao shi, who contrasted with monastic Quanzhen Daoists by 

living a married life outside of temples. As a general rule, because huoju 
daoshi did not res ide in temples, they had to be restricted, supervised, and 

controlled by local authorities. Such an officia l measure in demoting the 

traditional status of Zhengyi huoju daoshi can be furth er observed in the 

Qing's discriminatory policy for issuing ordination certificates. According 

to Goossaert, in the I736-39 census the state only granted dudie {ordina

tion certificates) to the Quanzhen Daoists, and g ranted buzhao (licenses) 

to the huoju daoshi, thus discriminating between these two diffe rent 

kinds of Daoist Masters. 65 Undoubted ly, the decision by the Qing state to 

issue hu oju daoshi licenses seems to indicate an extension of bureaucratic 

control rather than a religious recognition of their liturgica l qualifications. 

In the case of huoju daoshi in Guangdong in the late imperial period, 

the re is no clear ev idence showing that their liturgical careers were much 

hindered by the local authorities, despite the state's severe control over 

them. Nevertheless, the consequence of disconnecting them from the ordi

nation system and the orthodoxy of the liturgical tradition of the Heavenly 

Masters at Longhushan caused huoju daoshi in local districts to gradually 

become a group of vernacular pries ts, always identified as lay exorcists or 

shamanists. 

In southern Guangdong, it is a common practice for the literati and 

ordinary people to call huoju daoshi "nahm mouh lao 'ffi~it ." This term 

was popularized as ea rly as the late nineteenth century and has continued 

until the presen t. Although the colloquial Cantonese of nahm mouh is of 

uncertain origin, one can easily assimi late this te rm with nanwu m£., 
namely "southern shamans."66 As far as I know, almost all Zhengyi huoju 
daoshi are not comfortable with this colloquia l term. 67 It indicates that 

huoju daoshi have to face a constant problem of being assi milated with 
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geomancers, coffin makers, corpse handlers, funeral musicians, produc

ers of ritual pa raphernalia, and exhumers. 68 David Faure, in his interv iews 

with a number of nahm mouh lao (huj uo daoshi) in a rural village in 

the New Territories, Hong Kong, in the 198os, had the following impres

sion: " In severa l inte rv iews I had with the priests (26 M arch, 16 April and 

2 0 O ctober), they defended their professionalism against the charge that 

they might be 'cheating the deities and the ghosts' (aak-shan p' in-kwai) 

without my prompting, the charge being made quite commonly by villag

ers in conversation ."69 

The Pan y u County gazetteer (Panyu xianzhi) of the Q ianlong reig n 

described that the Daoist Halls (daogua n) opened by huoju daosh i for pro

viding liturgical services were still flouri shing in cities and v illages in the 

southern Guangdong area. To add an another piece of evidence, I have ana

lyzed one exceptional document from the City Library of Zhongshan 4' 
J.J in Guangzhou city, namely the "Gua ngzhoushi bu shi xingx iang w uxi 

kany u diaozhabiao" ~tu-r·I'l> r M. X o!m!E~!JtW'!J!IJ!t.t. (Survey document 

for a ll occupations of div ination, as trology, phys iog nomy and palmistry, 

sorcery and geomancy) prepared by the Republican government in Canton 

in 1933 summarizing the census of all the 276 Daoist halls of huoju daosh i 
spread ac ross the ci ty at th at time.70 Besides the spread of these Daoist 

ha lls, a chief representative of a ll huoju daosh i in Guangzhou named Deng 

Xianglin $1111-tf. claimed that a round 5 00 people pursued Daoist liturgi

ca l ca reers in the city of Guangzhou .71 According to M as te r Deng, most 

of their liturgica l offices were inherited from generation to generation .72 

Also, in an inte rv iew I had w ith an elderly huoju daoshi who migrated 

from Guangzhou to Hong Kong in 1945, he reported that his ances tors 

were also Zhengyi daosh i, and, more important, were pa id by the Q ing 

government for their liturgica l services.73 In view of this evidence, we can 

assume a certain extent of development of Zhengyi daosh i in the late Q ing 

period. 

As stated, due to the Q ing state's anti -Zhengyi policy from the early 

Qianlong reign, all Zhengy i daos hi in loca l districts were disconnected 

from the traditional ordination sys tem of the Heavenly Ma ste rs at 

Longhu shan. Because this disconnection has lasted for more than three 

centuries up to the present, it should not be surprising that in 1930 the 

500 hrwju daoshi in Guangzhou made no refe rence to the Zhang family 

of the Heavenly Masters or the ordination sys tem of the Zhengyi order 

when they fil ed an appeal w ith the Republican government to ex plain their 

historical tradition of being Zhengyi daoshi . They highlighted that their 

Zhengy i liturgical tradition had the follow ing charac te ristics: (1) they 
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inherited it from the Zhengy i order; (2) Laozi and Zhang Daoling lll-iit 
Ft were their main deities; {3) for generations, they were hi red to per

form liturgica l serv ices at homes; and {4) their careers were not the same 

as shaman-medium s (Zhe ngyi daoye yu wuxi buto ng iE-iit#:Jll.'"-M/.'1' 
f'l), due to the Qing rule that Zhengy i daosh i were officially governed by 
the Daohui si at the district level and, more importantly, they had obtained 
official " Edicts for Disciplinary Rules" (jieyu ;/i;;li?j from the Daohui si to 
be permitted to legally perform Daoist liturgy." 

In the City Archives of Guangzhou, there are three such edicts that 
were issued by the Daohui si of the county of Na nhai r¥J~ in the twenty

third and th irtieth yea rs of the Guangx u reign j(,Mf (1897, 1904) and the 
th ird yea r of the Xuantong reign 1!:#,ic. (1911).75 In classical admin istrative 

style, the contents of these three edicts are much the same. Without any 
reference to the Zhengy i order or the Heavenly Masters, the edic ts are 
simply officia l documents that consis t of a se t of eleven disciplina ry rules 

for the Zhengyi huoju daoshi. Without doubt, the edicts were used to con

trol and manage married huoju daoshi w ith specia l attention to the "cor

rectness" of their liturg ical performance and moral behav ior. For instance, 

the edic t stresses that Daoist Masters, when performing liturgica l serv ices 

and ceremonies outside of Daoist temples, must abide by standard ized rit

ua l vestments, manu scripts, and instruments, and should not create any 

disorde r. Here, one can notice that by being subj ected to the state's admin 

istrative con trol, Daoist Maste rs as ritual specia lists outside of temples had 

become more reliant on the state's speci fi c recognition than their relig ious 

quality as practitioners of Daois t liturgy. 

Despite recurring political con straints upon clerics under the impe

rial dy nasties, huoju daosh i in local districts still had lega l statu s and a 

mean s of obtaining support from the state's loca l administration in per

forming liturgical services. Nevertheless, a fter the fa ll of the las t imperia l 

dy nas ty, the Nationalist government in Guangdong ushered in a reform 

ist ca mpaign to e rad icate superstitions and popula r cults, known as the 

Reform s of Customs (fengsu gaige Ji\.%-rJ:.$). Like many religious tradi
tions condemned as superstition in a hos t of sociopolitica l changes dur

ing the Republican period, non-monastic Daoism was outlawed as super

stitious or devia nt belief (mixin it1t). Listed as sorcerers, Zhengy i huoju 
daoshi were condemned and banned from performing liturgica l services; 

all Daoist halls of Zhengy i daoshi had to be closed. Even before the com

plete destruction of Daoism in the Cultu ral Revolution, the Daoist ha lls of 

the huoju daoshi could not survive intact in Guangzhou as well as in other 

counties of Guangdong before I949 and the advent of communist rule. 
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CONTEMPORARY ZHENGYI DAOIST MASTERS 

IN HONG KO NG AND MACAU 

Most Daois t temples or Daois t altars in Hong Kong are predominantly 

devoted to the worship of Patriarch Lu (Lu zu 8ill).76 In Hong Kong, orga

nized monas ticism has never been prac ticed in Daois t temples (guan) or 

Daoist halls (tang), a lthough many devotees of these Daoist temples or 

altars, who worship Wang Chongyang .I. it~ and Qiu Chuji (1148-1227), 

claim that they belong to the Longmen ~U1 lineage of the Quanzhen 

order.77 These Daois t temples or ha lls of Lii zu dominate the Hong Kong 

Daoist Associa tion, which was formed in 1961. 

In contras t to the Daoist communities of Liizu, there are an es timated 

500 Nahm-mouh Daoist Masters in Hong Kong, who belong to the Zhengyi 

litu rgica l tradition.78 Zhengyi Daoist Masters do not unite as a com munity 

of the fai thful to conduct g roup worship. They are ritual specia lists, who a re 

hired to provide Daoist liturgies when rituals for the dead (gongde >.Ht.), 
Hung ry Ghost festiva ls (a lso called Middle O rigin Fest ivals, zhongynan 

fahni 'fj[,iJdn, or communal offerings for grea t peace (Taiping qing

jiao i.. f-~t@.) take place. Therefore, as in Taiwan, where many schola rs 

have worked extensively on Zhengyi Daois t rites si nce thei r discovery by 

Schipper in the 196os, the Zhengyi Daois t ritua l tradition is still preserved 

and widely prac ticed in the Cantonese com munities in Hong Kong and 

Macau. For instance, every day and night, more than 100 funeral rituals 

are conducted in the Daoist liturgical manner by Nahm-mouh Masters in 

funera l halls or other Nahm-mouh halls throughout Hong Kong Island, 

Kowloon city, and the New Territories .79 

Despi te the need for more extensive comparative studies, we can assu me 

that the ritual traditions of Zhengyi Daoism that have been passed down in 

Taiwa n {including its origin in Fujian) and in southern Gua ngdong evolved 

and varied significa ntly over time, becomi ng distinct localized ritual trad i

tions. 80 Of many va riations, one ca n notice that the two- tiered topology of 

Daoist Masters and vernacula r priests {also ca lled "Barefoot Masters") is 

not releva nt to understanding Zhengyi Daoism in Hong Kong and Macau. 

Vernacula r priests performing rituals w ith spirit-medium s a re not much 

in ev idence in Hong Kong and Macau. In most contemporary rites in these 

two commun ities, Zhengyi daoshi are more like the "black headed mas

ters" in Taiwan described by Schipper, in that they can perform both clas

sica l and vernacula r rituals .81 

For in stance, in the classical jiao {communal offeri ngs) ritual, which 

la sts several days and is conducted in v illage com munities of the New 
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Territories, Hong Kong, on behalf of the people of the villages, one can 

often see a Master of H igh Merit (gaogong f.ii -Yl) winding a red turban 

a round his own headdress like the Barefoot M as ters of Taiwa n to perform 

vernacula r rites such as the rites of "Milita ry Tra ining of the Heavenly 

Soldiers" (daw u trll\), the "Invocation of the Five Spi ri ts A rmies" (z hao 
wuy ingb in {l1L1f*J, and the "Guarding the Five Ca rdina l Points [of the 

Alta rs]" (jiejie /il;-1}). Especially dur ing the "Ritua l to Send Off Epidem ics" 

(songwen ill~), one ca n see a gao gong holding in his left hand fan ions of 

the Commander of the Heavenl y Soldiers of the Five Cardinal Directions, 

and in his r ight hand a buffalo horn on which he blows to call on the gods. 

Another exa mple was observed in a Zhengy i ritual in Macau that in 

volved performing the exorcis tic rite of shouxie ~t~ during the classica l 

ritual of the "Offerings to the Dipper " (lidou it +). A classica l Zhengy i 

daoshi's head was covered with a red turba n and he blew a buffa lo horn. In 

short, these observa tions are good examples of Zhengyi daoshi perform 

ing both classica l and vernacula r r ites, depending upon the ac tua l func

tions and a ims of each rite concerned. Indeed, on many ritua l occasions, 

classica l and vernacula r rituals a re performed in succession . In th is rega rd, 

Schipper is certa inly right to point out the "complementarity" of the clas

sica l and vernacula r rituals in the tradition of Zhengyi Daoism . To quote 

Schipper, "many class ical rituals a re supplemented or duplica ted by ver

nacular ones." 82 

Since the early Q ing period, the Zhang Heavenly Master at Longhushan 

had lost his direc t transmission of the ordination sys tem and liturg ical 

rank to local Zhengy i Daoist Masters at the prov incial and district levels. 

Pilg rimage to the holy place of Zhengy i Daoism for "receiving registers" 

(shoulu) was ra re. Nevertheless, as in many pa rts of southern Ch ina, the 

classica l Zhengyi ritual tradition has been passed on to the present day in 

Hong Kong and Macau through hereditary transmission, primarily from 

father to son, with in individual families or through mas te r-disciple net

works. Knowledge of the detai ls of Daoist ritua ls is the most va luable pre

serve of Daois t Masters, who need th is knowledge to be able to give a 

proper performance. Besides, ritual knowledge is embedded in the ritua l 

expert ise that is transmitted from father to son (o r from mas ter to dis

ciple), especially in the "ritua l manuscrip ts" (key ishu #fl1r) and other 

written "ritual documents" (wenjian i:.~) possessed by the Daoist fam

ily of the chief Master, the Master of High Merit. A Master of H igh Merit 

transmits the tota lity of his ritua l tradition only to his oldes t or most 

gifted son. This hereditary transmission of r itua l knowledge and classi

ca l written manuscripts and documents has served as the main vehicle for 
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the uninterrupted transmission of the Zhengy i ritual tradition in China 

for centuries. 
In my fi eldwork in the New Territories, Hong Kong, I traveled w ith a 

fort y-year-old Zhengyi Daoist Master of High Merit named Chen jun FJ!t 

i~, whose ritual alta r is called Guangsheng tang nt1.1:. Master Chen jun 
is now a prominent chief Mas ter, conducting many great communal jiao 
ceremonies for many villages in the New Territories, which are excep
tional events in the life of village people. As is usual in the Zhengy i tra
dition in Guangdong, Ma ster Chen Jun has not obtained ordination from 
the Zhengyi headquarters at Longhushan, and neither has he visited the 

mountain . He simpl y inherited the role of the Master of High Merit and 
the corpus of ritual manu scripts and documents from his father, Chen 
Jiu F>it!t. . Without any ordination rite, Master Chen Jun was bestowed 
the Daoist name (daohao i!MI., also ca lled fam ing A<%.) of Hongde ifk{:l;. 
from his father, who had the Daoist name of Xingdao ~i! . According to 

Master Chen jun, there has been a lineage (fapa i A< iff..) of Daoist names 
transmitted in his famil y for generation s, including the five characters of 
dao llt, de ,ft_., xu an-£:, xin •\...;, and jing M. Following his succession Master 
Chen Jun represents at leas t the sixth generation of huoju daos hi in his 

family. 
Master Chen Jun is the younges t of four sons in the famil y, but perhaps 

the most gifted in performing Daoist rituals. Mas ter Chen Jun mig rated 
with his father to the northern part of the New Territories in I979 from 
his native village in the province of Bao'a n W *-, called Shaj ing )j·1f vil
lage, which is close to the Shenzhen )¥:-JJI[ airport in Guangdong. Like other 
contemporar y huoju daos hi in the mainland, Chen Jiu had been banned 
from performing Daoist rituals since the I950s. A lmost a ll of the ritual 
manu scripts that Mas ter Chen Jiu possessed were taken from h im and 

burned or los t during the Cu ltu ral Revolution. Mas ter Chen Jiu passed 
away at the age of seventy-seven in I999· At present, Master Chen Jun is 
assisted by h is three elder brothers and three disciples, serving as acolytes, 
and is one of the busies t Mas ters of H igh Merit in conducting Zhengy i 
Daoist ritua ls on many occasions in the New Terr itories and in Shenzhen. 

Following the prac tice of Zhengyi huoju daoshi in southern Guangdong 
that has las ted for centur ies, Mas ter Chen Jun works out of his home and 
is hired to provide ritual services to individuals, families, village commu 
nities, and temples within a la rge area determined by local customs and 
traditions. In the course of my fi eldwork, I observed Mas ter Chen Jun per

formin g ritual serv ices such as pure jiao ceremonies, consecrating (kai
guang rjltft.) newly carved god statues for the inauguration of rebuilt tern -
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pies, ancestral halls or fi shing boats, sending off epidem ics (songwen), the 
birthday festiva l of the Heavenly Empress (Tianhou k$) or God of the 
South Sea (Hongsheng *:'fi:J, marriage rites (tuohe !lltii>J), feeding hungry 
ghosts (shishi iti'), the universal deliverance of orphan sou ls (pudu -<} 

Jl), and fun eral services (gongde ..t}Jf.~-) . In v iew of all these ritual serv ices 

performed by Master Chen jun, the liturgical tradition of Zhengyi Daoism 
remai ns profoundly rooted in the communities of the Chinese people in 

his area, despite the gradual persecution and des truction of the Zhengyi 

order headquartered in the heredi tar y home of the descendants of Zhang 
Heavenly Masters at Longhushan from the ea rly Qing up to the Cu ltural 
Revolution. 

Besides the example of Master Chen Jun, many localized ritual tradi

tions of Zhengyi Daoism have also developed significant va riations over 

time in southern Guangdong. Another instance is a hereditary Daoist 

family in Macau. The Daoist Master Wu Tianshen *.k~ ha s lived in 

Macau since he was born in I928. His grandfather, Wu Guomian *~~$, 

migrated from the county of Shunde i'IM.I;. in the Pearl River Delta in the 
last years of the Qing period and founded a Daoist Zhengyi hall, called 
the Daoist Hall of Qingyun. The Qingyun daoy uan &1\'i!ft has lasted 
up to the present and has become the most prestigious altar for perform

ing Daoist liturgical services in Macau. 83'fhe collec tion of classical ritua l 

manuscripts assembled by the Wu fam ily is vas t and comprehensive, and 

most texts a re dated between the reigns of Kangxi and Tongzhi M~*.84 

The classical ritual manuscripts that Master Wu usually uses in rites con

ta in scriptures (jing #&), litanies (chan·~), ritua ls for jiao, zhai, and pudu 
(keyi), documents (wenjian), secret instructions (mijue !&tk:), and talis

man s (fu +f). 
Master Wu Tian shen is now the eldest but the most prominent huoju 

daoshi in Macau. By his own account, he served as an acolyte at the age of 

fourteen and beca me the Master of High Merit for the Qingyun daoyuan 

when he turned twenty-one. As is usual for most huoju daoshi, Master 

Wu Tianshen has never made a pilgrimage to the Longhushan to obtain 

ordination from the Heavenly Master Zhang. Rather, h is father, Master 

Wu Jinwen *~.st., transm itted the totality of the famil y's ritual tradi

tion to him . Like other localized ritual traditions of the Zhengyi order in 

southern Guangdong, the Qingyun daoyuan does not base itself on the 

orthodox lineage poem of the Zhang Heavenly Master at Longhushan. 

Instead, its transmitted lineage of religious names includes five characters 

in succession, namely fei -A, sheng .ff-, ye l~. yu .£, and jing "t-. Master 

Wu Tianshen received the religious name of jingyi "t-$, and his gra nd-
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father and father received the religious names of yeyuan 1~ .it. and yush
eng .!:.± respectively. According to Ma ster Wu Tianshen, his ancestors 
were Zhengyi daoshi and practiced Daoist ritual in their native county 
of Shunde before mov ing to Macau . In my fieldwork in another city of 

Zhongshan in the Pea rl River Delta, I found that a hereditary Daois t fam
ily adopted a similar lineage poem as the one prac ticed by huoju daoshi 
in Macau, namely fe i, sheng, ye, {di], jin. Th is similarity seems to show 
that the Z hengy i ritual traditions in the areas of Shunde, Zhongshan, and 
Macau bea r the same source. 

Equally significant is the unex pected occurrence that helped to res tore 

the contac t be tween the Heavenly Master 's O ffice and local huoju daoshi 
of Macau in 1949. Master Wu Tian shen told me that many elderly huoju 
daoshi of Macau in his generation adopted the same lineage poem that 
his Daoist ancestors have transmitted over many generations. Certainly, 
they have been disconnected from the tradition of the Heavenly Masters 
for centuries. On April 28, 1949, the sixty- third Heavenl y Mas ter, Zhang 
Enpu, left China and fl ed to Taiwa n when the communist government took 
over. 85 On h is way, the Heavenly Master traveled through Ca nton, Macau, 
and Hong Kong in the company of two Daoist magistrates of Longhushan 

named Zeng Weiyi \ll'·tfi:- and Zhen Xiqin \ll'1H.IJ. 86 When the Heaven ly 
Mas ter reached Macau, he met a g roup of eleven Zhengyi daosh i, includ
ing Mas ter Wu Tianshen and his father Master Wu JinwenY Due to a 
sense of allegiance to the Zhengyi order as well as the Heavenly Master 's 
Office, the eleven huoju daoshi expressed to the Heavenly Mas ter that 
they wished to obtain ordination. On September 15, 1949, the Heaven ly 
Mas ter conferred on them diplomas or licenses (tie M) in the name of the 
principal altar (Wa nfa zongta n ;;1;>!-:jUj) of Longhushan that bore his sea l 
in the name of Zhang Daoling's diocese (Yangping zh i dugo ng y in l%f<€; 
~;:JJ~r). 88 With this ordination, the Masters received the first rank of reg
isters, namely the "Regis ter of all Merit of Three and the Five of the Most 
High," with each affiliation to particular Heavenly Office. Neve rtheless, 
the Heavenly Master reserved the lineage poem prac ticed by Zhengyi 
daoshi in Macau and, thu s, did not force them to change back to the ortho
doxy of the lineage poem of the Zhengy i order at Longhushan. 

Despite its historical significance, the special encounter of the sixty

third Heavenly Master w ith the hrwju daos hi in Macau is exceptional in 
rega rd to the modern development of the Zhengy i tradition in southern 

Guangdong. In stead of building their liturg ical tradition upon the ortho
doxy of the ordination sys tem of the Heavenly Masters at Longhushan, 
the transm ission of Zhengyi liturgica l tradition in southern Guangdong 
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is more rea listica lly embedded in the hereditary Daoist famili es of huoju 
daoshi. It is important to point out that the professional knowledge of the 
details and mea nings of Daoist ritual is the preserve of Daoist Masters who 
have families and live like others, passing on the tradition to their old
est or most gifted sons. Despite changes in the political system in modern 
China, the same Zhengyi liturg ical tradition has survived-a lmost mirac

ulously, it seems-in many variations in several parts of Guangdong like 
Hong Kong, Macau, and other loca l Cantonese communities in the Pea rl 
River Delta. 

When they perform Zhengyi liturgy, a lmost all Masters of High Merit 

who practice in the New Territories of Hong Kong title themselves "the 
Servant Who is the Chief Officiant in Charge of Zhengyi Rituals" (Zheng
yi fengx ing zhuke sh ichen iE-.>}{1-.iAff li) . Wi th the exception of the 

g roup of huoju daoshi in Macau, many contemporary huoju daoshi in 

southern Guangdong do not have a clea r sense of allegiance to the tradi
tional ordination system headed by the Heaven ly Master Zhang. Never
theless, when petitioning m emorials in rites, they uniformly write down 

their Daois t title with a total of twenty-eight characters, namely Taisha ng 
sa nwu dugong [xiuzhen f!J:-.Jt] jinglu shenxia o yufu qingwei ya njiao xian
guan zhangpan leiting sanjie bianyi :k.J:.-".li.~>}Jf~-1\.I&.Uii''i'f .Lilt it itt 
i}i£:fX1~'t*.f1]'t}}:.E..~1t1t. This Daoist title mainly consists of register, 

rank, and office according to the hierarchical order defined by the tradi
tional ordination sys tem of the Heavenly Maste r's Office. According to the 

ordination liturgical manual of the Tiantan yuge of the Heavenly Master 's 

Office at Longhushan, the first part of this Daoist title comprises the title 

of Regis ter lu, the "Ta ishang sanwu dugong [xiuzhen] jinglu" (Register of 

all Merit of Three and the Five of the Most High). The second part of the 

title re fers to a heavenly office in a department to which a Daois t Master is 

conferred, namely, shenxiao yufu qingwei yanjiao xianguan (the Divine 

Officer for the Propagation of the Teaching of Qingwei in the jade Office 

of Divine Empy rea n), who is in charge of the Boards of the Three Worlds 

[of Heaven, Earth and Underworld], Fate and Thunder (zhangpan leit ing 
sanjie biany i). 89 Without any prior knowledge of the ordination sys tem of 

Heavenly Masters at Longhushan, these local Daois t Masters unintention

ally build their Daoist identity with the Zhengyi title, including specific 

heaven ly rank and office, which miraculously corresponds to the tradition

al ordination system of Heavenly Master's Office. 

The final piece of evidence showing the continuity of the Zhengyi litur

g ical tradition in southern Guangdong is the extraordinary lines of descent 

within its liturgical manuscripts, which links contemporary ritual tradi-
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tion to the g reat tradition of the Zhengy i order of the Song period or even 

ea rlier. Schipper 's discovery of Taiwanese Daoist rites in the 196os dem

onstrated that contemporary Daois t ritua l preserves many elements of tra

ditional liturgy as found in the Daoist Ca non of the M ing Dy nas ty.90 In 

his study of Daoist rit ua l in fuji an today, Kenne th Dean shows that "Tang 

versions of many rites composed by Zhang Wanfu l!\.;11;#, (fl . 711-713) 

and Du Guang ting ;j±)Gfit (850-933) show remarkable st ructural sim ilari
ties with contemporary Daoist rituals prac ticed in many parts of China."91 

Although much remains to be furth er investiga ted, the Zhengy i Daoist 
ritua l tradition s within southern Guangdong can be likewise linked to 

the great tradition s of the medieva l and late imperial Daoist ritual of the 
Zhengyi order.92 In this respect, studies have shown that the Daoist lit
urgy on the universal sa lvation of orphan souls that is w idely performed 
in Hong Kong and Macau is indebted to the codified ritual texts that were 
compiled during the Song.93 

There is one more obvious instance in which one can observe the 
present-day rite of the Division of Lamps (fend eng 0"'-:l'fC) on the fir st night 
of the communal jiao ritual that is performed in the New Territories. 
During the rite, the Nine Emperors (j iudi it.-$") are invited. To begin w ith, 

all of the lamps in the altar area are put out, and a new fir e is brought in 
from outside. After the "Request for Light " (qi ngg uang Wi-Je.), the Mas ter 
of High Merits in turn lights the three lamps to be put before the Three 
Pure Ones (sanqi ng -=-~t). Fire represents the entr y of the light of g race 
into our world of darkness and sin . With the light of the Three Pures Ones 
floodin g the altar, it is then the rite of "striking the golden bell and the 
jade stone" (ming jinzong jia yuqing e~%>UE.LM-). The qing M- (s tone) 
represents the y in element, the Earth, the bell , ya ng and Heaven. First the 
bell is struck twenty- five times, then the stone thirt y times. Then they 

are struck in union thirty-six t imes. Then the bell is struck nine times 
and the stone six .94 Heaven and Earth are in their places. In Taiwan, there 
is a third rite of the "Rolling of the Screen" (juan/ian J.ii-ill-), 95 but this is 
not practiced in Hong Kong Zhengy i Daoism . Despite that difference, the 
liturg ica l texts of the ri tes of the "Division of Lamps" and the "Str ike the 
Golden Bell and the jade Stone" that are used by the Zhengyi daoshi in 
the New Territories are, amazingly, a lmost the sa me as the Qing's ver
sion of the ritua l manuscript of jinlu fend eng juan /i an yi zhuanji %1*.1t-
1li:4-!l 1i\.1:-Jio (Ritua l for the Divison of Lamps and Rolling of the Screen 

of the Golden Reg ister [Retreat]), discovered by Schipper in Taiwan, or 
the anthology of the Yellow Reg ister protocols titled W ushang huan
glu dazhai liche ng yi i;tJ:.jTU.:k.ll!-iA1i\. (S tandardized Rituals of the 
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Supreme Yellow Reg ister Retreat) compiled by Jia ng Shu yu ;lffx.W (n62-

I2 2 _3) in the Song period.96 

Daoism is a Chinese relig ious tradition founded on complex liturgical fun c
tions and practices that address the everyday worries of local communi
ties in China. The centrality of elaborate Daoist liturg ies remained firm in 

the ea rly medieva l ecclesia of the Heavenly Masters as well as in the later 
form of Zhengy i Daoism. Despite the later transformation of Daoism in 
ea rly modern China, the hereditary transmission of ritua l expert ise, man

uscripts, and knowledge remains centra l to the identity of Daoist M asters. 

With them, the M as ters obtain recognition during their public prac tice of 

liturgies for people of local communities in China. With this understand

ing, one can account for the important fa ct that the liturgica l tex ts "take 

up not less than ),Ooo juan 4-, out of 4,55I, of the M ing Canon ."97 

The origin of the Daoist liturgical tradition ca n be more or less traced 

back to the liturgy of early Heavenly Master Daoism, especia lly the ritual 

presentation of petition s, ca lled shangzhang _l. :¥.The liturgica l transmis

sion of Daoist M as ters' registers can also be directly associated w ith the 

liturg ical orga nization for ordination that was first unified in Tang Daoism 

and later elaborated by the Zhengy i order of the Song period residing at 
Longhushan . As the Heavenly Ma ste r Zhang was the nominal head of 

the Zhengy i order from the Yuan and throughout the Ming periods, the 
Zhengyi tradition served as the liturg ical center for a ll Daoist Masters in 

a large region of southern China. 

Nevertheless, the liturgica l association be tween Daoist Maste rs of the 

Zhengyi tradition and the traditional liturgica l orga niza tion of Heavenly 

M as ters has been disconnected in present-day southern Guangdong. The 

traditional ordination and institutional bas is upon which the huoju daoshi 
of the southern Zhengyi order had relied on for centuries was destroyed at 

the end of the nineteenth centu ry, and the process was completed afte r the 

fa ll of imperia l China at the beginning of the twentieth centur y. During 

the Republica n period, new Chinese elites strived to create a new and mod

erni zed society. In the wake of this modernization, the relig ious status of 

Heavenly Master Zhang was completely denigrated. The so called "feu
dalistic" Daoist bureaucracy that g ranted local M as te rs the legitimacy to 

perform liturg ical serv ices was abolished in twentieth-century China. The 

anti-superstition ca mpaign in Republica n China in the I 9)0S barred all 

huoju daoshi from performing Daois t liturgica l se rvices and ordered them 

to change to other jobs. 

Huoju daos hi in Hong Kong and M acau {a nd in Taiwan), however, con -
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tinued their liturgical services seemingly unhindered by colon ia l gover

nance throughout the twentie th century. Despite a seemingly be tter situ 

ation, their liturgical profession faced a g reat challenge in the inevitable 
shift from a traditional society to a modern one in wh ich the tradit ional 

liturgica l organization, foundation, and support that were associated with 

the imperial sys tem were discarded. 

Local huoju daoshi today do not receive their ord ination from the 

Heavenly Masters, and neither do they obtain licenses from the Daoist 

officers of the imperia l bureaucracy. W ithout liturgica l or official affilia 

tion, they only belong to their ow n Daoist a ltars (daotan iltJ~), which a re 

characterized by their religious lineages. A lthough they perform litu rg ies 

to serve the larger communities in Hong Kong and Macau, they can no 

longer belong to the literati class. Instead, they a lways have to defend their 

professionalism again st charges that they might be cheating the deities 

and ghosts. In southern Guangdong, they are denig rated by being called 

nahm mou h Ia instead of M r. Daoist Master (daoshi x iansheng ;!±71:.1.). 
They are acutely aware that their ambig uous position in society stems, 

in part, from the nature of their work. James L. Watson's observation of 

huoju daosh i in the New Territories in the 1970s helps to highlight the 

tough socia l situation of ritual specia lis ts in the modern context: 

The social position of the fun eral priest is somewhat akin to that 
of undertaker in American small towns. They may reside in the 
community but they are not rea lly of the community. Like the 
America n mortician, Ca ntonese funeral priests are se t apart by the 
nature of their work, and their neighbors-essentially a captive 
clientele-are never completely comfortable in their presence. Most 
of the pries ts I encountered during my research were married and 
had ra ised families in the communities they served.98 

This description of huoju daosh i may only be a particula r case, but it 

certainly re flec ts the social dilemma that they fa ce in the modern context, 

even though one can find in them the continuity of a liturg ical tradit ion 

that ha s been connected with Heavenly Maste r Daoism since the second 

century CE. 



2. Revolution of Temporality 

The Modern Schooling of Daoist Priests in 
Shanghai at the Turn of the Twenty-First Century 

Yang Der-Ruey 

However much it may appease the nostalgia of loca l Chinese or sa tisfy the 
exotic cravings of foreign tourists, the newly emerging temple Daoism in 

today 's mainland China often amazes visitors from Taiwan, Hong Kong, 

Macau, or Southeast Asian Chinese communities, who have long been 
used to the "old-fashioned" temple Daoism in thei r home com munities. 

The admission fees for temple visits, the temples' short and rigid opening 

hours, and the sharp contrast between the somber, antiquated attire the 

Daoist priests wear in temples during their "office hours" and the urbane 

outfits they put on when they are off work-these new customs are a 

piercing noise that instantly wakes many old-timers from their nostalgic 

dream into modern rea lity. 

For moderates and reformists such as govern ment officials and the 

leaders of Daoist associations who have for decades propagated the motto 

"Oaoism should adapt itself to the modern socialist society," these novel 

practices are just harmless and marginal twists on Daoist tradition that 

can help the adaptation of the latter to rapidly modernizing Chinese soci

ety, rega rdless of how irritating they may be for old- timers. In contrast, 

many traditionalists hold in serious contempt the legitimacy of contem

porary temple Daoism in mainland China because of those " inauthen tic" 

practices. The traditionalists' s tance, however, can hardly sus tain the tes t 

of empirica l scrutiny. The fast expa nding historical and ethnographic lit

erature on Daoism has proven a simple truth : the practices of Daoism vary 

enormously across space and throughout time. Therefore, it makes little 

sense to reject a newly invented se t of practices simply because it differs 

from the customs of the past. However, to repudiate the ex treme stance of 

the traditionalists does not confer legitimacy to the reformi st rationale. A 

host of ques tions is raised by the newly invented practices: are they really 
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as insignificant and harm less as those reformists presume? Do they not 

imply a profound change to the core ideas or va lues of Daoism? Do those 
new practices "revive" Daoist tradition-if it does exist-or create a brand 

new Daoism? 
Motivated by such questions, I conducted fourteen months of field 

work between 1998 to 2 000 in a dozen or so Daoist temples in Shanghai

especially the Baiyunguan EJ'E~ where the Shanghai Daoist College is 
located1. Based upon the ethnography thus produced, I argue in this chap

ter that, instead of being marginal and harmless to Daois t tradition, these 

new practices actually symbolize a revolut ionary change. This revolut ion 

can be best understood as a fundamental shift from the vita listic temporal
ity that characterizes Daoist tradition to the alienated/alienating tempo
rality that is part and parcel of Chinese-style modernity. This revolution 
is primarily a consequence of the introduction of modern schooling since 
the mid-198os, with all the attendant practices such as curricula, peda
gogy, schedu ling, and especially the integration of Daoist priestly school
ing into the state-managed general schooling system. Therefore, although 
the intention of the Daoist Association in introducing "priestly schooling" 
was to revitalize traditional Daoism within a modern context, what it actu

ally achieved was to modernize the very inner core of Daoism. 

A ROW OVER A DAOIST HAT 

Before getting into the ethnography, let's first briefly review the historical 
and institutional context of our case. 

Before 1949, Daoism and related folk religions collectively consti
tuted the mainstream religious practices in Shanghai city and its adjoin
ing area. However, beginning in the early 1950s, in the name of "an ti

superstition," the local Communist authority started to persecute Daoists 
and practitioners of related folk religions. Consequently, before the gov

ernment declared its religious liberalization policy at the end of 1978, 
Daoism seemed to have been completely extinguished . Soon after the lib
eralization, however, Daoist practices rapid ly resu med in Shanghai's sub
urban areas. Responding to this trend, the Shanghai Daoist Association 
(Shanghai shi Daojiao xieh 11i ..t;!Jci>ilt~tth11t, or SDA) was founded in 

Apri l I985. 
Owing to three decades of persecution, the lack of qualified younger 

Daoist priests beca me the newly es tablished SDA's most urgent prob
lem. In fact, in 1985 even the youngest of the qualified Daoist priests in 
Shanghai had already passed their mid-5os. Therefore, in late March I986 
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the SDA quickly established a novice training school. A group of thirty
three you ng men between eighteen and the ea rly twenties became the first 

class of this Daoxueban i!¥ J}l (Daoist Studies School). Later, in 1992, 
this school was furth er formali zed and renamed Daojiao xueyuan ilt:fX~ 

F!t (Daoist College). As of this writing, the Shanghai Daoist College has 
trained four cohorts of students during the periods 1986-89, 1992-95, 
1995-98, and 2003-6, respectively. Currently, except for a few dropouts, 
almost all graduates are working in temples affiliated with the SDA. 

The college's curriculum is based not on any loca l Daoist transmission 

tradition, whether monastic fellowship or famil y apprenticeship, but on 

the "Standard for Class-Hour Distribution among Subjects" (Leike shi

shu bili biaozhuen ~#llttHcifH;\ii\'J for junior colleges instituted by the 
Ministry of Education. Accordingly, the occupational training given by 

the Daoist College takes three yea rs . Ever y school year is div ided into two 

semesters, with a two-month-long summer vacation and a one month (or 

so) winter vacation. Students spend most of their time in the first two 

yea rs attending "cong regative classroom pedagogy" (jizhong ketang jia

oxu e ~'f~i:":fX·¥"), that is, lectures. 2 In the third year they are required 

to complete a one-year internship in the two largest temples in Shanghai. 

A g raduation ceremony-just as in any secu lar school-concludes their 

training period. Graduates are soon therea fter deployed sepa rately to the 

one dozen or so affiliate temples. Somewhat like soldiers, they travel to the 

assigned "base" with their humble belongings on their back and end up 
settling down in the temple's shabby dormitory. Thence they start their 

ca ree rs as professional Daoist priests. 

Just at the time when the firs t cohort of Daoist College graduates began 

to serve as temple staff, the "black cap incident" broke out. No matte r how 

trivial it may sound, a fie ry dispute between the senior and junior Daoist 

priests was triggered by the one-slope black cap that loca l Daois t priests are 

supposed to wear all the time. Although the row had been swept under the 
rug for years by the time I started my fieldwork in autumn 1998, many 

lively accounts and sizzling comments about the controversy were never

theless poured into my ea rs by the college's dea n and many other Daois t 

priests, senior as well as junior. The story can be summarized as follows: 

Since it began its program in 1986, the Daoist College has regarded the 
student uniform as one of its most important responsibilities. Every 
year, each student is given a uniform: a one-slope black cap, two dark
blue gowns, and a pair of black linen shoes. Students are required to 

wear the uniform all the time except when sleeping, taking a shower, 
or going to the toilet . In practice, the one-slope black cap attracts a lot 
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more attention than the gown and the shoes. This is probably because 
of the uniqueness of its style-it has been worn exclusive ly by Daoist 
pries ts for centuries, and so has become the most noticeable sign of 
pries thood. Whenever visitors mistake lay members of the temple 
staff for priests, they would normally be told that the simples t way 
to identify a pries t is by the one-slope black cap they wear. 

The special attention g iven to the cap makes it a suitable wire for set
ting off a blast. During the SDA Genera l Assembly held in ea rly I990, a 

group of senior pries ts set forth to criticize young pries ts who had g radu 
ated from the tra ining progra m ju st a few months earlier. They sta rted 

their leng thy denuncia tion by accu sing young gradua tes of a lways dis re

specting the dress code and, for example, removing their black caps while 

they were in the temple. A fter this prologue, they condemned the young 

graduates for laz iness, lacking basic training, neglecting discipline, and 

for lack of respect as evidenced by their im politeness to seniors. fin ally, 

they attributed all this misconduct to one fac tor: that these young men 

had neither fa ith in Daoism nor a rea l commitmen t to a divine ca lling. In 

the end, they concluded their scornfu l attack with the exclamation: "They 

don't even wear the black cap ! How can they be qualified as Daoist priests? 

What kind of Daoist pries t do they want to be?" 

Rega rdless of the "true" reason s for this event,3 the beg inning and end 

of the senior pries ts' criticism revea ls two fundam ental presumptions: first, 

that failure to wea r the black cap at all times is an indisputable transg res

sion; and second, that this transg ress ion is so seriou s that it proves one's 

dis respect for both Daoism and the Daoist priesthood. 

In defending them selves, the young pries ts a rg ued that, first, the re is 

no logical con nec tion between wea ring a black cap and one's "fa ith" or 

"ea rnes t commitment," since faith and commitment cannot be judged 

from appea rance, and, second, that what really m atters for being a pr iest is 

the thing w ith in the skull but not what sits upon it. Unfortunately, thei r 

de fense failed to pe rsuade almost any of the senior priests. In fact, some 

younger pries ts didn 't buy it them selves. Con sequently, under great pres

sure from the SDA's leading senior pries ts, the younger priests and stu 

dents agreed to compromise. They apologized for their im proper demea nor 

and prom ised a lways to wear their black caps-but only on three occa

sion s: attending cla sses, pa rti cipating in ritua ls, and during temple fes

tivals. Su rely those senior pries ts could not be sa tisfi ed by such a sm all 

concession, so the issue continued to spa rk sporadic conflicts over the nex t 

severa l years. At the time of w riting, younger priests and students would 

compliantly put their caps on for these occasions. But, in what appea rs to 
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be a tacit protes t aga inst the authority of the seniors, they usua lly take 

their caps off immediately after being dismissed from those occasions. 
On hear ing this incident pass ionately recounted by the pries ts, I was 

bew ildered by how an ordinary cap could be at the centre of such a big row. 
Therefore, I se t off to clarify why the senior priests and SDA consider the 
one-slope black cap to be such an important marker of one's commitment 

to Daoism and Daoist priesthood. A fter con sulting relevant a rchives and 

some senior pries ts, I concluded that the answer lies in the key symbolic 

role the guan ',[(hat) traditionally played in the career of Daois t pries ts
both in their daily routine and in the elaborate initiation rites that punc

tuate their progression in the ecclesiastica l hierarchy. A nd, as it w ill be 

shown below, this explanation w ill g uide us to recognize the peculiar tem

pora lit y of Daoism and the mechanism that des troys it . 

T H E MEA N I NG OF THE GUAN I N D AOI S T PRIE S TS ' 

EVERYDAY LIFE A N D I N ITIATI ON RITE S 

The sig nificant role of the Daoist hat in pries ts' ca reers ca n be most clea rly 

pinned down by observing its relationship with the typical daily, monthly, 

yea rly, and lifelong schedule of local Daoist priests. 
Let 's begin w ith Daoist priests' lifelong schedule. According to the 

apprenticeship tradition preva iling among the Daoist families in the Yang

tze Rive r Delta, novices begin to wea r the black cap from the age of twelve 

to fourteen when they fi n ish the rudimentar y training in their famil y 

and go out for junior apprenticeship. The black cap is presented to them 

by their in it ia tion mas ters dur ing the primar y initiation rite-ba i xiaoshi 
ff,J,~ifi. From then on, black caps become a necessa r y component of their 

ever yday costume until retirement. And, as I lea rned from some senior 

pr ies ts, it is quite common for retired pr ies ts to continue wea ring black cap 

until they die. 

As for those outstanding apprent ices who managed to upg rade to study 

the crafts of fas hi it-~~ (ritual mas ter), they w ill be awa rded an elegant 
fash iguan i!-~~'ii-a black, round (or octagonal) hat made of fin e, shiny 
crepe silk w ith a golden flower on it- during the shou/u dadian 4'\'.U :k.~ 
(the ord ination ceremony for ritual ma ster). The majority of fashi from 

th is reg ion were ordained in their ea rly twenties. From then on, apart 

from wea ring a sim ple black cap as their daily costume, they are supposed 

to wear fashiguan in form al r itua l occasions. 

The hat therefore functions as an index of the prog ression of Daoist 

pries ts in their professional tra ining-the simple black cap stands for pri-
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mary initiation while the elegant fashig uan represents the completion of 

advanced lea rning and the inauguration into a higher profession. However, 

th is simple sys tem had a deep symbolism, as it was linked to conventional 
ideas concerning men's social maturation. The age for Daoist novices to be 

initiated and thus sta rt wearing the black cap- twelve to fourteen years

is comparable to the age for teenage rs to be initiated as tongsheng "t 1.. 
(literall y, "child student") in form al main stream "Confucian" education 

and thu s to begin wearing the ruguan f:tl!i.(Co nfucians' kerchief). Then, 

the normal age for advanced Daoist apprent ices to ea rn the right to wea r 
the fashig uan-the early twenties-is roughly equivalent to the ideal age 

for Confucian literati to end their learning period by pass ing offici al exams 
and receiving higher degrees such as ju ren ~A or j inshi ii!.±. This is a lso 
considered by locals as the proper age for a man to consider marriage and 
to decide on his lifelong ca reer, whether he is a student or not. Therefore, 
the newly consecrated fash i would normally ge t married and build up a 
new hou sehold or take over his fath er 's or g randfather's statu s as house
hold head soon after the sho ulu dad ia n . In other words, these young men 
achieve full pries thood and adulthood roughly at the sa me time. This very 
synchronici ty enriched the symbolic import of Daois t hats by making 

them go beyond their role as an index for one's rank in professional learn
ing to become insignia for one's life histor y and social status. 

Now, let 's consider the rela tionship between the Daoist hat and pries ts' 
yea rly, monthly, and daily routines. We will see how the Daoist hat func 
tions to punctuate the rhy thm of Daoist pries ts' lives so as to make it con
sonant with va rious natural and social rhy thms. 

The annual schedule for Daoist priests traditionally corresponded to the 
rhy thm of seasona l vegetation and agricultural activity. During the culti 
vating season (from the later half of the third lunar month to the middle 

of the ninth lunar month), pr ies ts had to devote most of their day time to 
farming. In Shanghai, the farm ing season is marked by two main fes ti 

va ls-the birthday of the Dongyue Dadi '*-**-'*"on the twenty-e ighth 
day of the third lunar month and the Elevation Day of the Gnanyin ilJI,~ 
Bodhisattva on the n ineteenth day of the ninth lunar month . During these 
six lunar months, there are normally fewer requests from clients except 
for a few weeks around the dates of three main fes tiva ls: the Q ingm ing 

Festival it•JHr on the fifth day of the fourth lunar month, the Departing 
Date of Guanyin Bodhisattva on the nineteenth day of the sixth lunar 
month, and the Zh ongy 11 an Festiva l i' n:.~r (ve rnacularly the "ghost fes

tival") on the fifteenth day of the seventh lunar month. During these six 
months, Daois t pries ts normally do not wea r their black caps during day-
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time except when observing da ily morning and evening service. Instead, 

they wea r a large round helmet made of bamboo leaves in the fields when 
farming, just like thei r lay neighbors. 

Priests' monthly schedule corresponds to the lunar cycle-the trans

figuration of Taiyin i;.F;l: (literally "the Great Yin," i.e., the moon)-and 
the related fluctuation of tides . All Daoist priests perform extended morn

ing/evening services on the shuo lA (no-moon day) and wang ~ (full
moon day), and they present sacrifices to all the deities in their temple 
or at their hou sehold altar, especially the Huye J!tt,Jr (the Lord Tiger) and 
Wuying bingjiang JL'!fidlf (the soldiers of the five camps). The Lord Tiger 

is alleged to be the rea liza tion of the moon's soul (yuepo JJ lit) and is the 
general commander of the yin power of Daoist pries ts, which is rea lized as 
the Five Camps of Soldiers stored in their five organs-heart, liver, spleen, 
lung, and kidney. In other words, the Five Camps of Soldiers are the 
exa lted energy of the five elements (wuxing qi .£.1t it.) of Daoist pries ts
fire (ca mped in the hear t), wood (liver), ea rth (spleen), metal (lung), and 
water (kidney)-who control all the yi n forces (e.g., wandering ghosts, 
devi ls) within the temple's province. Theoretica lly, on these days Daoist 
pries ts should stop providing any service to clients or ge tting involved in 

any secular affair, and should retreat into a meditation room and perform 
exclusive rituals and meditation to nourish and purify their yi n energy. 
Certainly, during these days, they should wear their hats most of the time. 

Finally, the daily schedule, which is also dotted by wearing the Daois t 
hat, corresponds to the interchanging movement of Taiyang :k.F~ (lit
erally "the Great Yang," the sun) and Taiyin. The four hours-mao jr 
(5-7 A.M.), WU -'f- (11 A. M. tO 1 P. M.), you <'f (5-7 P.M.), and zi f- (11 P. M. 

to I A.M.)-underpin the fram e of the Daoist daily schedule and mark the 
four critical moments of the ci rcu lation of qi {energy) in the macrocosm 

as well as in the microcosm. The complicated corresponding movements of 
the macrocosm and microcosm can be glossed as follows: 

The hour zi is a lleged to be the bes t timing for inner alchemy practice 
because it is the time when the old yi n energy is setting while the fresh 
yang energy is rising, so Daoist priests remove thei r hats and practice 
meditation . Opposing it, the hour wu is the worst time for inner alchemy 
practice because the old yang energy has reached its pea k and is going to 
ebb from the su rface of the body while the yi n energy starts to flood from 
inside. To practice meditation at this time tends to be ineffective and even 
dangerous as the yang energy is too unruly to be controlled and it is quite 

easy to cause "slipping fire" (zouhuo Jt.:k., the flow of inner energy slip
ping astray). Similarly, to conduct heavy physical exercise is not healthy 
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during this hour because the yang energy can easily slide away so the y in 

energy can easily slip inside the body. Therefore, Daoist pries ts would take 
their hats off and sit quie tly for a lunchtime break 

Contrary to the two climaxes, the hours mao and you are the "switch 

ing time" of the y in/yang balance. Daois t pries ts must put their hats on 

and observe morning/evening services to facilitate th is exchange. The hour 

mao is the time when the fresh ya ng energy begins to surpass the old y in 
energy, which inaugurates the half-day reign of ya ng energy. So, Daoist 

pries ts tr y their best to welcome and absorb the pure yang energy-the 
cosmic shengq i i.~ (v itality)-coming from the eas t. Thu s, they wash 

themselves, clea n their environment, prac tice martial arts or other ph ysi
ca l exercises, and then observe the routine morning service for pray ing 
for gods and ancestral masters to descend the cosm ic v itality and div ine 

blessing from the eas tern Heaven to the hum an world. The hour you is the 
time when the fresh y in energy begins to exceed the old ya ng energy. In 
such a threshold for the half-day reign of y in energy-cosmic fecundity, 
the timelies t endeavor is to pacify, to reconcile, to penance, and to nourish. 
Therefore, Daoist priests observe the evening services to paci fy wandering 
ghosts and entrapped souls, helping them to be released from gangland, 

elevated to Heaven, and then to reincarnate in the human world so that 
the vita lity locked in the deadly sediments can be recycled. The procedure 
is bas ica lly the same as the morning service, even though the scrip tures 
recited here focus exclusively on penance and praying for sa lvation . 

The Daoist hat, when viewed from its presence in Daoist pries ts' life 
course, th us can well be sa id to functi on like the hand of a d ock-some
thing tang ible for pinning down the ex tremely abstract concept of "time" 
or "temporal order" so that people ca n easily punct ua te their lives and 
activities by referring to it. However, in contrast to the clock-hand that 

is propelled solely by machinery designed to represent sidereal time, the 
mot ion of the Daoist hat corresponds simultaneously to three ranges of 
rhy thm: the natural (e.g., seasonal change, transmutation of the moon, 
day and night, the ci rculation of cosm ic qi), the social (e.g., agricultural 
activit y and rel ig ious festivals), and the indiv idual (bio-socia l life cycle 
and the ci rculation of inner qi). Therefore, the "t ime" represented by the 
Daoist hat is a rguably the resu lt of the orchestration of different mov ing 
rhy thm s of different an imate beings on different ontological levels rather 
than some absolute scale tran scend ing all worldly beings. 

Apart from being an ind icator of time, or more precisely a register of 

the chord of a varie ty of tunings, the Daoist hat also functions as the sy m
bol of Daoist pr ies ts' relig ious and professional iden tity, i.e., their pries t-



Revolution of Temporality 55 

hood. A quick rev iew of Daois t initiation rites would su ffice to revea l this 

point. 

Let 's start from the primary initiation-baixiaoshi-in which the black 

cap is first introduced to a Daois t novice. The standard structure of this rite 

consis ts of six main elements: 

1. The master presents the pupi l wi th a black cap as one of his ini
tiation g ifts. 

2. The pupil is given a school name according to the naming rule 

fixed by the master for all of his pupils. 

3· The master tells the pupil his own faming il<%, (the religious 
name he received from his mas ter) and fahao ;:k.w,t (the name he 

takes for himsel f). 

4· The master declares the precepts and some special restrict ions of 
his order. 

5· The novice is introduced to his fellow apprentices and the mas

ter 's famil y members by order of seniority. 

6. The master leads all the apprentices, including the novice, in 

worshipping gods and ances tral masters in front of the mas ter 's 

private alta r. 

The splendid consecration ceremon y in which fashi candidates are 

crowned wi th fashiguan is actually just an elaborated version of the same 

rite described above.4 It is distinguished from primary ini t iation as follows: 

1. The new name given to a fashi ca ndidate is not a simple school 

name dec ided by the maste r himself but a formal faming named 
after the master 's own faming according to a long-s tanding gene

alogical order. 

2. Ca ndidates are g iven fazhixian ;.}~fir (the title of an ecclesias ti

cal post). 

3· Linking to the bestowal of faming is a seriou s registration pro

cess. The initiators have to regis ter the new priest's identity on 

the celestial name-list kept in relevant Heavenly Bureaus such 

as the Beidou ;t+ (the Northern Dipper) and Nandou .W+ (the 

Southern Dipper) Ministries. 

4· Upon granting a new priest with a fazhixian, the initiators need 

also to reg ister the new fashi to the altar of ancestral masters 

in the Heaven, such as Wanfa zongtan 1lti-};t}~. (the Ancestra l 
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Altar of A ll Schools), Lingbao x uantan llt'W "i"i'!'!_ (the Ancestra l 

Altar of the Supreme Oneness), Taiy i zo ngtan ;I;. L. ;f:i'!'!_ (the 
A ltar of the Numinous Treasure), and so on . 

5· Fashi candidates are g iven dudie Jtl\!lt (the form al identity certif

icate of Daoist pries t) and lu 1*. (the degree certificate of ordained 
Daoist master). 

6. The ceremony is concluded by a ritual focusing on fashig11an, 
especially the section in which the fashig uan is stabbed with a 

pin shaped like a golden flower. 

From the summary above, we ca n identify a common theme in both 
initiation rites-the presentation of a different t ype of hat is a lways com 

panied by the bestowa l of a new religious name. In prac tice, whenever a 
pries t wears h is hat, either a simple one-slope black cap or a fashig uan, he 
should be addressed by the new name he received at his initiation . This 
practice sugges ts a symbolic para llelism between the Daoist hat and the 

religious name-the hat can be seen as the embodiment of one's relig ious 

name while the latter is the ling uistic expression of the form er, both con 

ferring on the newly initiated a new identity. 

If we take an outsider 's view, the new identity conferred upon the Daoist 

hat and the relig ious name ca n well be seen as a mark of distinction, which 

fun ctions to diffe rentiate Daoist priests from lay persons and to s tratify 

fellow Daois t pries ts into different cla sses. However, when viewed from 

in side, the new identity m ean s more in bui lding up connection than in 

drawing forth distinction. The naming rule of Daoist orders and the eso

teric account of the usage of the Daoist hat in rituals can prove this point. 

The rel igious nam e of a Daoist pries t is created by replacing one's mid

dle name or adding a middle name (if his or her natal name has on ly two 

charac ters) according to one's gene rationa l position in the order 's gene

alogica l nomenclature. 5 The refore, the middle name of a religious name 

fun ctions to locate the n ame-taker in the tran sm iss ion line of a body of 

sacred knowledge. Moreover, g iven that the practice of giving a prefi xed 

middle name to newborn boys according to the genealogica l nomencla 

ture of a lineage is so widespread in China, the bes towa l of a relig ious 

name following the sa me pract ice ca nnot help but bea r the connotation 

that the newly initiated or consecrated is "adopted" into a sacred lineage 

of a Daoist order descended from deified ances tral masters up in Heaven . 

Nevertheless, it should be noticed that the famil y name (the first charac
ter) and the personal name (the last charac ter) have not been affected by 
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this naming practice. 6 The respect for lineages and individua ls in Daoist 

naming practice reflec ts the cha racter is tic Daoist conception about sub 

jectiv ity, which sees each Daoist pries t as an integ ration of one's biologi
ca l inhe ritance {lineage/family nam e), cultural inheritance {sacred geneal 

ogy/middle name), and individuality (personal body-sou l/personal name). 
Aga in, this conception is clea rl y ex pressed in the "usage" of the Daoist hat 
in ritua ls. 

In the "stabbing golden flower" rite that concludes the shoulu dad ian, 

the initiation master would solemnly stab a hairpin shaped like a golden 
flower on the front top of the fas higuan given to the ordinand. This rite 

symbolizes that the initiation master passes the m agic and magica l power 

descended from the ancestra l m as ters to the ordinand through him . From 

then on, the golden fl ower will be kept with g reat ca re by the ordinand. In 
fac t, a pries t can change the linen part of the fas higuan whenever he likes 

but the golden flower should always be the sa me one he obtained in the 
sho 11 l11 dad ia n, as the golden fl ower is considered as the she n i'f (spirit) of 
a fashiguan . The xing !f) (shape)-the linen part-can always be replaced 
or renewed as soon as the spirit preserves its identity. 

Later, in many important rituals, th is golden flower invariably func 

tions as the jinq ia o %-!k> (golden bridge) through which the sublime spirits 
of the fashi, yuanm ing zhen ren J(.4i'" !i.-A or benming yuanshen .$.4i'"J(.i'f, 
leave their phys ical body and ascend to Heaven. 7 This procedure is the ulti 

m ate g round for the effic acy of those rituals because it is only through this 

that the Daoist pries t can put forwa rd his pe tition to the celes tia l author

ities via the introduction of his ancestra l masters in Heaven . Thus, the 

golden flower sy mbolizes the communication and association be tween the 

sublimed self of a Daoist pries t and his deified ances tral masters and the 

celes t ia l authorities. 

Conversely, the golden flower also symbolizes the association between 

the personal body/soul of a Daoist pries t and his biological ancestry. Both 
the yuanming zhen ren (" the true humanit y in its pr ima l destiny") and 

the benming yuanshe n (" the essential spirit in its or iginal des tiny") refer 

to the quintessentia l self animated by one's xia ntian zuqi 4::.-k:.f!l~ (the 

ances tral vita lity descended from prior heaven). The x iantian zuqi, in turn, 

is painstakingly exa lted and purified from one's ea rthly body/soul , that 
is, one's ho ut ian i~.k (the tempora l or "pos te rior heaven") ex istence

through practici ng inne r alchem y vig ilantly. The critical switch from pos

te rior body/soul to a priori v itality is marked by envisioning a m ys t ica l 

phenomenon during meditation-sanhua juding -=...:tt.MTli (three flowers 

gathe ring on the top). In this state, the three aspects of human v itality, 
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jing ;tJ\- (essence), qi A<\. (energy), and shen i'f (spirit), are ga thered and rise 

to the upper cinnabar fi eld .1.71-111 (a spot in the upper middle part of one's 

forehead). Whether out of mistake or true belief, the golden fl ower stabbed 

on the fas higuan is often related to sanh ua juding as its reified manifes ta
tion . As a result, the golden flower becomes also a symbol for the transi
tion of a Daoist pries t from the ea rthly body/soul he received from his bio 
logica l parents to the primal vitality acquired from the cosmos, that is, a 
m ys tical linkage between himself, his ancestr y, and Primal Heaven . Most 

important, this transition / linkage also constitutes the ultimate g round for 

a Daoist pries t to communicate with the divine realm . 

Now, it is obv ious that the golden flower stabbed on the jashig11an, just 

like the relig ious name of a specific Daoist pries t, symbolizes a three fold 

connection between the genea logy of sacred knowledge transmission, bio
logical ancestry, and the body/soul of the individual Daoist pries t. Since 
th is threefold connection anchors the identit y of a Daoist pries t in his reli
g ious universe, it is simply logical to view the Daoist hat, especia lly the 
one w ith a golden fl ower stabbed on it, as a key symbol of a priest's self

identity. However, it would be an oversimplification to define the Daoist 
hat, and to a lesser extent the religiou s name as well, simply as a sy mbol 

that pass ively represents something else, in this case the Daoist pries t 's 
self-identit y, in a condensed, reified form. In fact, the Daoist hat serves 
more as a dynamic dev ice for cultiva ting and even mobilizing the three
fold connection. Why? To understand this point, we need to go back to the 
motion of the Daoist hat within the life course. 

Aga in, the Daoist hat functions like a clock-hand for Daoist priests to 
punctuate their life course and their yearly, monthly, and daily routine 
in accordance with different rhythms of different living beings on dif
ferent ontological levels-cosmic, social, and individual. The central con

cern behind this way of deploying the Daoist hat, that is, to observe a 
timetable corresponding to numerou s rhythms, is apparently to harness 
and transform the yin energy while strengthening and exalting the yang 
energy inside the pries t 's body/soul as well as in the surrounding commu 
nit y, by conforming one's conduct to the ebb -and-flow cyclical movement 
of the cosm ic yin and yang energ ies. Obviou sly, catching the best t im ing 

is the name of the ga me, to which the Daoist hat serves as a key register. 
Bea ring this in mind, we can then proceed to integrate the function of the 
Daoist hat in its ritual context with its function in daily contex t on such a 
common ground- the keen concern with how to exa lt the Daoist pries t 's 

body/soul. Viewed from this angle, the Daoist hat in ritual context rep
resents a linkage between the three principal elements of Daoist inner-
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alchemic practices-the materia! lxiantian zuq i, that is, the ancestra l vita l

it y descended from the Prior Heaven through one's parents, the method/ 
sacred revelation passed down by generations of ancestral maste rs, and 

the tool /posterio r body/soul, which the Daoist priest cu ltivates himself 

within his speci fic cu ltural and natural environment-and then bridges 

the thu s sublimed spiri t of the accomplished Daoist priest to summon the 
divine vitality or efficacy to endorse the magic he performed-by juxta
posing and aligning them. The linkage would be nothing but an abstract 

formula devoid of any substance if we limit our sight within the boundary 

of ritual context. However, if we bring in the function of the Daoist hat 

as a key timing register in daily context into the scene, the abstract link

age is substantiated and actually animated. The message emerging from 

the conflation of contex ts is clear: "to seize the bes t timing" is the very 

secret to activating the tripartite relation ship so as to enable one to access 

divine e fficac y. Put more clearly, it is through m eticulously synchroniz

ing the act of one's posterior body/sou l in consonance with a variety of 

cosmic rhy thms following the sacred teachings of ancestral masters that a 

Daoist priest can exa lt the "ancestral vitality from the prior heaven" that 

was transmitted to him through his biological ancestry. Moreover, it is 

only thereby that a Daoist pries t can summon divine e ffi cacy to endorse 

his magic, which is not just the core of any Daoist rituals but a lso the 

ultimate ground upon which Daoism's entire claim to legi timacy relies. 

Hence, it wou ld not be an exaggeration to see this as the defining task for 

ever y Daoist pries t and so the very basis of Daois t priesthood. The Daoist 

hat represents not only the whole scheme but also function s as the lever

age to steer it. 

Having expounded its ernie meanings above, let's now take a step back 

and consider the etic meani ng of the entire Daois t guan symbolism . 

In my readi ng, the core message revealed by guan symbolism is ulti

mately a peculiar se t of cognitive dispositions for making sense of time, 

which I term vitalistic temporality. There are four principal features of 

this peculiar kind of tempora lity. First, as has been said, this kind of tem

porality tends to perceive time as som ething that comes from the rhy th

mic motions of all sorts of animate beings on various ontological levels, 

be they celestial bodies, animals and plants, or human beings, instead of 

something transcendental that stands alone as the ultimate measure of 

everything. In other words, time is seen as something not external to but 

direc tly de rived from vitality (qi, in Daoist terminology) in its broades t 

sense, which is by definition dynamic. Second, as a direct derivation from 

the first principle, the perception of the progression of time tends to be 
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articulated in biolog ical metaphors, such as birth, growth, aging, procre

ation, and regeneration, instead of the mechan ical/geometr ic metaphors 

such as an arrow or projection line that are widespread all over today's 
world. Correspondingly, the history of a long period of time tends to be 
reckoned or remembered in the form of genea logy rather than of chronol
ogy. Third, as a dialectical unity of the previous two principles, the tempo
rariness of all sorts of worldly beings tends to be emphasized with ex traor
dinary intensity, since t ime is seen as the intrinsic nature of ever y thing. 

Th is ontolog ica l presumption directly leads to the exa ltation of embodied 
skills in spotting and catching the best tim ing for doing things in accor

dance with their natural rhythm s. Finally, the biologica l metaphors of 
time and the emphasis on the ephemerality of worldly beings conj oined 
to enthrone the genesis and the past of worldly beings as the principle, 
tr uth, and essence while despising their current ex istence as impotent, 
dying, fallacious illus ions. As a result, historica l or archaeologica l knowl
edge, in rivalry with embodied timing-catching techn iques, also tends to 
be enthroned as the highest form of knowledge in identifying, knowing, 
and even controlling things. 

Despite the hidden schism of "timing versus history" in intellectual 

pursu it, th is vitalistic temporality as a whole nevertheless informs the pro
fessional identit y of Daoist pries ts, sy mbolized by the Daoist hat. Accord
ingly, the Daoist pries t tends to perceive him self as basica lly a transient, 
partial instance of the infinite descending/depletion process of the omnip
otent cosmic vitalit y. Hence, a Daoist pries t should be fundam entally iden
tified by the relative position where he or she stands in relation to the 
descending/depletion process of the omnipotent cosmic vitality, which in 
practice refers to his/her biological ancestry (from where he/she obtained 
the "a ncestral vitality from the Prior Heaven") and the as trologica l con

figu ration of the t ime when he or she was born (which decides the natu re 
of the cosmic forces being imposed upon him/ her by the Posterior Heaven 
throughout his/ her lifet ime) . Therefore, one's posi tion in the genea l
ogy of h is/her patrilinea l family and his/her personal bazi A'i' ("eight
characters"; the date of bi rth reg iste red with tian gan .!<. -t [heavenly 
boughs] and di zhi J</!,;1:_ [earthly branches]) constitute the basic anchor for 
pinning down one's ident ity, whether one is a Daois t pries t or not. Beyond 
that, Daoist pries ts are dist inct ive mainly in the sense that, instead of rel
egating themselves to procreation along the descending/depleting strea m 
of the cosmic vitality, that is, the normal direction of time-progression, as 

common people do, they str ive to reverse the direction of time, return to 
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the genesis, and achieve immorta lity by unify ing themselves w ith the pri

mordia l cosmic vitality. 8 This extraord inary feat can only be accomplished 

through synchroniz ing oneself to a diversity of cosmic rhythms by fol 

lowing the teach ings of ancestral mas te rs religiously. Therefore, a Daoist 

pries t also identifies him self w ith his position in the transmission chain 

of sacred knowledge. As a result, histor y, represented mainly in the form 

of biological and intellectual genea logy as well as the memor y of a date 

of birth, becomes the decisive content of a Daoist pries t 's identity, whose 

contour is a rguably fa r different from that of the vast majority of modern 

indiv iduals. 

To conclude, the vita listic tempora lity of the pas t in Daoism is neither so 

exot ic as to perceive time as something "stat ic," as Levi-Strauss sugges ted 

for people in "cold socie ties" such as Austra lian aborig ina ls,9 or "cycli

ca l," as Clifford Geertz a rg ued for the Balinese,10 nor incompatible with 

any other time-reckoning sys tems, whether the traditional Chinese one 

of "heavenly boughs and ea rthly branches" or the modern /Western sys

tem. Its distinctiveness lays in its vita lism, and its conception of the rela 

tion between pas t and present defi es the dichotomy between the "genea

logical model" (based on modern / Western tempora lity) and the "relational 

model" {based on hunter-gatherers' animistic tempora lity)" proposed by 

Ingold.11 Like the form er, it empha sizes the relig ious as well as biolog ical 

genealog ies through which revelation and phys ica l life are passed down to 

the existing priest . Mea nwhile, it resembles the latte r as it equally empha

sizes the endeavor to "regenerate" oneself through exa lting one's legacy 

in the contemporary ecology, that is, the Posterior Heaven, so as to return 

to the Genesis-the Prior Heaven . In addition, like the "rela tional model," 

it invigorates the generational order to be an ongoing exchanging rela

tion ship instead of a rig id, impoten t framework, just as it en livens ecol

ogy {or "land " or "landscape" in Ingold 's term) from something inanimate 

that passively "conta in [s] or support[s] liv ing things" to something that 

is " imbued w ith the v itality that an imates its inhabitants."12 Moreover, it 

also defies the dichotomy between the "side real time" or "clock time" and 

"socia l time" proposed first by Sorokin and Merton {I937) and then reiter

ated by E. P. Thompson {I967), as it is neither objective, exte rnal to social 

life, nor defined solely by the rhy thm of human social ac tivities. Since 

both the rhy thm of the human body/soul and that of the ecology sur

rounding it a re conceived as the reincarnations of the same cosm ic vitality, 

albeit in diffe rent form s, it is pointless to discuss time, as a fun ction of the 

motion of cosmic v itality, as eithe r ex ternal or internal to human beings. 
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HOW MODERN SCHOOLING WRECKS 

TR ADITIONAL TEMPORALITY 

Having explained why the black cap or Daois t hats in general were and 
actually are still considered as something of importance by Daoist priests, 

let's now start to investigate why such a crucial sy mbol has degenerated 
into an ambiva lent object in contemporary Daoist priests' life. 

As the traditional symbolism of the guan is grou nded upon the in stitu
tional sys tem that embodied traditional Daoist temporality, the reason for 

the erosion of the guan's status can on ly be sought in the wreckage of its 

institutional base. In this section, I analyze how the modern Daoist edu

cational sys tem devastated the traditional training sys tem and has thus 

nullified traditional temporality. My analysis will center on four claims: 

(1) the collectiv ized school has eliminated the famil y tradition and the role 
of biolog ical genea logy; (2) classroom pedagogy has replaced apprentice
ship, and has thu s exterminated the releva nce of intellectual genea logy; 

(3] the new temporal order of schooling has alienated the humanity of 
the Daoist pries t from his or her learning process, and has consequently 

es tranged Daoist practices from the descending of lingqi JlLI\.; and (4) the 
discipline of authoritative institutions omits the releva nce of genea logy 

and encourages attention toward general, quantitative qualifications. The 

discu ssion below is arranged accordingly. 

Collectivization : Eliminating Fam ily Tradition 

In contrast to the dominant apprenticeship tradition in Shanghai's Daoist 

circle, the most impressive feature of the contemporar y Daoist priest train

ing system is collectiviza tion- the replacement of long-established Daoist 

families with a unified, public-funded Daoist college. This feature natu

rally implies an inclination to depreciate the role of family tradition in the 

Daoist pries t 's training process. Moreover, this intrinsic inclination was 

reinforced by certain historical and environmental factors. 

Ever since the SDA was founded in 1986, controversies rega rding the 

ideology, constitution, and pedagogy of the school for training Daoist 

priests have disrupted Shanghai 's entire Daoist circle. The ne tworking 

and fundrai sing practices for this project triggered a sequence of factional 

struggles that lasted until the end of 1989. The direct resu lt of this turmoil 

has been a comprehensive switch in personnel and widespread disa ffection 

toward the SDA among Shanghai's Daoist circle. Many seniors of long

es tablished local Daoist families have discou raged thei r grandsons from 

attending the Daoist College in order to avoid pointless political conflict 
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and to express their resentment toward the leading SDA politicians. Due to 

their boycott, the SDA tried to attract s tuden ts from neighboring jiangsu 

Province. Consequently, among the students in the first class, about one

third ca me from Jurong County and the other two-thirds from Haian 

County. Later, a lmost a ll of the seventy students that made up the second 

(1992-95) and third class (1995-98) came from these two counties. There 
are only three studen ts who came from a Shanghai suburb or neighbor

ing county and only one student who came from Jiangxi Province. All of 

the IOO or so studen ts from Jiangsu Province were born in loca l "pa rt-time 

Daoist pries t" famili es, that is, families whose main economic resource is 

farming rather than ritual service. 

The refu sal of long-es tabl ished local Daoist families to become involved 

with the Daoist College and the resultant composition of studen ts has 

strongly reinforced the intrin sic in stitutional bias. The students' fami

lies are largely excluded from their t raining process. Although they all 

have senior relatives or intimate famil y friends who are practicing Daoist 

priests, students are segregated from their famili es simply by being in 

Sha nghai. According to current PRC law, while in Shanghai they are wai

lai laodong renkou 1rJI;.I.fl'.hAo (immigrant labourers) in stead of citi

zens. As such, they are not a llowed to move members of their famili es 

to Shanghai except for their spouse and chi ld . Along with this separation 

from their families, they also are separated from their family traditions. 

This is so because of the diffe rence be tween the local ritual -s tyle in their 

home province and in Shanghai. They cannot apply what they learn in 

Shanghai to their home prov ince, nor can they directly use thei r own fam

ily's tradition that they might have inherited from their senior relatives 

while they reside in Shanghai. This uprooted life hinders them from being 

cross-ferti lized through comparing thei r own family tradition with what 

they lea rn in Shanghai, thus making their own famil y tradition irrelevant. 

Second, the family traditions of local maste rs are also excluded from 

the training process presented by the college. Because no g raduates bea r 

consang uinity or affinity with any senior Daoist priest teaching at the col

lege, ritua l skill training obviously has been depleted of any transference 

through family inheritance of ritua l skill or property. A few g raduates 

have senior relatives who were friends with some teachers at the college or 

were colleag ues during the 1940s and early 1950s. However, it is implau

sible that those senior maste rs have been especially devoted to teaching 

these few studen ts any special skill s, as might have occurred under the 

old style of "reciprocity" between two Daoist famili es, since the founda

tion for that kind of reciprocity has long since disappeared. Consequently, 



64 Yang Der-Ruey 

there is almost no possibility for these senior mas ters' sons or grandsons 

to x iaxiang r~ ("go dow n to the countr yside," a s tigmatized phrase that 

connotes poverty, suffering, and wasted life) and lea rn the kind of loca l 

ritual skills that can 't be used in Shangha i. 

Fina lly, except for the advanced training of a few fas hi ca ndidates, the 

elementa ry ritua l skill tra ining for the vas t majority of minor Daoist priests 

has been relocated from priva te household compounds to public spaces
spaces ow ned and directly controlled by a public authority, the SDA and 

the Daoist College. This relocation, especially the change in property rela

tion ships it implies, has effectively eliminated the applicability of pseudo

kin ship ethics in the context of lea rning . There is an intrinsic lesson for 

both teachers and pupils: their relationship is orga nized and fund ed by an 

authoritative third party and is not built on affective or family ties. They 

are a ll equal employees of the SDA, a lbeit with different occupations. They 

have rights and duties in relation to the authoritative agent but no equiv

alent, inherent mora l obliga tions to each other. So, the idealized father

son relation ship that used to direct the mas ter-pupil relationship has lost 

its referentia l va lue. On the one hand, teachers a re deprived of all quas i

pa renta l authority and a re exempted from the burden of concern about 

students' well-being or career development, which was matched with and 

supported by their status as the household head of their famil y school in 

the pas t. On the other, students have no obliga tion to support their teach 

er 's life and no right to cla im any inheritance from their teachers, be it 

material or intellectua l property. Traditional family ethics become com

pletely obsolete-teachers do not have to be ci ~ (benevolent) to students, 

while students do not have to be xiao # (filial) to teachers. 

Consequently, as the role of famil y, famil y tradition, and famil y eth

ics has become so g reatly depreciated, blood genea logy-one of the critica l 

anchors of traditional Daoist temporality-loses its significance for mod

ern students. I witnessed none keeping an ancestra l a lta r in their abode, 

nor anyone observing the convention to worship ancestry in the Qingm ing 

Festival. 

Rep la cing A ppre nticeship w ith A ssembled Classroom Pedagogy 

Institutional collec tiv ization does not necessarily collapse the traditional 

mas te r-apprentice rela tionship; as is well exemplified by monastic train

ing, teachers and students can cohabit whether famil y ties a re involved or 

not . However, the adoption of assembled class room pedagogy in the Daoist 

College eliminates this possibility. Assembled classroom pedagogy abol

ishes the constant one- to-one relation ship between teacher and student, 
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thus largely reducing the secrecy of Daoist crafts and skill development 

and, instead, fos tering the standardization of teaching tex ts. As a result, 
both teachers and students do not recogni ze their relationship as a mas ter
apprentice relationsh ip despite the apprenticeship ceremony (bais hil i ff ~ifi 

~.It ) purposefull y invented by the Daoist College. 
Assembled cla ssroom pedagogy demolishes the one- to-one relation 

ship between teacher and student mainly through the school's timetable. 
Procedural scheduling has effectively generalized the teacher-s tudent rela
tionship by ci rcum scribing the reach of the teachers' influence and homog
enizing the encounters between teachers and students. 

The divis ion between working hours and non -working hours condi
tions the teacher's influence. Following modern habits, the Daoist College's 
timetable se ts working hours of 8 A.M. to 5 P. M . {excluding a one hour lunch 
break from noon to 1 P. M .}, Monday to Friday. Students are g iven a fi ve
to ten-minute break after ever y fift y to fift y- five minutes of class. Except 

in unu sual situations when a Saturday morning class is unavoidable, the 
school is closed on weekends. A ll the other times are non-working hours. 
Non-working hours are perceived as students' " right " to enjoy some pri
va te life, although they have no priva te areas and are str ic tly constrained 

by the discipline of communal life. College leaders sincerely respect this 
right and defend it aga inst what they perceive as arbitrar y interventions 
by teachers. 

Being prohibited from involvement with students during "non -working 
hours," teachers are furth er constrained by the partition principle of work
ing hours. In conformity w ith a sort of "common rule" for of a ll types of 
education, the Daoist College normally allots two successive school hours 
to each subject per working day. Therefore, on reg ular days, four differ
ent teachers come to the college; each g ives a sequential two-hour lec

ture. To avoid creating any inconvenience for their colleagues {a nd pos
sible negative repercussion s), teachers follow the timetable meticulously. 

Con sequently, the space for their autonomous judgment is limited to the 
five- or ten-minu te brea k in the middle of their two-hour slot. 

These constraints strictly ci rcum scribe or even completely conceal the 
individuality of each teacher during their engagements with students. 
Their homogenized presence has been furth er consolidated by the inva ri 
able spatia l layout for class room pedagogy. Students always sit in same 
class room {indeed, the college has only one) with the same seat distribu
tion {eve ry student has a fi xed seat) and listen to the inva riably partitioned 

two-hour lecture per subject. The ultimate effect of this arrangement is 
that the teacher-s tudent relationship in every class is not even "one to 
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a multitude," but is ac tually reduced to a "multitude to multitude" rela 

tion ship by the tempora l-spatia l conditions of class room pedagogy. Every 

teacher is acutely awa re that he is but one among many teachers, a view 

the students share. There is no space for a special relation ship or a special 
mutual commitment between a speci fic teacher and his students. 

For most of the senior Daoist pries ts who were trained before the early 
I950S, the division between working and non-working hours and appren 

tices' right to enjoy privacy a re simply unthinkable and unacceptable. 

Their opinion is that students should foll ow the conduct of apprentices 

of the pas t: a lways keeping company w ith their mas ter unless their ma s

ter asks them to leave. No matter whether the master wants to teach them 

something or not, apprentices have to be ready at a ll times for their mas

ter 's command. As a seventy-four -yea r-old pries t affirm ed to me: 

It 's a joke! How could an apprentice have his own time? How could 
they expect to learn Daoist crafts simply by spending only eight 
hours a day in classroom and then fool around everywhere away 
from masters' supervision ? Only a mas ter can enjoy a private life. 
Apprentices, by definition, are not quali fied for it! Honestly speaking, 
even mas ters don't have the kind of private life as what they say today. 
Apprentices are always beside you until you go to bed. Masters see 
apprentices as their own children, not outsiders. So, there is no such 
thing as "private life" in the mas ter-apprentice relationship. 

For sen ior pries ts like this man, the school timetable and relevant rules 

are not just an unjustifiable dev iation from tradition but also unfa ir to 

the mas ter and the student. They a rg ue that the mas te r-apprentice rela

tion ship is an exchange of life for crafts, or life for life-the master 's life 

crys tall ized as Daoist skills and the pupil 's life as labor and affective devo

tion . On the one hand, pries ts have devoted many yea rs of their life

labor and time-to obtain Daoist skills from their masters and it is unfair 

to ask them to give their skills to students when the latte r do not repay 

them w ith their t ime and labor. On the other hand, lea rning Daoist skills 

amounts to acq uiring a new life. If the pupil wants to obta in this new life, 

he must first devote h is old life to his master. Thus conceived, there is no 

space for a "private life" between mas te r and apprentice because the mas

ter-apprent ice relationship is by definiti on a comprehensive devotion and 

involvement between two lives, just like that between father and son . 

Hence, as a response to this unacceptable temporal order, senior mas

ters simply refu se to transmit any thing "secret" to the students they rec

ognize as "unfilial" and thus unqualified to access the precious secrets they 

acquired by devoting thei r lives to their own mas ters. Being thu s condi-
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tioned, the aura of "secrecy" that used to characterize Daoist knowledge 

transmission has been completely ex tinguished. Now in the Daoist College, 
except for the neimi P-l#.· (inner secrets) reserved exclusively for fashi
namely, fu 1f(talisman), zho u Jt. (spell), jue 'i!t (mudra), bu ->V (magi
ca l steps), cunxia ng -I'H£. (meditation), and chushen tl:io/ (out-of-body 
travel)-knowledge that was conventionally concealed within individ

ua l Daoist families is now largely publicized and shared by all students.B 
Teachers no longer need to acknowledge the secrecy of their teaching, since 
they simply drop the secre t parts. Meanwhile, students no longer recogn ize 
that what they are learning has ever been secret. For them, Daoist ritual 

skills are not famil y inheritance or private property anymore, but are now 
"public assets" for the fellow priests employed by the SDA to use to pro
cure shared income. 

Due partly to the elimination of the aura of secrecy and partly to the 
need to cooperate, a unification and standardization of Daoist knowledge 
has begun to set in . The diversi fied parochial ritual traditions preserved 
by scattered Daoist families as ancestra l inheritances have been gradually 
merged into a consistent, widely compatible, and simplified liturgy. This 
process was first initiated by the embryonic SDA in the early I98os for the 

purpose of formin g a Daoist sol idarity by breaking up the long-establ ished 
boundaries between parochial traditions.14 Gradually, a small collection 
of standardized liturgy that includes only the often-used ritual packages 
in Shanghai, such as zaoke -'JL#, wanke Bt#, kaiguang r.l!t, ("Opening 
the Eyes" of a god's statue), wang wu i:" A (the set of fi ve death rituals), 
and qing wu ~t A (the set of five "pure" rituals), was compi led.15 Later, as 
it is much more suitable for classroom pedagogy than any other parochial 
tradition, this simpler written collection beca me the teaching standard of 
the Daoist College since it was found in I986 . What the students lea rn in 

the Daoist College is a newly invented tradition instead of the parochial 
traditions inherited by those senior masters themselves. The features of 
parochial ritual traditions-those rather difficu lt, infrequently used, and 
characteristic local rituals and those that are claimed to be rather close 
to fengjian mix in 4tJt~1t (feudal superstition)-has become something 
unhea rd of by the younger generation. 

The final result of the factors mentioned above is the demise of the mas
ter-apprentice relationship itself. Senior masters refuse to recognize them
selves as the "mas ters" of Daoist College students. They do not see any 

justifiable reason to recognize these students as their apprentices because 
(I) they do not cu ltivate a specia l intimate relationship with them, (2) the 
students are not qualified to share the secret knowledge the masters have 
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obta ined through yea rs of service to their own mas te rs through time and 

labor, and (3) there is no deep linkage between the liturg ical style and the 
pa rochial traditions that they inherited.16 M as te r Xue, the seventy- two

yea r-old chair gao gong fash i i*;>}J i!-i~ of the Qin ci ya ngdian M:.Jlib1'P!it, 
vividly a rticulates their reasoning: "Bas ica lly, I am an heir of the north 

ern Pudong tradition . A mong my senior colleag ues, there are some [who] 

come from the southern tradition, some from the wes tern tradition, and 

also some from my northern Pudong tradition. Anyway, a ll these divi
sions are only mea ningful for my generation . As for those students, they 
are all the first generation of the emerging Shanghai tradition . They are 

irrelevant to us." I was often told by senior pries ts, "No, I have no appren 

tice." If I pushed them to clarify and expand their answer, they usually 
said, "Yes, I do have to teach them something, but I am not their mas ter." 

Likew ise, and probably for simila r reasons, students do not recognize 

them selves as apprentices of the senior pries ts. When I asked them, "Who 

is your mas ter?" the most common reply I would ge t is, "zhe bu hao shuo" 

i!T-!<ti&: (It 's difficult to say). If I pushed a bit furth er, some of them 
might tell me who their "mas ter" is in the nominal sense (those renow ned 

fash i who a re formally nominated as their masters in the bash iii ); others 

would reply with a bit of embarrassment, "No, I have no mas ter. As minor 

Daoist pries ts, we a re just the students of the College. We a re not qualified 

to have a mas ter. Only those who are qualified to lea rn fash i's art can have 

a mas ter." Later, some students informed me that the ones they considered 

to have taught them the most a re usually their ass istant tutors, namely, 

the ea rlier graduates of the college. 
In the Daoist College, s tudents normally address the teachers as laosh i 

,.t-i~ (teacher) but not shij 11 i~X. (mas ter), whether or not they are priests. 
Simila rly, senior pries ts a lways address the students as xuesh eng *.1. 
(s tudents)- the ordinar y term for pupils of mainstream schools-but 

never x uetu ~-Pt, t udi -Pt~, or diz i .$-f-the traditional g reetings for 

apprentices. The vocabu lary clea rly refl ec ts the rea lity that the assembled 

classroom pedagogy has a lready successfull y replaced the old-fash ioned 
mas te r-apprentice relationship w ith the modernized teacher-s tudent rela

tionship adopted from main stream schools. Hence, the traditional intellec

tua l genealogy with a ll its releva nt sy mbols has los t its ground. 

Estrang ing Learning f rom Humanit y 

The way in which the modern pries t training system disconnects the tra

ditional integrity of the novices' humanit y from the lea rning process can 

be observed in three dimensions. First, there is the inconsistency between 
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the learning prog ression and the socially defined life cycle. Second, there 
is the inherent disrespect that curriculum arrangement accords to the 

rea lity of the human condition . Third, school routine is dissociative in 

nature from the concerns for Daoist phys ical/spiritual cultiva tion . Since 

this des truction is collec tively executed by a group of inte rtw ined mecha

nisms, the foll ow ing analys is ca nnot be pa rtitioned and thus addresses all 

three dimensions as a whole. 

The first decisive mechanism is the age limit for Daoist College stu 
dents. The government prohibits anyone under eighteen from enrolling 
as a student. This rule has seriou sly postponed the starting age for lea rn 
ing Daoist skills. If we use the fir st beginners during the pas t as our ref

erence point, the discrepanc y is eight to twelve years. If we use the aver

age sta rting age for intermedia r y tra ining during the pas t as a reference 

point, under the presumption that these students have experienced some 

primary training before joining the Daoist College, the discrepancy is still 

often as large as four to six years. Actually, w ith very few exceptions, most 

students are rank beginners when they come to Shanghai. 

This postponement cau ses serious lea rning difficu lties. The most obvi

ous disadvantage is older students' comparatively poor memorization abil 

ity. It ha s always been acknowledged by senior pries ts that Daoist skill 

lea rning requires a ver y good memor y and that the rudimenta ry ritua l 

skill learning is the most demanding part of all. That is why novices who 

came from traditional Daoist families in the pas t tended to start their rudi 

menta ry tra ining from six to eight yea rs of age. For contemporary stu 

dents who have missed many yea rs of memorization practice, the begin 

ners' training is tortuou s and fru strating. 

Mea nwhile, the situation is worsened by the age of their teachers. Apart 

from the demands on the lea rners' memories, rudimentary ritua l skill 

tra ining also places demands on the teachers, who m us t be in very good 

phys ical condition to demonstrate ritua ls repeated ly. Owing to the thirty 

yea rs of polit ical oppression discussed earlie r, in 1986, when the college 

was founded, there were no qualified teachers of ritual skills younger than 

fifty- fi ve. For the third class of students who entered in 1995, the young
est senior teacher was a lready sixty-four. Unfor tunately, the situation then 

becomes one in wh ich aged teachers who a re no longer capable of physi

ca lly demanding basic training a re met by students who are yea rs beyond 

the optimum beginning age and are insu fficiently ski lled at memorization. 

As a result, the senior priests are always exhausted while students fail to 

internalize the tra ining. 

The detrimenta l force of the age limit was furth er enforced by the stan -
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dard curriculum arrangement and required timetable. In contras t to the 

traditional curriculum that se ts ritua l skill learning as the fir st princi 

ple, the Daoist College gives the highest priorit y to literary lea rningY 
Following the state-established standards for junior college curricula, the 
Daoist College devotes 77-25 percent of total school hours during the first 
two yea rs to literary learning. Ritual skill learning, which desperately 
needs to be set forth earlier, nevertheless is allotted only 22 .75 percent of 
total time.18 Even if we add on time for observing the routine morning and 

evening services (altogether up to one hour per day), it is still much less 
than the total time an initial apprentice of the past would have devoted to 

learning ritual skill s, as they may have done nothing else but lea rn ritual 
skills during the seasons of non -cultivation . When students are allowed to 
concentrate on lea rning ritual skill during the third yea r, they are already 
a minimum of twenty yea rs old. By this time, memori zation of the com 
plicated ritual knowledge turns out to be exceedingly difficult. 

Moreover, the school timetable has partitioned the sca rce time for learn
ing ritual skills in an ex tremely ineffective way. It is common knowledge 
that beginning mu sic students must practice technical skills-including 
fin e motor control, breathing, and so forth- for one or more hours every 

day until they have fin ely tuned themselves to reach the correct position 
automatica lly. from this point they "stabilize" these delicate touches as 
bodily memory and they become instinctual. Without this level of devel
opment, it is highly probable that they will be trapped on a beginner 's 

level for a much longer time. The school timetable does not con sider this 
requirement at all. All three courses in ritual skills (a ll of which are a 
type of music)-Daoist Mu sic, Chanting, and Scripture Recitation-occur 
only once per week. Apart from that, there is no fixed time for practice. 
With such uneven distribution and fragmentation of time, steady prog ress 

becomes unattainable, although the total time spent on practicing instru 
ments (adding the class hours and individual prac tice during off hours) 
may be sufficient for some. During hectic times, they might be unable to 
touch their instruments for several days. On normal days, they can hardly 
devote themselves to instrument practice for more than half an hour due 
to the absence of instructive surveillance by mas ters, socializing with fel
low students, and the excess of subjects they mu st lea rn simultaneously. 
As a result, the precious time they spend prac ticing is largely was ted on 
repeating warm -ups, without producing any tangible prog ress. 

According to g raduates' self-confessions and Dea n Zhang's reporting, 

average achievement by the end of the second yea r is rather poor. Basically, 
they can do nothing but play some simple musical pieces with elementary 
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instrumental sk ills and recite or chant the scriptures, penitential texts, and 

hymns needed for routi ne services with the tex ts in hand. This is alleged to 
be much less than was attai ned by average novices in the past at the sa me 
point in their training. As a result, both students and teachers take the 
final year of internship as the only hope to repair unresolved deficits and to 
learn all of the untaught and as ye t unmastered skills prior to g raduation. 
Sadly, one yea r is far too short a time to accomplish all of these things. 
The result is that when they g raduate at about twenty-one years old, thei r 
skill levels are far behind that requi red for a competent junior priest (xiao 
daoshi •Hit -±)according to the traditional standard. This is clearly show n 

by the frequently mentioned concern that in 2000, there was still no one 
among the one hundred or so g raduates who could handle fi ve out of the 
eight skills of xiao daoshi-xie, pu, pai, zha, zhuo. How could it be other
wise, when students starting at age eighteen are being required to lea rn in 
three yea rs what their predecessors learned over a minimum period of ten 
yea rs of almost nonstop instruction beginning as you ng as six ? 

Therefore, for present Daoist College students, gradua tion has noth 
ing to do with genuine maturity in the profession or knowledge of any 
skill. What it really implies is the tran sition of the social role from a full 

time st udent to that of a full -time wage earner, that is, from someone who 
cannot marry to someone who can. To a large ex tent, g raduation is much 
more meaningful for paren ts and the SDA than for the students them
selves. On the one hand, most of their parents (largely peasants who have 
g rown up in the cou ntry) expect or dem and that their sons marry before 
their ea rly twenties. Almost every student 's story shows the g reat pressure 
exerted by parental expectations. In some cases, students are forced to forgo 
study at the Daoist College because of an arranged marriage. Many others 
see the Daoist College as thei r refuge from an unwanted arranged mar

riage. Nevertheless, some students are forced by their parents to become 
engaged to a young woman they do not know while they are still in school. 
Graduation is important for their parents as a sign that their son no lon 
ger has an excuse to shun filial duty-to marry and produce a grandchild. 
Simultaneously, there is an urgent need for temple staff and there are 
on ly limited training fund s available. These circumstances cause the SDA 
to be eager to complete its investment in as-yet "u nproductive" human 
resources that will turn into productive laborers. Each graduation is sig
nificant for the SDA as it is the end of a large net financial outflow and the 
beginni ng of a substantial inflow to the pool of available workers. 

Thus the students' education ceases long before they are mature in their 
profession due to the dema nds of marriage and work. Their profession has 
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not ye t stabilized but wi ll be quickly diluted by the urgent concerns of the 

temple and/or hou sehold economy, persona l rela tionships, and child-rea r
ing responsibilities. What these graduates-who by this time have al ready 
become young hu sbands and/or fathers-have acquired from the contem 

pora ry ar ticula tion between Daois t lea rning progression and the conven

tional sociobiological maturation process is, by and large, fru stration . The 

sense that they are trapped in such a paradox is widely shared. They have 
no confidence in thei r proficiency as you ng pries ts and hope to improve. 
Yet they are pressed to take up responsibility for their family as quickly 
as possible, which urgently requires them to seek more income instead of 

skill adva ncement. Some blame themselves for their decision to go into 
such a career, which they now recognize as something they w ill never 

be able to handle adequately. Others blame themselves as "cowards" who 
dared not insist to their parents that they should postpone marriage for 

furth er learning. The following com ment by Mr. Gong illustrates the loss 
of morale and orientation of graduates confronting this paradox:19 

I am not strong. Even worse, I am not good at studying. I am not a 
smart guy at all. To earn enough rice to fill my stomach as a trivial 
dagongzai :fr ..I..1-t ("worker," especially connoting immigra nt labor) 
is what I can afford to do. . . This job is attractive to me just because 
it enables me to stay in Shanghai. If I can stay in Shanghai, my child 
can receive educat ion in Shanghai. It will give her some possibility 
to change her identity in household registration from "peasant" to 
"Shanghai citizen." No matter how it will be, I am sure it 's much 
better than staying in the countryside, like my hometown, Haian. 
To be honest, except for the future of my chi ld, what else ca n a trivial 
guy like me expect to and struggle for? Since my daughter was born, 
I lay all my expectation on her future. All my effort is for her. 

The discussion above clearly shows how insensitive the curriculum ar

rangement of the Daois t College is to the "human conditions" of teachers 

and students-their age, physical capability, memory, quantity of material 

to be learned in too short a time, and so on . All of these factors have a criti 

ca l re levance if they can ever hope to fulfill their professional tasks. To a 

large extent, the incompatibility of the cu rrent learning progression with 

the socia lly defined "proper" life cycle, as well as the practically needed 
professional maturation process, is just another representation of the dis

regard for human conditions and their relationship to the intended tasks. 

Unsurprisingly, this disrespect a lso mani fes ts in the Daoist College's rou 

tine schedule. 

Unlike the routine in a traditional monaster y, the schedule in the Dao-
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is t College doesn't consider the temporal order framed by zi, w u, mao, 

and you . Conforming to the regulations about noise pollution control pub 
lished by the Shanghai municipal government, the Daoist College post
pones the sta rting time for morning service to TOO-T15 A.M., which is 

the chen ffi._ hour according to the traditional Chinese time-reckoning sys
tem. Mea nwhile, the evening service is moved forwa rd to 4:.30 P. M.-shen 
o/ hour in the traditional system. The reason, as students ex plained, is 
to keep the temple staff's working hours close to the conventional eight 
hours per day. If they follow the tradition of observing evening service at 
6 P.M., then staff would be working more than ten hours (from T OO A.M. 

to 6:30P. M., w ith a one hour lunch break). " It will cau se a lot of complaints 
and troubles. So why bother?" they said. 

These changes in the timing of ritual performance clea rly point out that 
although the morning and evening services still ex ist and the timing for 
rest-zi and wu hours-are more or less the sa me, the reasons for tem
poral order have been completely changed. The "ingredients" of Daoist 
daily routine-morning and evening services, lunch brea k, night sleep, 
and so on-are still there, but they are no longer part of the skill and art of 
self-cultivation of pas t Daoist practitioners. These routine activities are not 

seen as the "tasks" or "moral duties" that embody pries thood- the corre
spondence of pries ts' self-body-soul and the descending of cosmic li ngqi . 

Instead, they are viewed as "work" or "leisure"-categories that presume 
the exis tence of alienated laborer. They have become fixed to clock time 
and the peculiarities of secular order represented by the state and market. 
The reasoning for the temporal order is aligned with abstrac t secular va l
ues (sanitar y, right, law, e tc.) for an abstrac t "general public" and not the 
tang ible self of the Daoist pries ts. 

Repla ce Gen ealogy w ith Ge neral, Qua ntitative Qu alif ication 

Corresponding to the demise of the fami ly tradition and the mas ter
apprentice relationship, as well as the dehumanization of the lea rning pro
cess, authoritative agents controlling personnel affairs within the Daoist 
circle-including Daoist institutions such as the SDA, CDA (China Daoist 
Associa tion), and a group of governmental bodies represented by the BR A 
(Bureau of Relig ious Affairs)-use their power to direct novices' atten
tion to zige '>T-it (literally, "qualification") instead of rencai A.;f (literally, 
"personal quality" or "person of quality"). 

Zige usually refers to the result one gets from public exa ms that use 
impersonalit y and anony mity as conditions for evaluation, and it often 
alludes to objective, quant itative criteria-for example, the yea r in which 
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one received his or her highest degree, how many years one has served in 

the same position, or how many merits one has accumulated. Rencai, by 
contrast, often denotes the positive reputation of a specific person credited 
by revered figure s through personal judgment. Obj ective, quantitative cri
teria may well be included in these authoritative judgments, but they are 
usually addressed as side facts supporting centra l comments that always 
focu s on moral attr ibutes-virtue, intellec tual proficiency, and, especially, 

yuan yuan 5k~ ~ {literally, "origin," but connoting "genealogy " in this con

text). Although the antagonism of zige and renca i was invented to criticize 

the classical kejuzhi #~-$-1] (the imperia l examination sys tem) more than 

900 yea rs ago/0 it is still a powerful tool for eva luating the current trend 

in Daoist circles. 

Compared with the traditional Daoist system for regulating practice, 

the current system in Shanghai is noteworthy for its internal rigidity. This 

rigidity is most clearly represen ted in its exclusion of anyone who is not 

a graduate of the Daoist College from its jurisdiction.21 Since the system 

refuses to recognize the existence of sanju daoshi 1tt.JS- iQ. ± (non monas

tic householder pries ts unaffiliated to a temple), it doesn't take any mea

sures to include the latter under its sway. Meanwhile, it also eliminates the 

possibility for outstanding sanju daoshi to have access to the offices and 

institutional resources inside formal Daoist institutions. By doing so, the 

current system in effect se ts itself up as internal regulations for formal 

Daoist institutions instead of an inclusive law that shou ld be observed by 

every Daoist priest. Therefore, those traditional personnel rules mentioned 

above, such as checking priests' identity by testing their memory of per

sonal genealogy and confirming priests' ecclesiastica l statuses by exam

ining their genealogical documents or seniors' testimonies, have become 

irrelevant. The identity and status of each priest is now recognized though 

his student regist ration kept at the Daoist College-which year in, which 

year out, which courses completed, what mark received, and what degree 

granted . All these data are objectively defined, fixed to clock time, anony
mously given, and subject to numerical calcu lation . There is no longer the 

need to consult the memory of senior maste rs for authoritative judgments. 

In other words, zige has become the predominant basis of priesthood whi le 

yuan yuan is completely discarded. 

The most significant implication of the predominance of zige in pries t

hood identification is that the entire personnel institution is gradually 

shaped to rely solely on z ige whi le neglecting rencai. Although it may be 
too categorica l to argue that the current sys tem does not consider the vir

tue or intellectual proficiency of specific pries ts anymore, the moral attri-
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butes of a speci fi c person has already become much less importan t than 

zige in the cu rrent system. Consequen tly, as Chen Liang ~At1C in sightfully 

pointed out in the fifteenth centur y, when the entire personnel institution 

is based upon conformity with the predominant emphasis laid on z ige, 

students a re persuaded to collect empty cer tifica tes and va in merits while 

neglecting moral cultivation and deser ting the real scholarship descended 

dow n from ancient sages .22 This truth is eviden tly proved by the recent 

obsession in Daois t ci rcles w ith degrees granted by mainstrea m institutes. 

Unsurprisingly, this mania is collec tively cultivated by authoritative 

agents, intentionally or unintentionally. It begi ns with the invention of 

a new socia l sphere-the so-ca lled zongjiaojie it:fX~ (religious sector), 

which consists in the wuda zongjiao ..£:k.;t:tX. (five main religions): Dao

ism, Buddhism, Islam, Protestant Christianity, and Catholicism-by the 

Uni ted Front Depa rtment (Tongzhanbn t,t*'--lii'J of the CCP and the BRA. 

The obsession for degrees among young Daoist priests is fo stered by the 

disciplinary forces instituted in and a round this newly invented social 

sphere, in which the better-educated Christian theologians and Buddhist 

monks belittle the Daoists' credentia ls, and in which holding an academic 

degree is a requirement to be appoi nted as a religious leader to political 

bodies such as the Peoples' Consultative Cong ress. By mobilizing these 

incentives through biased mechanisms, that is, the rules for allocating 

these incentives, the SDA and the whole Daoist community a re at once 

pressed and encou raged to hunt for higher degrees from the mainstrea m 

educational sys tem. The effectiveness of this mechanism is indisputable, 

as Professor Chen's testimony illustrates: 

Now, among the younger generation, the interest in religion in general 
is decreasing speedily. If you don't have a reasonably good educat ional 
system and a set of well-orga nized career-development inst itutions 
to manage your human resources, it 's not just that you would fail 
to attract talented youth to join your church but also that you may 
lose the ta lented youth already on your side. Certainly, if there are 
no clever youth to come to join us, Daoism ca nnot but be replaced by 
other religions. The Chinese Buddhist Association is also keenly aware 
of this inevitable trend. So they have done a great job during these few 
years. Not only have they built up quite a few Buddhist colleges, I even 
hea rd from somebody that they have already sorted out a confidential 
program for human-resource development: to cultivate ta lented grad
uates of the Buddhist colleges intensively in order to produce a large 
troupe of elite monks and nuns who have Ph.D., M.A., or B.A. degrees 
within ten years' time. Then, they hope to gradually replace the senior 
leaders of the Buddhist circle with these elite monks and nuns. The 
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implications of this case cannot be clearer: modern schooling and the 
generalized, modern hierarchy of degrees are an inevitable tendency; 
if you don't catch up to its pace, you will be put out sooner or later. 

Responding to the ambitious plan of the Chinese Buddhist Association, 

the top-ranking g raduates of the Daoist College-who undoubtedly have 
the larges t exposu re to the zongjiaojie and local politics-enthu sias tica lly 
initiated the idea of in stituting a jinxiu ban l1!.11}ljl (Advanced Course) 

at the college. The g raduation certificate for this cou rse was expected to 
be the equivalent to the average dazhuan *-~ (higher college] degree

one step higher than the junior college degree already obtained. Later, 
when this proposal was approved by the relevant governmental bodies 
and the Chinese Daoist College in Beijing, a vehement riva lry for enroll 
ment emerged among all the young leaders and lasted until March 1998, 
when the school formall y bega n. As most were incumbent temple leaders 
or responsible SDA staff, they could not concentrate on studying at all. 
However, their enthusiasm for attending the course is indeed very impres
sive because, according to the widely shared tac t ica l understanding, this 
zige wi ll decide who can stay on in leading position s and also climb to 

higher ones in the future. 
Predictably, as almost none of them can still handle even the eight ski lls 

of xiao daoshi, their obsession for zige-the dazhuan deg ree-could not 
but incur sarcastic condemnation from sen ior priests. They have been 
denounced as opportunists who sheben zhwno -?t'*-~*- {crave the mar
gina l while abandoning the essential). Yet, the derision seems to have 
had no impact. After all, si nce the basis for the current system has been 
switched from the reputation of rencai to the calculation of zige, how could 
they put their attention upon ben ;f. (root) or yuanyuan (genealogy], or 

even understand their importance? 

CONCLUSION: BLACK CAP AND THE NEW TEMPORALITY 

When family tradition, master-apprentice relationships, genealogica l knowl
edge, and the humanity of priests themselves are marginalized or com
pletely omitted from the traini ng process, traditiona l Daoist temporal
ity centered on om nipotent and omnipresent cosmic vitality has become 
completely lost. Being cultivated by the school timetable in the first place 

and then furth er disciplined by the common temple routine set by the 
SDA (according to the regulations of the Bureau for Religious Affairs), the 
graduates of the Daoist College are now deeply imbued with the conscious-
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ness to demarcate "working hours" from "non-working hours" according 

to clock time. They are trained to keep two selves-a public self that works 
in the Daoist College or a temple and a private self that lives among his 
family and friends. Meanwhile, they know that the work ethic they should 

observe is to assume the first self during working hours and sw itch to the 
second self when they are off. 

If we stop at this point, we may well imagine that modern indu strial 

temporality, complete with features such as a "genealogical model," "colo
nial perspective," "B-series time, and "clock time,"23 has successfully colo
nized the Daoist College or even the entirety of temple Daoism. However, 

if we take a closer look at everyday life in contemporary Shanghai 's tem
ples, one ca nnot help but be amazed by the laxness of labor discipline. In 
fact, young Daoist priests normally do not observe any sort of industrial 

work ethic. A typica l workday in a temple can be exemplified by the drea ry 
narrative excerpted from my diary of October 16, 1998: 

Qinciyangdian. Nobody booked any ritual for today. 
Many trainees24 had gotten up when I arrived (6:40A.M.). Nobody 

showed up in the courtyard to do any cleaning job or exercise, but 
their jolly chatting voices could be overheard outside of the dormitory. 
Senior masters have all awakened. Some were drinking morning tea, 
some practicing taijiquan :k.~ 4S- in the backyard. 

Since 6:50A.M., young priests living outside of the temple started 
to rush in, some on foot, some riding bikes, and two of them riding a 
motorbike. Their costume is similar to any other white-collar worker 
in Shanghai: shirt, jacket, leather shoes or sports shoes, with keys, 
beeper (some of them have mobile phones) affixed on their trousers. 

At about 7:00A.M., a second class graduate (maybe one of the guan
weihui weiyuan 1f4--it"-.t- j;!; deputy member of the temple managing 
committee) goes to the dormitory and shouts out his command: all the 
juniors convene in the main hall immediately! 

Around :ro minutes later, the ritual crew finally assembled in the 
main hall with their dark-blue gown or embroidered gown-they don ' t 
have to bring up their own black cap since their black caps are always 
left on the altars after the evening service from the previous day. When 
everybody has shown up, the gao gong fashi, a first class graduate, showed 
his wristwatch to the crew and scorned the juniors: "Are you all blind? 
Don ' t you know it's already one-quarter past 7? You are getting lazier 
day by day ! The cooks complain to me everyday. You guys always 
retard their schedule. How can I say? I will start to ye ll at you bastards 
to come down at 6:55A.M. tomorrow." 

Then, the gaogong $i J)J put on his fashi gum1. The others followed 
his sign to wear their black cap. At this time, someone found that the 
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cap he left on the table las t night had disappeared. So, another two 
minutes was spent on searching, asking, blaming some others, and 
borrowing another one from the musicians sitting to the side. Finally, 
the morning service began. 

When the drummer beat the las t sound, the ritual crew stood up, 
took off their caps and gowns, and resumed the jokes they had not 
fini shed before the morning service. While still making jokes to each 
other, they rushed to the canteen for breakfas t. 

After breakfas t, people soon disappeared from the courtya rd. Senior 
graduates go to their offices to do clerical jobs, while the junior ones are 
supposed to zhidian 11i.*- (be shrine attendants) . As a custom, most of 
the juniors devoted their time to playing instruments, chatting, play
ing card games or chess, writing love letters to girlfriends, and reading 
entertaining books such as martial-arts romances, historical novels, or 
newspapers. Only a few of them did serious study on fortune-telling 
skill s, Daoist philosoph y, and the course-texts for preparing zige kao . 

They don 't need to be urged to perform evening service. Everybody 
was in the main hall at 4: 25P.M. already when I arrive there together 
with the gao gong. 

The evening service begins at exac tly 4:.30-extremely punctual! It' s 
apparent that the drummer and all the chanters want to rush through 
the procedure as quickly as possible. The gao gong cannot but conform 
to the drumbeats to hasten his speed. Consequentl y, the tempo of the 
evening service was changed from the standard andante to allegre tto. 
It sounds weirdly amusing. 

The evening service was finished at about 4:50 P.M.-:ro minutes 
faster than usual. When the concluding sound marked by drums and 
suona "if~ (shawm) fell, the chanters stood up and threw their caps 
on the worshipping altar. Someone among them exaggeratedly dashed 
his cap on the table while screaming out gaoding 40 Jt! ("done!"). 
Then, as usual, they joyously rushed to the canteen for dinner. 

About fifteen minutes later, young pries ts living outside the temple 
started to leave. The noise of chatting, bikes, and motorbikes filled the 
whole courtyard. Then, trainees started to leave for a night out in the 
city in their leisure wea r. The whole temple returned to its lifeless quiet 
before 5: 45 P.M . 

On the one hand, it seems obvious that the temporality upheld by these 
m odern pries ts is simila r to that of capitalist indu strial workers in some 

crucial aspects-the reliance on "sidereal" or "clock" time, the demarca

tion between work and priva te life, and the alienation of the pe rson from 

their work.25 So they tend to shorten the workday as much as they can. 

On the other, it is different from genuine industria l capitalist temporality 

in two crucial aspects: first, it conta ins no "time-thrift," namely, the u rge 
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to hu sband time as if manag ing money; 26 and second, the pries ts have not 

been "alienated" during their working hours if we understand the "alien

ation of labor" simply as the situa t ion in wh ich personal labor is subju 

gated to an alien w ill, homogenized, quantified, and "the time inherent in 

personal experience and social life . . disembedded from the time of work 

or production ."27 They have plenty of time that can be "killed" without 

doing any prod uc tive task. They use "working hours" to deal with per

sonal a ffa irs, for socializing, entertaining themselves, or exploring personal 

in teres ts. Except for some senior gradu ates in leadership positions, nobody 

seems to be bothered by this situation . As a resu lt, when young leaders 

tr y to husband their "working time" to become a bit more industrial, their 

"ju n iors" ri se up to revolt aga in st the proposa l w ithout hesitation. 28 

Tim Ingold explains this phenomenon in term s of a dialec tica l relation 

between what he ca lls "dwelling perspective"-the social t ime embedded 

in socia l life and the ever yday rou nd of tasks-and the "commodity per

spective"-the clock time for reg ulat ing and measu ring a lienated labor. 

By implica tion, he asserts, th is kind of phenomenon spurs the resista nce 

of people toward the alienating force of capita lism. 29 I find this assertion 

not quite plausible in the fa ce of the situa tion I witnessed at Shanghai's 

temples. 
It is true that there is confrontation be tween the "workers'" and "man

agers' " perspectives among Daoist pries ts, but I would argue that both are 

alienated perspectives in the sense that none could concretely relate priest

hood to their career, humanity to ecology, and the present situation to the 

past (that is, apply an historica l perspective). Both perspectives a re based on 

an objective, externalized temporality that deleted the centra l ax is of Daoist 

tempora lity-cosmic vita lity-that legitim izes Daoism and Daoist pries ts. 

So their jobs-to mainta in the temple and perform rituals-become mean

ingless except as means to genera te income, their persons a re mean ingless 

except for fulfilli ng the duties of procreat ion, the past is nonsense unless it 

can provide some resou rce for present use, and the present is almost non

sense except as being a moment in wh ich to have some fu n and transition 

towa rd a hopefully better fut ure. The only difference between the "manag

ers' perspective" and that of the "workers" is that the former tends to use 

t ime to produce more income for futu re enjoyment while the latter tends to 

use up t ime for ente rtainment. Neithe r group ca n justify the Daoist priest's 

ca reer for these young men themselves. 

Obv iously, they a re a lienated from their careers by the moderniz ing 

state much more than they are alienated from their labor by industrial 

technologica l capitalism . The modernity of their tempora lit y corresponds 
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more to the materialist barbarism and socialist bureaucratism of the PRC 

than to the capitalist world economy. 

It then comes to pass that as the symbol of "working hours" and/or 

"work, " the black cap for these young priests is still important as it con
notes salary, welfare, working condition s, ta sk performance, and so on . 

However, it doesn't symbolize their "vocation" or "life" anymore since 
they have no "vocation" as such and thei r life has already been alien
ated from work. The bitter comment about their situation made by " Little 

Huang", a second class g raduate who serves as a minor chanter, is the bes t 
annotation: 

What's the point of being so fu ssy about those old rules? We are not 
authentic anyway ["we are not doing the real thing"]. Those senior 
masters are oddly nai·ve. Don't they know the real reasons those supe
riors [i.e., government bureaucrats and CCP cadres] wa nt us to be here? 
I tell you: they set Daoism as an affiliate branch of the tourist industry. 
This is nothing but a showcase and we are the ones for substantia ting 
the showcase, just like a zoo and the animals in it. We are here to illus
trate the religious liberali zat ion policy to foreigners and fellow citizens 
from Taiwan, Hong Kong, Macao and, hopefully, to attract them to 
spend more money in Shanghai . They just want us to be "half-dead." 
If we rea lly want to do it seriously and energetically, they will impose 
some new const raints on us. We are not Christians, Muslims, or Bud
dhists who have foreigners to back them up. We have nothing. They 
can easily "close the door and punch the dog." So, why not just come 
later, mess the things up, and then leave ea rlier everyday and take the 
deadly fi xed salary every month ? Reserve your energy fo r something 
else interes ting, mate! Everybody-both the superiors and us-can 
save a lot of hassles. 
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APPENDIX: THE CURRICULUM OF THE DAOIST COLLEGE, 

FIRST TWO YEARS 

Cardinal Field 

Pol itical courses (5%) 

Cultural courses (30%) 

Professional courses (65%) 

Xue ke *::f4- (literary learning) 
(ca . 65%) 

Shu ke #f::f4- (technical courses) 
(ca . 35%) 

Subject 

Marxist philosophy 
Current situat ion and policy 
Cultivating patriotism 
Common legal knowledge 

Chinese 
English 
History 
Calligraphy 

Brief history of Daoism 
Basic principles of Daoism 
Explanations of the Daodejing i!tt~]. 

(Laozi) 
Regulations and deco rum for Daoist mon ks 

(Daojiao yifan ~tlc1iCI<) 

Scriptures and repentance (jingchan #i.•!Dt) 
Hymn and verse chanting (changzan "~1t) 
Daoist music (daoyue .iit~) 



3· Daoist Monasticism at the Turn 
of the Twenty-First Century 

An Ethnography of a Quanzhen Community 
in Shaanxi Province 

Adeline Herrou 

At the end of the twentieth century, men and women continued to cross 

the threshold of the Daoist monastery (daoguan ilt111<) to become monks 
and nuns, chujia ren tl: ~A (those who left their famil y/home). Among 
them we find you ng people born during or after the Cultural Revolution, 
in other words people who were educated in a period when all relig ions 
were either prohibited or just reemerg ing in a Chinese socie ty itself under

going massive changes. How might we understand these vocations? 

From the lay point of v iew, Q uanzhen 1.::--ft.- monks stand out as uncom

mon people. In this time of formid able Chinese economic ex pansion, these 
monks appear at first to be ves tiges of the past. Their ever yday clothing 
makes them look like people of the imperial epoch before the coming of 
the Ma nchus: they keep their hair long and tied in a bun under a black silk 
headdress; they wea r dark blue robes, white legg ings, and cloth shoes. They 
perpetuate Daoism, which they present as the main ancestral Chinese reli
g ion, whose representations and prac tices have long contributed to the cul

ture of this society. Hardly immutable, these tradit ions have gone th rough 
a certain number of re-creat ions. 

At the sa me t ime, monks and nuns play a ritual role at the core of 
today's social life. They perform funerary, therapeutic, and communal rit
uals, and they are specialists in numerous techniques of divinat ion and 
astrology. However, these monks make a difficult choice. On the one hand, 
they are subject to endless requests from laypeople, who consult them for 
all sorts of ailments and other problems, rega rding them as wise or "per
fected" men (zhenren .f\.AJ. On the other, they embrace a ca reer that few 

parents would wish for their ow n children. 
Indeed, entering the monas tery mea ns literally "leaving one's famil y/ 

home" (chujia tl:~) . Not all the Daoist mas ters (daos hi ilL±) observe 

Sz 
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the chujia . O n the contrary, many daoshi lead a secular life "inside the 

family/home" (zaij ia tf.:t:; or as "married Daoist pries ts," or huoju daosh i 
k...%i! ±), for they are permitted to marry and sometimes, when their 
office is hereditary, even obliged to do so. The purpose of th is article is 

not to determine if, in relig ious Daoism, the zaij ia is tr uly more ancient 
than the chujia as an es tablished form, or whether or not one may affirm 

that the zaij ia is more Daois t and more Chinese, since filial piety is a duty 
and the famil y is predominant. 1 I orig inally took an interes t in ch ujia ren 
because, to my knowledge and according to their own accounts, today they 
are (much) more numerous than za ijia daos hi in South Shaa nxi, where I 

conducted my fie ldwork. In what follows, I adopt an anthropolog ical per
spective to explore how those who choose this relig ious lifes ty le in modern 
China view the Daois t mea ning of retreating from one's family in to chu
jia . In other words, this chapter focuses on the ver y nature of the g roup of 
men and women who have wi thdraw n from worldl y life in order to prac
tice the Dao as they have adapted to modern society. 

In the Sinologica l tradition, chujia has most often been translated as 
"monasticism," w ith a few exception s (such as Oza ki Masa haru, who 
broadly spea ks of a "speci fic pries thood").l It seems to me that th is con

vention is appropriate, as this term serves to desig nate religious comm uni
ties composed of celibate adepts. But one might ques tion whether this has 
also led to misunderstandings. Because, as Gregory Schopen says regard
ing Buddhist bhik$liS, the longs tanding issue of whether or not they can be 
ca lled monks "is here far more than an issue of translation." 3 Personally, 
I favor continuing to ca ll chujia ren monks-part icularly g iven that they 
themselves make a distinction between themselves and their married Dao
ist colleagues while at the same t ime linking themselves to Buddhist col
leagues who share the appellation chujia ren-but specify ing what, in this 

context, is the mean ing of the idea of monasticism, which on many points 
differs markedly from what is understood by this term in the West; in 

other words, making the term mo nk into an anthropologica l ca tegor y. 4 

Beyond try ing to find out if mona sticism and Daoism can rea lly go hand 
in hand-as Kristofer Sch ipper did (a rriv ing at a negative conclusion)5-

I consider which ver y specific form of monas t icism was able to develop 
in Daoism and become one of its central organiza t ional elements. What 
are the polit ical and societal implication s of th is rel ig ious lifes tyle, which 
today concerns a la rge segment of the Daoist clergy? For example, fi eld

work has show n that chujia ideally involves a certain kind of celibacy, ulti 
mately chas t ity, w ithout this becoming a str ic t, uncompromising impera
tive. At the very leas t, we ca n say that these term s (ch ujia, celibacy, and 
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chas tity) a re perhaps not sy nony mous in the sense (and this is what we are 

attempting to examine) of a very sing ular asce ticism and way of thinking 

about the body. This chapter aims more broadly to explain how the Daoist 
cle rgy, after being banned for a lmost twent y yea rs, is reorgani zing and 

adapting to the modern world, and what place it g rants monas teries (dao

guan) in contemporary China, since Qua nzhen pai 1.::-Ji-~ffi.. (" the Complete 

Perfection school"), based on chujia, has been promoted to the level of 

Daoist orthodoxy by the officia l China Daoist Associa tion, Zhongg uo Dao

jiao xiehui i' llili!<ittth'it, and pervades the present-day clerical landscape, 
pa rticula rly in central and northern China. 

The term chujia was form erly used in Daoism. However, it has taken on 

a meaning a ll the more sing ular since the config uration of the "family," 

jia ~' that is left behind by the monks, has changed considerably under 
the government 's one-child policy. This is what I a rgue on the g rounds of 

my ethnographic study of the Wengong temple (Wengong ci daoguan 5t 
/i:-i~i!ill<) of Hanzhong ili' in Shaanxi, ca rried out between I993 and 

2009· 

G E N ERAL PRE S EN T ATION A N D HI STORY O F THE 

WE NG O N G TEMPLE 

The Wengong temple of Hanzhong is quite an ordinary monas te ry belong

ing to the Longmen branch iiU1 iii<. of the Quanzhen order. An urban tem
ple located in the count y seat, it is closely connec ted to Mount Tianta i k. 
f; J.t, thirty kilometers north of tow n, which counts the greates t num 

ber of Daoist monks in the a rea. According to the vernacular taxonomy, 

it is a small "heredita ry" monaster y (z isu n miao -f-1.fJ:ffl) (as a re most 

Daoist monas teries in China), under the influence of the large "publ ic" 

monastic centers, or conglin miao J:.;f.f..J:ffl. These include, in the region, 

the Baxiangong A1.l!'t (temple of the Eight Immortals), the Louguantai 
itill<i> (where it is sa id that Laozi taught the Daodejing i!J.I;.#!l'.), and, to 
a lesser extent, the Longmendong iil.r1il'l and the Chongyanggong 1:Fi1J't 
(these two considered only "semihereditar y and semipublic" temples {ban 

zisun ban conglin miao -'f--'f'{.f-'f-;1Uf.llli] erected nea r the grotto where 
Qiu Chuji "J'Jt,jj,lt meditated, and nea r Wang Chongya ng's .!.If~ tomb, 
respectively), and the Zhang Liang miao 5/d!.llli (a former large-scale 
conglin miao converted into a m useum, recently inhabited anew by a few 

monks). In this region, which ex perienced the begin nings of Daoism, the 

temples are highly visible and closely linked with one another. The monks 
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of the Wengong temple are in constant contact with their colleagues from 

the other temples, taking part in the passing down of an ancient knowledge. 
Unlike conglin monasteries, which, in accordance with the rules, do not 

host novices before their ordination, this small temple affords us an oppor
tunity to view the whole of the monastic ca reer. Therefore, it could very 
well be representative of the small temples that make up the majorit y of 
Daoist temples in China. The Wengong temple is inhabited by about fif
teen permanent monks and nun s, a not insignifican t mona stic commu
nit y considering that many small temples count on ly two or three monks. 
Furthermore, it is visited by numerou s monks passi ng by. Those from the 

large temples appreciate the quietness and the "famil y" sca le of this kind 
of monaster y. 

Considering the histor y of Daoism in Hanzhong, this temple is rela
tively recen t: it dates back to the Qing dy nasty, when it became a Quan
zhen monastery dedicated to Wengong 3:._/..;;-, that is, to Han Yu #if, the 
famou s poet and politician of the Tang, who was raised to the position 
of a Daoist god and whose cult is fairl y widespread in Shaanxi.6 Yet this 
holy place may have been erected on the site of a small temple, much more 
ancient, dedicated to the local Earth God (Tud i miao .±.J<i!. Jiil). There, sup

posedly, Zhang Lu lf·~· himself-grandson of Zhang Daoling lllil!.l't, 
the first Heavenly Master, who lived in the second century CE-delivered 
teachings during the epoch of the early "Yellow Turbans" and "Five Pecks 
of Rice" Daoist movements. 

At the beginning of the 1950s, three spiritual generations of monks 
lived there. They were fewer in number than today.? Right from the start 
of the new socialist regime in 1949, they were criticized by the politi
ca l rulers, and ordinations were officially prohibited. In 1958, summoned 
to stop their religious ac tivities, monks were ordered to leave the mon

astery. They had to resume a lay life and take up other professions. Zhu 
Chengxin and Li Chengyang beca me peasants, Huang Xindi a carpenter; 
Xing Zongxing and He Xinde worked as doctors; and Yuan Xinyi left the 
town and spent a few years in Baxian gong i\.1~ '8 Temple in Xi'an, and 
later became an acupuncturist. As for Fu Chongzhen, said to be gifted with 
exceptional magical powers, he supposedly succeeded in fl eei ng the coun
tr y: he left for Hong Kong as ea rly as 1955. The monks thus scattered little 
by little. So far none has come back to the Wengong temple of Hanzhong. 
The oldest are deceased and did not witness the revival of monasticism. 

To my knowledge, at the time of writing only two of the youngest are 
still alive, and they lead an altogether different ex istence. These monks of 
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remarkably re tained the characteristics of the palace music of the Tang. 

The ancient suzi mu sic score is still used for guyue. It is sa id that 
during the An Lu shan rebellion in the late Tang period, palace musicians 
escaped and blended into the populace, bring ing guyue into the local folk 
culture. Performed at temple fairs, the Chang' an guyue tradition gradually 
evolved into three strains-Buddhist, Daoist, and secular-and attained 
its height in the Ming and Qing. At present, the music is still practiced in 
the districts of Xi 'a n city and the northern parts of Mount Zhongnan, such 
as Chang' an, Zhouzhi, and Lantian counties. Many guyue societ ies orga
nized by local people hold activities in towns and the countryside. Influ

enced by the Xuanzong and other Tang emperors who believed in Daoism, 
Tang palace mu sic had a strong Daoist flavor, so that it was natural for it to 
merge with Daoist mu sic when it spread among the people. Many of the 
XDA guyue society's tunes, which draw heavily on the rhy thm of Daoist 
scriptures, are products of the combination of the Daoist scripture reci ta
tion and the Tang court mu sic tradition . 

Under the influence of folk culture, since the es tablishment of the Xi 'a n 
City God Temple there has been a tradition of organizing troupes to per
form guyue. In the early twent ie th century, the temple still preserved the 

guyue music scores written during the reig n of the Ming jiaj ing emperor 
in the temple's Hall of Kuixi ng. Unfortunately, the scores as well as many 
other musical instruments, relig ious implements, and scriptures were de
stroyed by japanese warplanes in I942 . The Daoist priests of the City God 
Temple usually use guyue mu sic as an important means to publici ze and 
propagate Daoist doctrines, with the music being passed down from mas
ters to disciples. A performing troupe is typically made up of nineteen per
sons, with a minimum of seven required. Besides routinely chanting scrip
tures, the Daoists of the temple would play the guyue music every day. 

Following the exa mple se t by the City God Temple, the clerics of the adja
cent Yingxiang Temple l!e.ifli!L also rega rded play ing guyue music as part 

of thei r basic religious activities. Studying assiduously for many yea rs, An 
Laixu, a Daoist cleric at the City God Temple, beca me one of the most ac
complished performers of guy ue music, enjoy ing equal popularity with 
Hua Yanjun (a.k .a. A Bing another famou s performer from 
Southeast China of the late Qing and early Republican eras. An Laixu not 
only instructed disciples in the Daoist communities of the City God and 
Yingxiang temples, but also taught guyue music skills to local nonprofes
sional bands in Xi' an by holding several mu sic resea rch conferences at the 

City God Temple. More than 150 scores hand-copied by An Laixu have 
become an important music corpus of the Xi 'a n guyue. They have now 



The Restoration of the Xi'an City God Temple 119 

been compiled by the Shaanxi Branch of the Chinese Musicians' Asso

ciation. The scores passed down by An Laixu remain popular. Inv ited by 
Lii Ji g $., the chairman of the Chinese Musicians' Association, An Laixu 

led the guyue society of the City God Temple to Beiji ng to put on a spe

cial performance in 1961, and was well received in the capi tal 's mu sic cir

cles. An Laixu was elec ted as a deputy of The Third National Cultural 

Circles Representatives' Cong ress, a member of the Chinese Musicians' 
Association, and a committee member of the Shaanxi Political Consu l

tative Conference. But during the Cultural Revolution, he was forced to 

leave the City God Temple and lived in a village in the suburb of Xi'an 

until his death in 1977. His life story is recorded in the Dictionary of Chi

nese Musicians. 

Zhang Cunzhu, one of A n's disciples, and several other lay disciples 

who had been dissemi nating the guyue of the City God Temple, came back 

to the City God Temple after its res toration as a religious venue. Supported 

by the XDA and the Shaanx i Bureau of Culture, their g11yue band was 

reorgani zed in the City God Temple in May 2005 as a branch of the temple 

music society. As of June 2006, there were thirty members in the guy ue 

band. Most band members were retirees, and all were of the Zhengyi tra 

dition . They rehea rsed twice a week and ca rried out free and public perfor

mances on Daoist holidays and at temple fair s; in this way guy ue is made 

popular with the general public as an important content of Daoist rituals. 

Moreover, to meet broader social needs, the guyue band also goes on per

forming tou rs in the surrounding areas outside Xi'an. In the middle of 

September 2005, the band went to Beijing to participate in the first China 

Folk Cu lture festival. They gave a specia l performance at Beiji ng Baiyun 

Temple and held an academic con ference on g uyue, which helped the Xi'an 

guyue tradition win recogn ition from experts of the Ministry of National 

Culture, the Chinese Arts Resea rch Institute, the Chinese Conservatory of 

Music, and the China Daoist Association, who encouraged the Xi'an guy ue 

to apply to for recognition by UNESCO as Intang ible Cultura l Heritage. 

The temple's guyue band has participated many times in large-scale per

formances on the Xi'an city wa ll and gave a special performance at the 

Europe-Asia Economic Forum. The troupe, together with five other Xi'an 

bands, regularly g ives performances on the East ga te of the Xi 'an city wall. 

As of this writing plans were being made to put on a daily show in the City 

God Temple in the future. 

Two noteworthy patterns have emerged in my preliminary field notes on 

the monastic reviva l of the City God Temple in Xi 'an. One is that the cen-
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tral and loca l state's changing perceptions of religion and its religious pol

icy under new market-oriented conditions have created new opportunities 
as well as obstacles for Daoist clerical and lay-activist expansion in con 
temporary Chinese society. As shown in the chapters by Adeline Herrou 
and Yang Der-ruey, as well as others in this volume, since the I 98os the 
PRC state, at both the central and local level, has significantly relaxed its 
draconian policies of suppression and containment of state-sanctioned and 
orga nized religious institutions such as the Daoist associations (daoxie) 

and large historically reputable monasteries and temples. This relig ious 
openness, which ca me about as part of the state's larger policies of "reform 

and openness," is also the result partl y of econom ic pressure from China 's 
unfolding market liberalization, and partly of political pressure on the 
local government officials to produce an effective record of governance 
(zhengji ilklk) in order to respond positively to higher-level policy initia
tives and to advance their bureaucratic ca reers. This changing state policy 
creates the new contemporary religious landscape wherein Daoist in stitu 
tions and their lait y and clergy are afford ed new opportunities for action . 

Yet the state's liberalizing policy initiatives alone are far from sufficient 
to bring about monas tic rev ival at the Xi 'an City God Temple. Indeed, the 

activism of the XDA and Daoist clerics such as Liu Shitian has proven to 
be the key moving force behind the temple's rev iva l. Leveraging the tem
ple's historical legacy as a commercial hub, ritual center, and folk-cultural 
venue for the loca l community of Xi' an, Liu and the XDA persisted in their 
temple revival project and exercised politica l wisdom in taking advantage 
of ea rly state policy initiatives and economic opportunities by collaborat
ing successfully with city officials. As this and the chapters by Herrou and 
Yang show, the key to successful Daoist monas tic survival and engagement 
with modernity hinges on whether Daoist clerics and institutions know 

when, what, where, and how to engage with the unfolding forces of the 
contemporary Chinese society, state, and market. 
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5. Daoists in the Modern Chinese 
Self-Cultivation Market 

The Case of Beijing, :rBso-:1949 

Vincent Goossaert 

As this volume shows, Daoism changed in many different direc tions at 

the sa me time during the twentieth century. Many aspects of such change 
were directly ushered in by political processes of brutal secularization and 

moderniza tion, which dramatically disrupted Daoists' connections with 

local temples, com munity life, and rituals. There is, however, one facet of 
Daoism that changed in less trau matic ways and actually thrived: its self

cu ltiva tion tradition, and the associational networks devoted to the prac

tice of this tradition . By contrast to loca l temples that were being ruined 

and destroyed for most of the twentieth century, self-cultivation networks 

expanded and diversified . To analyze this process of expansion and diver

sifica tion, I propose in this chapter to describe Daoist self-cultiva tion as a 

market, itself, as we will see, made up of different markets, all consisting 

of va rious competing suppliers aiming to meet demand in instructions in 

techniques allowing one to transcend one's physical limitations, based on 

Daoist v isions of the body-this is, for the purpose of the present chapter, 

the narrow definition of self-cultiva tion. 

The language of markets in religious studies is heavily charged, so I 

wa nt, as a preamble to a chapter that is more descriptive than theore ti 

ca l, to make m y stand clea r. While interes ted in some of the questions and 

insights offered by sociologis ts of relig ion using the vocabulary of "reli 

gious markets," I do not subscribe to the "rational choice" paradigm that 

has come to be identified with this vocabulary. In rational choice, schol

ars (such as Laurence Iannaccone, Rodney Stark, and Roge r Finke) assume 

that human beings behave in religious matters as in other matte rs, mak

ing reasoned and informed choices that maximize their interest, and that 

the criteria (demand, preferences) for making such choices do not va r y 

much between individuals.1 Besides a number of theoretical criticisms that 

I2} 
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have already been expounded by other scholars/ my personal obj ections 

to accepting these assumptions include (I) the observa tion that in mat

ters of religion, choices (when there is a choice) a re often collec tive rather 

than individual; (2) that such choices are in large part a matter of aes

the tic taste-thus introducing a va riable that does va ry to a considerable 

extent between individuals (a nd socia l classes)-and (3) that as a historian, 

my evidence offe rs precious little that perta ins to individual choices, and 

therefore, does not allow me to discuss them. 

Nonetheless, I propose that under certa in conditions, it is not only legit

imate but useful to borrow vocabula ry and analytica l tools from econom

ics (a tradition that goes back to Weber 's notion of "sa lvation goods'') in 

order to anal yze certain- by no means all-aspects of relig ion as mar

ke ts (rather than one single marke t),3 all the while refraining from assum 

ing rational choice and making predictions or assuming causa lity deriv

ing from such assumptions. This "cautious religious markets approach" 

is meant to describe how the markets in ques tion work, how competition 

is regulated, and how ex ternal constraints affec t suppliers and change the 

markets themselves over time. Because all religious markets a re very spe

cific, they need to be described in de tail before we can even sta rt to apply 

genera l rules about consumer behav ior. So, instead of singling out "success 

stories" (o r fa ilures) and try ing to quantify them, as rational choice theo

rists like to do, I would rather like to describe the va riety of players in the 

markets, through ty polog ies and examples. Th is approach does justice to 

competition and plura lism in the relig ious fi eld, w ithout fores talling inter

pre tation of the outcome of such competition. 

Because of the relatively low level of reg ulation exerted on modern 

Chinese self-cultiva tion milieus by both the state (except during the high 
Commun is t pe riod) and relig ious in stitutions, and because there was a 

great deal of competition between spiritual mas ters looking for patrons 

and disciples, and the publication of a very abundant self-cultiva tion liter

ature, mostly with commercial editors, it seems apt to use the ex pression 

"self-cu ltiva tion market ." The g reat fluidity of and traffic in ideas, prac

tices, and persons in self-cultivation milieus call for an approach that does 

not take ideas and prac tices, Daoist or otherwise, in isolation but looks at 

their open negotiation and inte rac tion. A fter a ll, self-cultiva tion is a mar

ke t now, in the PRC, in Taiwa n and Hong Kong, and in the West, with 

hundreds of groups selling books, tra ining session s, DVDs, and mem

bership fees. It the refore seems natura l to look at the ea rlier stage of the 

history of self-cultiva tion expecting to fi nd comparable config urations of 

open competition. 
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This chapter takes Beijing as a case study (while also drawing on exa m

ples from other parts of China) to explore the self-cultivation market in the 
changing sociopolitica l context of modern China, between the late Qing 
and the end of the Republican period. It pays particular attention to the 
evolving role in this market of the Daoist clergy, based on my prev ious 
work on Beijing Daoists, 4 and to other competitors, notably the new reli
gious groups that emerged during the 1910s and 1920s that I ca ll redemp
tive societies. While the socia l role of the Daoists was, and is, very far from 
limited to the teaching of self-cultiva tion, I focus on this speci fic question 
here because self-cultivation teachings are the realm where Daoists in gen

eral, and in Beijing in particular, found themselves most comprehensively 
challenged by other specialists and engaged most creatively with the chal
lenges of modernity. The situation in Beijing was in some rega rds unique, 
but the Daoists and other spiritual ma sters in Beijing were engaged in 
modernizing processes of market expansion similar to those observed else
where in China. 

I begin with a general introduction to self-cultiva tion techniques and 
the ma sters teaching them, before introduci ng in more detail three dis
tinct markets: self-cultiva tion books, mas ters, and communit ies ac tive in 

late imperia l and Republican Beijing. I then offer some concluding remarks 
on how competition, and the markets themselves, changed in the course of 
the modern period. 

T H E S ELF- C ULTIVATI ON MARKET 

The self-cultiva tion techniq ues taught and prac ticed by Daoists and other 
spiritual masters in late imperial and modern China ranged from yang
sheng ~1., the body cu ltiva tion techniques that aimed for well-being, 

robust hea lth, and long life (including brea thing techn iques, dietetics, 
gymnastics, and particularly meditation- the most common term used 
being jingzuo #-±.) to more adva nced methods for transforming rather 
than streng thening the body, aiming at transcendence represented as im 
mortality. Self-cultiva tion was described by its practit ioners with many 
differen t term s (xiuzhen 1~-1\-, xiandao 1.1!;!, dandao fti!, . .. ), each con 
veying a speci fic mean ing, corresponding to, overlappi ng with, or radica lly 
dis tinct from " Daoism" as an institution. 

Most people interes ted in self-cultiva t ion techniques aimed merely at 

cur ing a disease or reaching long age and robust health through yangsheng. 
On this level, few people ca red to distinguish the relative contribution of 
Daoism, Buddhism, Confucian ism, other religious traditions, or medicine. 
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Furthermore, from the ea rly twentieth century on, many, accommodating 

modern views, were will ing to consider yangsheng or jingzuo as a scien 

tific discipline, not as the fir st s tage in a spiritual program. 

While Daoists did not reject purely physiological ya ngsheng techniques, 
they considered them as merely preliminary preparations for the real inner 

alchemy (neidan V"l ft) self-cultiva tion that entails the complete transfor 

mation of the person . Neidan, for which the Daoist Q uan zhen ~-A- order 

has since the Yuan period been the main in stitutional vehicle, presented 

itself as the ultimate formulation of Daoist spirituality. It described and 

taught how to handle the cosmolog ical structures of the universe and the 

body (s tructures made of symbols such as numbers or trig ram s), and it 

allowed adepts to nurture in themselves a pure transcendent body, a pro

cess often described as the conception, w ithin oneself, of a child. Because 

it placed itself on an abstract, symbolic level, neidan, while sometimes 

ly rica l, was an intellec tually demanding, speculative discipline that con 

sidered other self-cultivation traditions coarse and inferior. This concep

tion of neidan was widely shared by lay Chinese, and neidan was consid

ered along with Chan Buddhism as the summit of Chinese spirituality. If 
Daoists in general, and Quanzhen Daoists in part icula r, were widely rec

ognized as authoritative transmitters of the neidan self-cultiva tion tradi 

tion, they enjoyed no monopoly over it. A fund amental feature of neidan, 

since its very origins, was to rejec t the secre t initiation charac teristic of 

ancient Daoist immortality cults, and to favor the open circulation of texts; 

there was the refore no mechanism whereby an institution could control its 

diffus ion . Neidan was w idely prac ticed and transmitted by non-Quanzhen 

Daoists, as well as other segments of societ y, in an open self-cultiva tion 

market that had rather low barriers of entry. 

While it is convenient to posit a self-cultiva tion marke t in the sing ula r, a 

closer look makes us realize that it was actually made up of several distinct 

marke ts that operated on diffe rent logics. I see at leas t three such markets 

at work in modern China. first, the market for self-cultiva tion books, 5 on 

which were traded rather inexpensive and nonexclusive goods, that people 

tended to buy in la rge number and var ie ty. The second is that for masters 

offering their instructions in exchange for va rious goods, from mone ta ry 

donations to time commitment and devotion . These a re more expensive 

goods, but still nonexclusive, as very committed adepts tend to try severa l 

masters, one after the other or even concurrently. The third market is that 

for communities trying to recruit committed members who will work for 

the communit y, expand its ac tiv ities, and bea r witness to the efficacy of 

its teachings. Here, choice tends to be exclusive, at leas t at any g iven time. 
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People interes ted in self-cultiva t ion could be active on one or several of 

the three markets; some were avid buyers and readers of self-cultiva tion 
literatu re and became self- trained practitioners without ever becoming 
disciples of a mas ter or members of a self-cultiva tion commun ity. Some 
people, on the contrary, were members of a religiou s group and prac ticed 
self-cu ltiva tion as part of the collective ac tiv ities of this g roup, without 
necessarily ever looking for books or a personal mas ter. Furthermore, these 
markets evolved differently during the course of modern history, and this 
is why it is useful to look at them separa tely. 

Such an analy tica l framework is also useful because it ca n be applied to 

other markets, which are not purely religious, such as the medical market, 
which also comprised a market for medical books (both technica l and self
help) and traditions, 6 a market for ac tual doctors, and a market for g roups 
that provided healing as par t of the benefits of membership. Beside the 
ac tual (a nd important) overlaps between these different self-cultiva tion 
and medica l markets, the fa ct that they ca n be analyzed in a si milar way 
suggests that choices were not only a matter of individual spiritual options 
but also hinged on availabil ity, costs, and other such fac tors. 

T H E M A RKET FO R S ELF- C ULTIVATI ON BO O K S 

The respective role of books and face- to-fa ce (individual or collective) 
teachings in the ques t for transcendence is a major theme running through 
the whole literat ure of spiritua lity of this period. Adepts were supposed to 
read books by themselves, and tes t the (a ncient) books and the (l iv ing) 
mas ters against each other: they could reject "false mas ters" who taught in 
contradiction to the books, but they could truly understand the books only 
by studying with a "true" mas ter. Some prac tit ioners bega n with a mas

ter, others began with books; entirely self- taught prac titioners are often 
mentioned in the self-cultiva t ion literatu re. The journals published during 

the 1930s by Chen Yingning F~~ 'f (1880-1969) in Shanghai, d iscussed 
by Xun Liu in chapter 6 in this volume/ ca rried letters by adepts living in 
Beij ing (a nd elsewhere) who read and pract iced according to a large va ri 
ety of self-cultiva t ion books, but complained that they found no master to 
train them, a str iking claim considering the va riety of masters then ac tive 
in the ci ty (a nd whom we are going to discuss). This aga in points to the 
highly unregulated nature of self-cultiva t ion, and to the fac t that Daoists 

and other spiritual mas ters fail ed to answer the expectations of certain 
prospective self-cultiva tion adepts. 

I find it convenient to present the very large late imperial and Republica n-
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period self-cu ltivation literatu re-hundreds of titles have been published 

as part of recent collections, and more are scattered in libraries without 

any descriptive or analytical listing so far-according to four ca tegories 

ba sed not on affiliation with speci fi c self-cultivation traditions but rather 

on the intended readership. First, by "classics" I refer to ancient (pre-I700) 

works that had acquired canonica l value by late Q ing times and a re as such 

ver y frequently quoted in later works. Second, by "essays," I mean the 

vast category of short or medium-size writings by individual modern self

cu ltiva tion w riters. By "encycloped ias," I mean books that aim to provide 

a comprehensive view of either the whole self-cu ltiva tion tradition or one 

speci fic sub- tradition, by anthologizing and excerpting the most sa lient 

exa mples of the genre. Last, the "manual" is a type of book that offers a 

comple te, self-sufficient do-i t-yourself approach to self-per fection . 

Classics 

By "classics," I mean all self-cultiva tion books that have achieved ca non 

ical s tatus, be they scriptures (jing ~&) or essays and poetry by ea rlier 

(o ften Song and Yuan period) authors such as Zhang Boduan's 51d~ ;;li, 
Wuzhenpian ·tfr-Jl.~ (Verses on awakening to transcendence) . While this 

is not the place to discuss the contents of such tex ts, it is important to note 

that they mainta ined a very large readership (even beyond self-cultiva tion 

practitioners) throughout the modern period and therefore were constantly 

reprinted, either with or without commenta ries. The publishers for these 

classics were of different kinds; some spirit-w riting halls and charities 

printed them for merit; commercial presses printed them for profit, and in 

a few cases, Daoist temples also printed them for distribution among thei r 

networks. Le t us see just one example of a classic published in Beijing: the 

classical Song-period neidan manual the Lingbao bifa lit 'W l!H4< (Ultimate 
method of Lingbao), which was republished in 1937 by a redemptive soci
ety, the Daoyuan iitl!t, and printed and distr ibuted by the Yongshengzhai 
¥A*, a commercial press located at Liulichang (Beij ing's leading book
store district) that specia lized in religion, morality books, and spirit-w rit

ing, and was active from at leas t the I86os until I9)7-8 

Essays 

This second type certainly accounts for the largest amount of self-cultivation 

books published in the late Qing and Republican period. It corresponds to 
rather short (one modern volume, and between one and three thread

bound volumes) books that did not cost much to produce. These books 
reflected the teaching of one master (living, or deceased in recent times) or 
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of one spirit-w riting hall. In terms of genre, contents included prose essays, 

sometimes accompanied with charts and diag rams; poetry; recorded say
ings (yulu ~:tF:.); commentaries to classics; and any combination of the 
above. 

A good example in the Beijing context is the works of Liu Ming rui jr] 

;g.f.t (whose ca reer is discussed below). Liu authored three self-cultivation 
books, Daoy uan j ingwei ge (Songs on the tenuous essence of the orig in 
of the Dao, 1888), Q iaojiao dongzhang (Ca nonical essays on st rik ing and 
stretching, 1892), and Panxi y ikao (S tudies on the Yijing by Panxi, 1894). 
All three are firmly in the Q uanzhen literar y tradition, w ith a combi

nation of speculative essays and poems, comments on charts and cla ssi
ca l neida n texts, and dialog ues between mas ter and disciples; the st yle is 
uncompromisingly classical and evinces a ci rcle of well-educa ted adepts. 

The bibliog raphy provided for adepts (more than 150 titles, in both "clas
sics" and "essays" categories)9 and the quotations that punctuate his dis
course show that Li u expected h is disciples to mas ter the scriptural legacy 
of the Three Teachings and especially to be conversant with the neidan 

classics. Th is was clea rl y not a work for beginners. Liu also published a 
medica l book, Yua nhu i yijing (Mirror of primordial medical knowledge, 
1908), very close in style to his self-cultiva tion books, and likely with 
partly similar intended audiences. 

Liu 's three self-cultiva tion books were all published by the Yongsheng
zhai, and the printing was paid for by Liu 's disciples.10 This would seem to 
be ty pical of the "essay" type of self-cultiva tion books, which were often 
not sure to make a profit and thus required subsidy. Indeed, Liu 's three 
books were not reprinted (as far as I know) before a Taiwa n press spe
cializing in self-cultivation published a new edition during the 196os. 
The Yongshengzhai also published a large number of books produced by 
spirit-w riting groups, which (like many similar books throughout China) 
had va ry ing degrees of self-cu ltiva tion content, some of them being pri
marily self-cultiva tion books. One example is the Xianfo dandao yao

pian (Essentials of the way of alchemy revealed by the Immortal and the 
Buddha), a volume of revelations of neidan self-cultivat ion instructions 
received from LU Dongbin g ~r;q lf and Jigong i." /~ at a Beijing Daoyuan 
spirit-w riting altar and published in 1936. 

En cyclopedias 

The works I label "encyclopedias" differ from the previous type not so 
much in length (even though some encyclopedias are much longer than 
the typical essay) as in scope and intended audiences. Some of these ency-
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clopedias endeavor to present the whole self-cultiva tion tradition by intro

ducing and giving excerpts of the major class ics and providing essays that 
sketch an overview of the major concep ts and techniques, without going 
into much discussion of the differences between various tex ts and sub

trad itions.11 Such digests have been ci rculating since before the nineteenth 
century, but a substantial number were compiled and printed during the 
modern period. This certai nly suggests that there was then a reader
ship who was not sa tisfied wi th the essays, which were typically aimed at 
adepts a lready possessing a solid self-cu ltivation cu lture. While encyclo
pedias certainly may have interested advanced practitioners who also read 

essays, they also had a larger intended readership. 
Other subt ypes of encyclopedias include the collected works of an im

portant author, such as Fu )inq uan f>\'~~ (1796-1850), Min Yide 1•1-111' 
(1758-1836), or Li Xiyue 4' lli JJ (1796-1861), who had a well-orga nized 
and well-funded organiza tion to pay for and distribute such collections; 

and collected works pertaining to a g iven tradition, such as female alchemy 
(niidan -kfJ-).12 The larges t cases concerned complete collections such as the 
Daozang jiyao iiU~.~ -Jt first collected and printed in the ea rly nineteenth 
century by a Beijing spirit-wri ting g roup.13 Yet another subtype comprised 

large all-comprehensive works that presented the self-cultiva tion system 
of an organized institution, such as a lay devotional group.14 In all these 
cases, ed iting an encyclopedia also meant reinterpreting the texts therei n 
and edi ting them by deleting unwanted aspects and adding new mean ings. 
For instance, in I897 a lay Daoist group in Chengdu published under the 
title of Wu-Liu xianzong -(Ji.#pf.l! :j( (The Immortalit y Lineage of Wu and 

Liu), a collection of texts (a lready well distributed independently) attributed 
to Wu Shouyang -(Ji.;j'f#J (1574-1644) and Liu Huayang #p i'i<f~ (fl. 1736). 
This collection proved very popu lar and went through many editions; it 

had the effect of creating a new distinct Wu-Liu 1li.#r tradition identified 
as such by self-cultiva tion adepts. 

Manuals 

By contrast to books in the three previous categories, which situate them
selves within a rich self-cultiva tion tex tua l cu lture, either as primers or as 
advanced reading, the texts I label "manuals" are straightforwa rd, easy
to-read practical instructions that guide adepts who may not have a living 
master to supervise them and are not equipped with the self-cultiva tion 

cu lture that would allow them to make sense of the complex vocabulary 
and imagery of the ea rlier texts. While a number of essays and encyclope
dias claim to be "easy to understand," the works discussed here rea lly are 
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do-it-yourself m anua ls built a round progressive steps in the practice ra ther 

than abstract notions. The first one chronologica ll y is Jiang Weiqiao's ~Mr. 

~ (1873-1958) Yin sh izi jingzuo fa, 15 (Method of seated meditation by M as

ter Yinshi), publ ished in 1914 by the Shangh ai-based Commercial Press 

(Sh angwu y inshuguan iiiit>p1irfi, the leading m odern press in ea rly 

twent ie th-century China) . This hugely popula r self-help book was instru 

mental in developing the trend of popula ri zing and scientiz ing Daoist self

cultiva tion-a trend that reached maturity with the redemptive societies 

and then w ith the qigong movement during the Communist period. 

Another case, ver y influential among Beijing adepts, is that of Zhao 

Bichen's Mi<l~ (1860-1942) Xingm ing fajue mingzhi (Clea r ex planations 

on the m ethods and instruction s for the cultivation of body and mind), 

published in 1933 in Beijing by a lodge of the Zailij iao .tEJ'l',ft redemp 

tive socie ty. This book, wh ich continues nowadays to be a reference work 

in neidan practice among lay Daoist practitioners,16 is structured a round a 

description of a sixteen-s tage prog ression towa rd transcendence, from pre

liminar y exercises accessible to all to inten se meditative enclosures. Each 

stage is illus trated w ith a cha rt and som e theoretica l ex planation s, fol

lowed by disciples' ques tions and Zhao's answers. The direc t and lively 

style of the dialogues and the occasiona l polemical or autobiographica l pas

sage make this book easier to read than those in the ca tegories of "essays" 

or even "encyclopedias." 

Com petition in th e Self-Cultiva tion Book Market 

The self-cultiva tion book m arket was very fluid, with lots of competition, 

and ty pes of books such as encyclopedias and manua ls clea rly ga ined m ar

ke t sha res (a t leas t in terms of title output) during the modern pe riod. But, 

just as important, the market itself changed, with modern print technolo

gies lowering prices beginning in the las t yea rs of the nine teenth century, 

and pe riodicals appea ring and competing w ith books. The small commer

cia l presses specializ ing in spirit-writing books and self-cultiva tion, like 

the Yongshengzha i in Beij ing, continued to play a sig nificant role, while 

othe rs, such as the Yihuatang ~1t± in Sh anghai, turned into modern 

presses w ith larger print runs and China-wide adverti sing and distribu

tion networks. The Yihuatang, based near the Shangha i Cit y God Temple, 

sta rted during the 185os as a sm a ll press specializing in mora lity books 

(given for free or sold at cost), and ex panded during the 1920s and 1930s; 

its ca talog of self-cultivation books included hundreds of titles, from all 

our four categoriesY 

Another development on this ma rket was the emergence of large confes-
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sional presses. Up to the early Republican period, temples and monasteries 

did publish books, but only on a limited sca le. For instance, the Baiyunguan 
E1 t; im, Beijing's leadi ng Daoist temple, printed books mostly for its own 
internal use, as well as on ly three (as far as I have found) self-cu ltivation 
books for the lay public: two short books (that fit squarely the "essay" type) 
by the famed abbot Gao Rentong /.lii:=->4'1 (1841-1907, abbot 1881-1907)-a 
short anthology of quotations, Longmen mizhi (Secret instructions of the 
Longmen Lineage, I9o2) and Gao's own collection of poetry, wi th a large 
portion of self-cultiva tion poems, Yunshui ji (Anthology of clouds and 
water, 1885)-as well as Changchun wshi yulu (Recorded sayi ngs of Patri

arch [Qiu] Changchun, 1908), an anthology of thirteenth-century tex ts by 
or about the patriarch Qiu Changchun "Fk~ (1148-1227). A new type 
of confessional press that emerged during the Republican period was the 
commercial press set up by redemptive societies that published both books 
and journa ls. An important case in Beijing was the Tianhuaguan *--*fi, 
a Beijing-based press operated from I9I7 on by a redemptive society, the 
Tongshanshe f'l~il, that published a series of self-cu ltivation and moral
it y books, some of them being Tongshanshe spir it-writing revelations, but 
the others being mainstream, older classics.18 

The development of modern presses certainly developed the self-culti 
va tion book market. Whereas up to the early twentieth century, sma ll tem
ple or commercia l presses published large numbers of "essay"-type books 
all with small print runs, the development of presses such as Yihuatang or 
Tianhuaguan allowed books (re-ed ited classics, but also encycloped ias) to 
reach larger audiences, while large com mercial presses printed new types 
of books such as Jia ng Weiqiao's manual. All the while, essays continued 
to be produced in large numbers by more traditional ventures such as the 
Yongshengzhai . Competition intensified, but it resulted in expand ing the 

market rather than condem ning some to failure. 

THE MARKET FOR SE LF- CU LTIVATI ON MASTERS 

If bu yers of self-cultiva t ion books were faced with a large array of choices, 
people willing to become disciples of a self-professed self-cultiva tion mas
ter had no less of a choice. The practice and transmission of self-cultiva t ion 
techniques in society at large encompassed a large range of spi ritual mas
ters, a range that ex tended far beyond the borders of Daoism, and beside 

Daoists and Buddhists also included doctors, martial artists, and preachers 
of lay devotional cong regations (often ca lled "sectarian" in the Sinologica l 
literature). All these specia lis ts lived in a common uns tructured milieu, 
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driven by st rong competition that favored individualiza tion (each mas

ter had his or her ow n system and methods) and ye t a sense of shared va l
ues and intellectual frameworks. This milieu, with its focus on individual 
religiosit y and self-accomplishment and its accommodation of pluralism, 
fit s very well with sociolog ical definiti ons of religious modernity, even 
though it has been operating for several centuries . It is also modern in the 
sense that it thrives in the midst of a majorit y of people who are simply 
not interested in the type of relig ious goods on offer in the self-cultiva
tion market. 

These va rious spiritual mas ters all had in common a strong sense of lin 

eage transmission and identity, and dependence on adepts or donors for a 
living. Those who effected cures and attracted many disciples could enj oy 
a comfortable life; many others act ua lly survived as laborers, hawkers, or 
temple employees. The milieu of spiritual mas ters cut through social hier
archies, including village martial artists and lay congregational leaders as 
well as urban upper class amateur teachers in self-cultivation techniques. 
If there was a definite continuum among the techniques themselves, there 
were also sharp distinctions according to level of literacy and style of the 
prac tice. Urban amateurs, being more literate and hav ing more access to 

commercial printing, produced the larges t numbers of neidan and yang
sheng essays; they tended to look down on less literate martial artists and 
lay congregational leaders, even though they did not necessa rily reject 
martial arts or devotional movements in general. In this, Daoists were no 
exception, as they included both haughty abbots and poor itinerant clerics. 

Not only was there much in common between the different types of 
spiritual masters, but some mas ters ac tually qualified for several roles 
simultaneously. For in stance, many clerics also worked as healers and/or 
martial artists, and martial artists were frequen tly enrolled by lay devo

tional groups. In this flu id world, personalities mattered most, and ideo
log ical and technical content as well as social organiza tions su pporting 
the teachings changed easily; th is is also shown in Elijah Siegler's chap
ter in this volume, in which spiritual masters such as Mantak Chia ~a}] 
,f.t_. represent themselves as Daoists, doctors, or mart ia l art is ts according to 
the context. In other words, the sa me self-cultivation technique could be 
transmitted by a traditional clerical lineage or by a lay devotional congre
gation; by the same token, an individual charismatic teacher could bring a 
new self-cultivation techniq ue into an established organization or network 
and change radically the practices and worldview of this orga nization or 

network, while its social profile would nonetheless remain the sa me. 
In view of this fluid situation, I propose to analyse self-cultiva tion ma s-



I)4 Vin ce nt Goossaert 

ters in four categories that a re not based on confessional affiliati on, but 

rathe r on socia l s tatus. The fir st, monastic leaders, includes both Daoist 

and Buddhist institutional leaders, even though in the Beijing contex t, I 

am only going to discuss the former- Buddhists were also fully part of 
the milieu of spiritua l masters, as eminent clerics had lay disciples trained 

in Chan meditation and m ysticism, and some also taught body techniques 

(gongfu >}J fc) for helping meditators in controlling the body and also for 
the sake of good hea lth . The second, mas ters outside the monas teries, com 

prises ordained clerics who worked independently of the pres tigious cleri 

ca l training institutions and built their ow n personal networks. The third, 

self- trained literati, concerns persons outside any relig ious institutions 

who had trained for a long time for personal reasons (most often, healing 

a disease) and had eventually reached such a deg ree of mastery that they 
attracted disciples. Finally, "religious entrepreneurs" a re self-cultivators 

who created their ow n communities of practice in innovative formats. 

Mo nastic Leade rs 

The above sketch of self-cultivation milieus applies to the whole of the 
Chinese world, and many practitioners traveled, thus ci rculating texts, 

ideas, practices, and reputations. Not a ll loca l conditions were similar, how

ever. For instance, in contras t to the situation in pos twar Taiwan described 

by Lee Fongmao in chapter 8 in this volume, where ordained Daoists engag

ing in self-cultivation were very few, the Beijing scene was characterized by 

an important presence of institutional Daoism, and in pa rticular the pres ti 

gious Baiy unguan. Large Q uanzhen monasteries such as the Baiy unguan 

were a major source of authority in orthodox neida n, because they incar

nated (through the training and consecration of clerics) the Longmen lin

eage, the most important and prestigious lineage within the Quanzhen 

order, and thus the teach ings and the spiritual charisma of the immorta ls 

Lii Dongbin g il'lfi and Qiu Changchun, both universally recognized mas
ters in self-cultiva tion . Whereas opinions on the lifes tyle bes t suited to 

neida n practice diverged la rgely be tween those recommending celibacy and 

ordination (chujia :±: W:) and those advocat ing secula r life (zaij ia f£ W:), con

sensus was that the ascetic curriculum of elite Q uanzhen priests, notably 

form ative itinerancy, and their monas tic discipline certa inly furthered their 

chances of reaching transcendence. In short, the Quanzhen clergy, and par

ticula rly the elite Baiy unguan clerics, were credited w ith considerable sym

bolic capital in the diverse and contested fi eld of self-cultivation techniques. 

The pedagogy of neidan in Q ua nzhen monas teries was not form alized 

in a way comparable to Chan meditation in elite Buddh is t monas teries, 
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because there was no procedure for collective training comparable to the 

m editation semesters in the meditation halls (chantang 1'1:} The ea rly 

Quanzhen order {thirteenth and fourteenth centuries) had developed a 

collec tive meditation regimen (zuobo ±~, "sitting around the clepsydra

bowl") but th is was apparently discontinued by the late Qing. The only 
occasion when Quanzhen monasteries like the Baiy unguan organized for

mal lectures was during the consecration training period, and the focus 

then was on liturgica l training rather than on meditation and self-culti

vation .19 Among the clerics in res idence {for a few years' training, or on 

a permanent basis) in a Quanzhen monaster y, probably the vast majority 

practiced some form of meditation, but only a quantitatively small ascetic 

elite engaged in advanced neidan regimens, often in long-term seclusion

the re were a few enclosures avai lable for them within the Baiyunguan . 

Even within large monasteries, then, neidan was taught individually 

from master to disciple.20 The Baiy unguan leaders were considered authori

ties in this realm and were sought after for instruction, but they apparently 

accepted only small numbers of formal disciples, some clerics, some lay, 

completely distinct from the monastic organization. Quanzhen monastic 

pedagogy, as seen in the writings of Gao Rentong and other Baiy unguan 

leaders, was based on master-disciple conversations alternating with 

periods when disciples read and meditated on their own. Disciples were 

expected to study neidan classics and to mull them over until their logic 

and rhe toric beca me second nature for the adept . Conversations brought 

together one or severa l of the master 's disciples, and were not ritualized in 

the way certain Chan master-disciple "encounters" were: such conversa

tions are best recorded in the sayings (yulu ~¥1:) published individually or 
within the collected essays and poems of late imperial Quanzhen maste rs. 

The re, disciples reported their problems in practice or their difficulty with 

understanding certain tex ts, and requested precise guidance. The instruc

tion was both and at the same time highly speculative and practical; one 

major theme was the obstructions, or "demonic obstacles/temptations" met 

by the adept whose desires and world ly attachments have not yet been 

completely eliminated.21 For this reason, training was highly individual

ized and not amenable to group teaching or a formal curricu lum. 

The authority enjoyed by Baiyunguan monastic leaders in self-cultivation 

milieus derived from thei r asce tic training and accomplishments, not from 

doctrinal expertise. As a consequence, these leaders and the Baiyungua n 

itself did not publish many books, but they produced or distributed some 
self-cu ltiva tion charts and drawings to help adepts in the course of visua l

izations and meditations. The best known is the Neijing tu PH&!fil, a map of 
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the human body that was carved on a stele and erected in the Baiy ungua n 

around I 886. The Ne ij ing tu basically illustrates the "m icrocosm ic orbit " 

(x ia o zho ut ian • J' J~.k) that is a preliminar y stage in the neidan prog ress 

toward transcendence, but one that nonetheless requires a considerable 

amount of theoretical knowledge, dedication, and g uidance.22 Eng raving 

a stele a llowed Baiy ung uan leaders to teach in the monaster y's courtya rd, 

but also to produce rubbings . The Baiyung uan also possessed woodblock 
prints representing a cognate chart, the Xiuz hentu 11}--9.-!lil, sold at a shop 

in the outer ci ty, and used by some of Gao Rentong's lay female adepts. 23 

Gao Rentong's and the other Baiy unguan leaders' disciples included fel

low clerics as well as some lay persons from the elite section of Beijing 

inhabitants. An official, visiting the Baiyu nguan in I875, ta lked with a 

number of lay disciples prac tici ng meditation in the monas tery's g rave

yard.24 Eunuchs were favorite and dedicated disciples: the I886 Neijing tu 

stele was the work of Liu Chengyin ~'11.1/Jp (1845-95), the eminent eunuch 

of Empress Dowager Cix i's court who became a Quanzhen cleric and led 

hundreds of fellow eunuchs to convert, be ordained at the Baiyu ng uan, 

and found their ow n Quanzhen mona steries. 25 It is also sa id that the sta rs 

of Beijing opera were all disciples of the Baiyu nguan abbots; for instance, 

Yang Xiaolou tJ!c•Ht (1877-1937), a fam ed ac tor much appreciated by the 
empress dowager, became a Daoist and stayed at Baiy ung uan during the 

last years of the Qing, only to later resume a brilliant acting career. Even 

though he then married, Yang maintained a Daoist da ily practice of recit

ing scriptures, meditating, and practicing self-cultivation, including body 

techniques he found highly beneficial for ac ting. More generally, it might 
be ventured that Daoist initiation prov ided both useful self-cultivation 

skills and self- respect and social pres tige to members of professions that 

were otherwise despised, such as eunuchs and ac tors. 

Lay disciples also included women, whom monastic leaders tra ined in 

female alchemy (niidan). 26 This tradition of neidan as specifically applied 
to the feminine body developed during the eighteenth and nineteenth 
centuries. Niidan texts were mostly revealed w ithin the fram ework of Li.i 

Dongbin spirit-w riting cults and lay Quanzhen, and were a consequence 

of the strong participation of women within these cultsY Although I know 

of no n iidan tex t composed in Beij ing, such texts were used and practiced 

there.28 

In short, the Baiy ung uan was in late im perial and Republican times 

a center of neidan tra ining of great repute, and authoritative works, tex

tua l and visua l, were produced there to support such training. Quan zhen 

monasteries continued into the twentieth century to play a major role in 
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transmitting the high tradit ion of neidan spirituality, by training an elite 

of clerics and play ing as g uardians of a corpu s of tex ts that ca n be con 

sidered as the summit, in speculative term s, of the litera ry he ritage of 

Daoist m ys ticism. This pres tig ious tradition did not ver y much reach out 

to Beijing la ity, however, and if people of high social standing or financial 

wherewithal-eunuchs, M anchu nobility, opera sta rs-could, and rather 

often would, socialize with the Quan zhen leaders and become their disci

ples in self-cultivation techniques, th is was not a possibility open to ordi 

na ry citizens. The many middle-class folk, merchants, low-level offi cia ls, 

and scholars who wanted to practice longev ity techniques, to hea l other

wise incurable diseases, or gain access to the spiritual world, had to find 

other channels. 

Daoist Ma ste rs outside the Mona steries 

Other Daoists, independent from the pres tig ious Baiy unguan, an swered 

to such demands, teaching a bas ica lly simila r tradition but in a different 

socia l se tting. A number of Daois ts who chose to dedicate their lives to 

tra ining disciples in neidan stood clear of the major monasteries, probably 

because the discipline of communal life, the tasks of running a commu 

nity, and the heavy liturgica l ca lendar proved too much of a burden. They 

rather lived itinerant lives and eventually se ttled in a modest he rmitage, 

possibly prov ided by a rich lay disciple. 

One of the most eminent neida n masters in the late Qing, and certainly 
the most eminent in Beijing, was a Q uanzhen cleric, Liu M ing rui ~~J};J.'I;; 

(1839-193 2). 29 Liu was a sickly youth, orphaned ea rly, who became a sol

dier to make a living, and soon climbed the ladders of military hie rarchy. 

A man once gave him books on alchem y; on reading them, Liu decided to 

quit the army and to become a Daoist. He re turned to Beijing where he 

susta ined him self with employ ment as a menial worke r. He was taken as 

a disciple by Zhen You xu, but he himself provides very little detail on his 

Daoist tra ining apart from rather formulaic a llu sions to a long, excruciat

ing process of findin g a mas ter and prac ticing ascesis. 

In 1868 Liu returned to his native a rea in Chang ping {j ust north of 

Beijing) and together w ith disciples he retreated on a hill. There they 

studied the classics of the Three Teachings as well as medici ne. Liu prac

ticed medicine and accum ulated enough money through his pract ice and 

through subscriptions to build a temple, named Taoy uanguan t!tOOlil<, and 

publish four essays, mentioned above. In 1900 he moved to Ciqu v illage, 

eas t of Beijing, to "hide him self." He seems to have really disappea red, for 

even some of his disciples thought him dead.30 It is unclea r whether his 
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retreat was purely motivated by a spiritual urge or whether there might 

be a connection with the Boxer war and his possible links with Boxers 
that now forced him to lay low. In any case, he lived in isolation for more 
than thirty years, and in I9)I , three companions who had been reading 
his books for twenty yea rs finall y had the chance to meet him . All three 
became his disciples, and Liu wrote down for them a summary of his 
teachings as well as the history and rules of his lineage. 31 The next yea r, 

Liu Mingrui died, aged 93 · 
Liu was not much of a prosely tize r. A later au thor credits him with IIO 

disciples, but also men tions that he only twice "descended the mountain," 

that is, left his isolated hermitage to meet people other than his devotees.32 

We do not know who his disciples were; probably a mix of laypersons who 
had come to him for a cure and stayed on, and Daoists, either his novices 
or already ordained clerics. One was a temple manager from a nea rby vil
lage. 33 Apparently his favorite disciple was Piao Dazhi #.-:k..t (I852-?). 34 

Piao, form erly a devoted Confucian student, later decided to embark on a 
religious career and solemnly requested Heaven to help him find a master. 
He met Liu, who was then acting as a doctor: he found Liu 's appearance 
extraordinary and took him as his master. Liu fir st gave him alchemical 

classics to read and then tutored him on the basis of his own works. 
Liu Mingrui's attitude toward teaching and transmission was complex. 

On the one hand, as a Quanzhen cleric, he recognized it as his duty to 
transmit the tradition and spread the message of salvation to the whole of 
humanity. This is the explicit reason why he published three Daoist books, 
which incidentally drew more disciples to him and contributed to making 
his reputation, something Baiyu nguan leaders (who published much less) 
did not need to do. On the other hand, he expressed a deeply felt Daois t 
urge to find the rare worthy disciple, developing the Daoist tradition of 

testing ca ndidates (turning down the majority of insincere ones) and insist
ing on the necessity of having hereditary qualities, the "Daoist bones." Liu 
was eloquent on the difficulties of transmission, and on heaven ly punish
ments for transmissions to unfit candidates. 35 He was critical of routinized 
communal monas tic consecration, and of other (u nnamed) Quanzhen mas
ters who focused on only one technique.36 His own pract ice was to tes t can
didates until they had proved full y worthy, and then to perform a ritual of 
transmission, complete with an announcement to HeavenY 

Liu was clea rly very demanding with his disciples, who had to engage 

fully in the path of self-cultiva tion. We may commen t that he was able to 
develop his rhetoric of the superiority of the full - time ascetic because he 
had a hermitage endowed for this purpose and a community of disciples. 
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Many other mas ters never reached this stage. Liu probably sustained him 

self on h is medica l practice, but likely also thanks to rich lay disciples. 
Indeed, late Qing spiritual masters had to find a community to support 
them, preferably a rich lay adept: initiation in self-cultivation did not come 
cheap in the Daois t tradition. This was a far more pressing issue for inde
pendent mas ters such as Liu M ingrui than for monas t ic leaders, and it was 
discu ssed frankly by another nineteenth-century Daoist, who pitied the 
fact that authentic mas ters had to beg rich layperson s to support them. 38 

Self-Tra ined Literati 

Interes t in self-cultiva tion was quite high among literati, both because 
of the intellectual appea l of the complex spiritualit y developed in neidan 

classics, and because of the practical benefits in terms of self-healing and 
long life. Some were interes ted in their capacity as "Confucian doctors" 
but the majorit y kept self-cultiva tion to the private rea lm, only sharing 

this interes t w ith their family and friends, or in small g roups such as 
spirit-w riting halls. While most of those who pursued this interes t were 
content with enjoy ing the prac tical benefits and reading classics for their 
pleas ure, a few went beyond mere enjoyment and star ted to write and 

teach about their practice. A high-profile example is the celebrated mer
chant and political thinker Zheng Guanying Ji~~~ (1842- 1921), who was 
both a leading advocate of Western-inspired economic, social, and politi 
ca l reform s in the Shanghai public sphere, and a devoted adept of self
cultivation and spirit-w riting cults in his priva te world. 39 Zheng, while not 
exactly self-trained, as he admitted hav ing studied w ith several Daoists, 
was typical of our " literati " category inasmuch as he was not interes ted in 
building his ow n lineage and g roup of disciples, but rather claimed author
ity at la rge through publishing. He prefaced one of Gao Rentong's books 

(the Longme n mizhi) and him self edited and published other Quanzhen 
Daoist self-cu ltiva tion essays and encyclopedias. Even more influential than 

Zheng, the bes t known case of self-trained literati self-cu ltiva tors in the 
modern period is that of Chen Yingning, discussed in depth by Xun Liu 
in chapter 6 in this volume. Even though Chen did visit a number of other 
mas ters, including at the Baiyung uan, he mostly es tablished h is authority 
on textual learning. 

Religio us Entrepreneurs 

The three types of self-cultiva tion mas ters defined above were a ll well
established, socially accepted roles; they all tended to have rather limited 
numbers of disciples selected by wealth, dedication, or through social net-
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works. Ambitious self-cultiva tors working from outside clerical institutions 

and without social capi tal provided by recognized excellence in literar y or 
medical practice had to devise their own way to mastery and to become 
religious entrepreneu rs. They did so by setting up new ways of teaching, 
innovating in terms of contents, style, and/or institutional organization. 
This was the case of the founders of the Republican-period redemptive 
societies, discussed in the next section, as well as self-cu ltiva tion masters 
who remained at a more local level, such as Zhao Bichen (I86o-I942), one 
of the most influential such masters in modern Beijing.40 

As he recounts him self, Zhao, who grew up in a village in Changping 

Cou nty, some fift y kilometers north of Beijing, was frequently ill and when 
he was fifteen his mother took him to see Liu Mingrui, who cu red him 
and took him as a disciple.41 Zhao was also tutored in his home village 
by Liu Yunpu 1111:~, a martial artist who had once traveled arou nd sell
ing his services as an armed escort and later settled down as a merchant 
and part- time doctor. Liu practiced charity, taught fi ghting techniques to 
the village youth, and imparted his Daoist self-cu ltiva tion techniques to 
Zhao. Zhao spent the first half of his life looking for more masters-he 
proudly insisted that he met more than thirty-accu mulating initiations 

in various lineages, for each of which he provides a genea logy. The photo
graphs of h is six most importan t masters are featured at the beg inning of 
his book, accompanied by the narrative of their encounters. The one put 
first, and appa rently most revered, was a Buddhist cleric, Liaokong 7 '£, 
the manager of a sm all temple in Beijing's outer city, whom he met in I895 
and again in I920 when he certified Zhao by conferring on him "Heaven's 
mandate" (tianming k<\>"). Zhao wou ld later do the same wi th his favor
ite disciples . Zhao also lea rned from or trained with two leaders of the 
Zailijiao, Peng Maochang !5~~ and Tan Bo ~fifl; an official who was a 

disciple of the celebrated asce tic Buddhist cleric )ing'an ;!ft-'Ji- (Bazhi A4~, 
I852-I9I2); and an exper t in agricu ltural economy who later became an 
itinerant practitioner of neidan and martial ar ts. 

In spite of this lifelong pursuit of self-cu ltivation, Zhao Bichen was 
never ordai ned as a cleric; he married and had children. He seems to have 
worked first as a clerk for the salt administration and later as a merchant, 
only devoting him self to self-perfection full-time in his six ties, and he 
became famous with his I933 book, discussed above. His teaching was 
innovative in at leas t two regards. first, in terms of content, 42 he inte

grated modern science, especially Western medicine and anatomy, into a 
trad itional Daoist discou rse on the body. Zhao and his disciples proclaimed 
the superiority of Chinese "spiri tual cu lture" over Western materialism, 43 
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while being influenced by, and indeed making much use of, Western ideas 

and vocabulary to prove their claims-a discourse parallel to the develop 
ment of "scientific Buddhism" during the same period. Zhao shared some 
tendencies with his contemporary Chen Yingning, discussed by Xun Liu 
in th is volume, such as the inclusion of modern Western science in their 
discou rse, a strong desire to brea k open ancient exclu sive transmission 
lines and reach out to a large audience, with pointed attention to women, 
and a shift to lay-centered (a lthough not outright anticlerical) networks. 
As Lee Fongmao's chapter in this volume shows, the discourse of science 
became dominant in self-cultivation m ilieu toward the end of the twenti 

eth centur y. 
Second, Zhao was a more ardent prosely tizer than clerical mas ters such 

as the Baiyu nguan leaders or Liu M ingrui, or than self-trained literati. To 
reach large audiences, he relied on a redemptive society, the Zailijiao. The 
list of his accredited disciples44 provides the name of the Zailijiao lodge 
to which each of them belonged. Zhao's close acquaintance with several 
Zailijiao ma sters further proves that he relied on this society's organiza
tion for recruiting disciples, and possibly to sustain himself. In contrast to 
his ma ster Liu M ingrui, Zhao was strongly aga inst secret initiations and 

oaths, 45 although he was also aga inst mediumnic initiations without a liv
ing mas ter. 46 

What was the social background of Zhao's disciples? Among his more 
prominent disciples we find opera stars, wa rlords, and Kuomintang cad
res; 47 the majorit y probably had a profile similar to that of the Za ilijiao 
adepts in general: urban middle-class, merchants and clerks, with a rather 
high proportion of re tired persons;48 women were well represented, and 
some couples of adepts are mentioned as such. This social background stood 
in contrast to those of both Baiyunguan leaders and Liu Mingrui . As a 

consequence, Zhao's sty le of teaching, refl ec ted in his writings, differed 
from that of his master much more than the techniques themselves. He 
did not evidence Liu 's intellectual virtuosity and tas te for discursive spec
ulative discussions, but rather gea red his teachings toward entirely prac
tical purposes. The Xingm ing faj ue m ingzh i is a guideline, not a basis for 
one's own speculations. Zhao's written style, largely vernacu lar, is mark
edly different from Liu 's str ic tly cla ss ical prose. 

Com peting Ma sters 

As the case of Zhao Bichen clea rly shows, self-cultivation adepts did try out 
several mas ters, but added them up rather than making exclusive choices. 
Nonetheless, the high deg ree of competition between mas ters was in evi-
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dence in their w ritings, where they commented on each other's teachings. 

I have not seen many cases of Beijing Daoists nominally attacking thei r 
competitors, but they arg ued forcefull y and repeatedly against he terodox y 
(xie f!l). Speci fi cally, the Daois t masters criticized fal se masters without 

proper transmission,49 and practices that not only provided no positive 
resu lt but even led the adepts to divine punishments: they specifica lly ta r
geted exclusive fo cus on only one physical practice (for instance medita
tion by contemplating a burning incense st ick), in stead of a comprehensive 
body-and-mind training, and worst of all sex ual techniques. Meanwhile, 
litera ti and religious entrepreneurs resorted to more or less overt anticleri 

ca l a rguments, claiming that clerics were mostly immersed in performing 
rituals and making money, by contras t to truly devoted sel f-cu ltivators 
like themselves. 

Yet, direct competition was to an important exta nt mitiga ted by seg
mentation in the market, as these va rious types of self-cultivation mas ters 

attracted different audiences. While specific sections of urban elites main
tained close con nections, sometimes through bonds of discipleship, wi th 
monastic leaders, entrepreneurs recruited mostly from the urban middle
class. The emergence of new types of self-cu ltiva tion masters did not nec

essa rily led to the decline of existing ones, it rather may have expanded 
the market and offered the possibility of a reg ular self-cultiva tion prac
tice to people who had hitherto either contented themselves to reading and 
self- trained practice, or had just never contemplated self-cu ltiva tion in the 
first place. 

THE MARKET FOR SE LF- CU LTIVATIO N COMMUNITIES 

The market for self-cu ltiva tion communities in many ways overlaps wi th 

that for masters, but can be analyzed distinctly because, even though some 
adepts may maintain links of some sor t with va rious mas ters, they usually 
belonged to one com munity only. I would sugges t that the various types 
of self-cu ltiva tion com munities in late Qing and Republican Beijing can 
be divided into four broad, ideal types, with many g roups evolvi ng from 
one type to another over time. 5° The first type is the pure master-disciple 
rela tionship within a lineage, as practiced in Daois t circles, both inside and 
outside the monasteries. The second is the closed group of adepts forming an 
ascetic brotherhood, not necessa rily with a (livi ng) mas ter, as often seen 

in spirit-writing groups. The third is a la rger, looser network or commu 
nit y (xiulian tuanti 11}-:.tf. [jj H ) of practitioners exchanging help and adv ice 
often through w ritten media (journals, books) and occasionally meeting 
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with a maste r. Finally, the fourth type is a religious g roup practicing a 

self-cultivation method (gongfa >}J i!<) within the fram ework of a larger 
moralistic discourse, such as in the redemptive societies or, in the contem

porary period, Falungong il<fi>>JJ. 

Lineages 

The lineage, an organization of actua l and/or ritual kinship integ rating 

disciples in a recorded genea logy of maste r-disciple transmission, and wor

shipping its ancestors/patriarchs, is a key socia l form in Chinese society, 

and self-cultivation is therefore no exception. The prestigious monastic 

leaders and other clerical Daoists used it as the only fram ework in which 

they transmitted self-cultivation knowledge, to both ordained Daoists and 

lay persons. For instance, Liu Mingrui belonged to a rather sma ll Quan

zhen lineage, called Namo mi'i:ifii., and ordained all his disciples in this lin
eage, of which he compi led a genealogy. 51 Most modern Daoists active in 

teaching self-cultivation belonged to the Longmen lineage iiU1ifii.., which 
emerged during the seventeenth century but claims to have been created 

by the ea rly Quanzhen patriarch Qiu Changchun . Such was the prestige 
of the Longmen lineage as a font of self-cultivation authority that many 

other groups, including brotherhoods and redemptive societies discussed 

below, actually claimed to have inherited Longmen transm ission or even 

to be the "true" Longmen, bolste ring this claim by giving adepts ordina

tion names crafted after the Longmen lineage's poem. 

Other maste rs took more distance with the clerical Longmen lineage 

and created instead their own lineage. For instance, Zhao Bichen set up a 

lineage of his own, which he called Qianfeng xiantian pai -t'tA-.kifii.. 52 

In doing so, Zhao was following the model of the many lay Daoist g roups 
organized around spirit-writing cu lts who had es tablished their own lin

eage, and was straying away from the Liu Ming rui model that remained 

squarely within the Quanzhen institution and the perpetuation of clerical 

lineages linked to the foundin g patriarchs. Affi liation in a lineage {whether 

Longmen or a new lineage) provided legitimacy, but little community 

cohesion. In the self-cultivation lineage, typically devoid of any corporate 

resource {such as an endowment or a temple), members did not typically 

sustain each other much, and mostly drew on the persona l master-disciple 

relationship, thus creating rather ephemeral or virtual communities. 

Brotherhoods 

Lineages were prestigious and rather exclusive. By contrast, the type of 

communities I label here "brotherhoods" {in order to emphasize hori zon-
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ta l bonds between practitioners rather than vertical mas ter-disciple rela

tion ships) have certainly been the most quantitative ly important locus for 

transm itting and practicing self-cultiva tion, both before and during the 

modern period. While this is a particularly vas t and diverse category, I 

would like to briefly evoke two subtypes that ca me in many cases to merge 

during the modern period: the lay devotional congregations and the spiri t

wri ting halls. 
Lay devotional congregations were a major venue for the tran smis

sion of sel f-cu ltivation techniques. Ever since scriptures of these congre

gation s (baojuan 'W 4) appeared in the fifteenth century, they have con

tained neidan vocabular y. However, the neidan materia l in these texts 

was often used for its legitimiza tion va lue and did not usually seem to 

refer to a consistent practice. A number of devotional tex ts, however, dis

cussed in more detail neidan asce ticism as a way of sa lva tion parallel to 

devotion. 53 Groups that followed a heavily Buddhist-influenced approach 

to indiv idual progress are better known (because they happen to be bet

ter represented among those studied in the fi eld), but some lay devotional 

congregations were distinctly Daoist in their spir itua l prac tice and trans

mitted rather or thodox and elaborate form s of Daoist self-cultiva tion tech

niques. This was the case, notably, of the Hongyangjiao #,r.f~ft and the 

Baguajiao .!\.. :!J-ft (a foundin g scripture of which is actua lly a neidan man

ual) active in various parts of north China during the Qing dynasty, 54 and 

the Xiantiandao :Jt..kit, more prevalent in southern China, that laid a par

ticular emphasis on Quanzhen self-cultivation. The Xiantiandao claimed 

Quanzhen patriarchs as its own; mid-Qing tex ts of Xiantiandao leaders 

contain spiritual poetry in pure Quanzhen style;55 and twentieth-century 

fi eld observations of Xiantiandao communities show that the practitioners 

considered themselves as Daois ts, and were full y recognized as such by 

Quanzhen milieus, notably in Hong Kong. 56 

Lay congregations constituted around mediumistic spirit-writ ing 

(fuluan R :A: or fuji RJ!./.IL) cu lts were an extremely common form of rel i
gious orga niza tion throughout China during the late nine teenth and early 

twentie th centuryY Among the deities offering revelations in these cu lts, 

Daois t immortals and patriarchs provided g uidance on self-cu ltiva tion, 

both in general and individually, notably Qiu Changchun, Zhang Sanfeng 

5-lt.£-f-, and Li.i Dongbin. Li.i Dongbin in particular has been ac tive reveal

ing neidan manuals (the most famous of which is the jinhua zongzhi% 

-fit1§')58 and instructions to individual adepts si nce at leas t the mid-M ing 

period, and probably the Yuan period. In some g roups, lay adepts were for 
mally accepted as disciples by Lu Dongbin through spirit-w riting. They 
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were given ordination names according to the Longmen lineage poem and 

trained in neidan spiritual practice as well as Quanzhen Daoist liturgy by 

elders. 
Spirit-writing cults to LU Dongbin and revelation of neidan-related 

scriptures and instructions did take place in Beijing. An ea rly case is Jiang 

Yupu M-'ti11f (I756-I8I9), an official long stationed in Beijing who main
tained an active spirit-writing cult to Lii during the firs t years of the nine

teen th century and received neidan scriptures through this medium, and 

eventually compiled a whole collection of texts, the Daozang jiyao. The 

cu lt counted a number of high officia ls as members, and created a lineage 

(called Tianxianpai k1Jiift<.) .59 The number of small spi rit-writing g roups 
actively receiv ing revelations and spreading books with Daoist contents, 

independently of the Daoist clergy, kept growing during the Republican 
period. We have at leas t two documents emanating from spirit-writing 

groups operating in Beijing during the Republica n period that were mostly 

devoted to transmitting Daoist lore and neidan training . The Huashan 

zongtan -fJJ~l.J! is known by a collection of its revelations published in 

I942.60 The group form ed in I927 and initiated a new lineage. The deities 

who offered the revelations a lmost a ll belonged to the Daoist pantheon or 

were Quanzhen patriarchs. The most often quoted is Chen Tuan ~At# (a 

tenth-century founding fig ure of the neidan tradition), which may explain 

the name "Huashan altar," since Chen was active on this mountain and is 

still venerated there. This group showed a strict adherence to Quanzhen 

tradition quite at odds with the syncretism characteristic of most spirit

writing groups; ye t the initiated members were not clerics but married lay

persons. 61 Another spirit-writing group, the Yiyi daoshe ld.Aiti±, edited 

the recorded sayings of Qiu Changchun, Qiuzu yulu . This volume com

prises both historical works associated with Qiu (as in the Changchun 

zushi yulu published by the Baiyunguan) and sayings that were appar
ently revealed by spirit-w riting during the nineteenth century. The soci

ety's " Daoist branch altar" was managed by Zhongli Quan itil!lnl., Lu 
Dongbin, and Qiu Changchun, all Quanzhen patriarchs.62 

Schools 

What I label "schools 11 are communities of loosely connected people en

gaged in a rationalized self-cultivation regimen based on shared textual 

references, as developed from the I920s on by masters such as Zhao Bichen 

and Chen Yingning, and in the later qigong 1t_;:}J movement. The con

ception of self-cultivation as a shared intellectual pursuit in such cases 

is often expressed by the te rm xue -¥- (s tudy, discipline). The notions of 
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xue and tuanti ll tl {community) that were used to build this new type 

of self-cultiva tion community during the Republican period were likely 

in part inspired by the more structured lay Buddhist (j ushi Jk-±-) move

ments. Such movements promoted Buddhist "studies" and a synthesis of 

science, moderni st ideolog ies of prog ress, and Buddhism, even though 

to what ex tent the lay Buddhist g roups spread the practice of Buddhist 

self-cultiva tion techniques {especially meditation) in a manner compara

ble to what the Daoist- inspired self-cultivation schools did remains to be 

studied. In any case, the fact that numerous religiou s activists were active 

in lay Buddhist groups, spirit-w rit ings cults, Daoist lay self-cultivation 

groups, and redemptive societies does account for much reciproca l influ 

ence in term s of ideology, orga niza tional models, and actual techniques 

between all these g roups. 63 Note, however, that the differences within this 

ty pe can be wide; for instance, whereas Chen Yingning chose to build his 

ow n China-w ide community of adepts through journals and class room 

teachings {his Xianxueyuan 1~*f_;t, Academ y for Immortality Studies, 

was founded in I9J8), Zhao Bichen clung to di rec t initiation into his lin

eage and local ne tworks of a redemptive society. 64 

Redemptive Soc ieties 

From the I 9I OS on, a number of spirit-w riting groups emerging from the 

milieu of lay devotional cong regations espou sed an ideology of universa l 

salva tion that led them to promote a syncretism not only of Buddhism, 

Daoism, and Confucianism, but of a ll world relig ions, including Islam and 

Christianity. They took the place of institutional Confucian ism, which had 

disappea red with the empire and the examination sys tem, as the transmit

ters of the class ica l scriptura l legacy and traditional morality, ye t w ithin 

a social organiza tion adapted to new, Western-inspired models of a "reli 

gion" {with a church hiera rch y, Sunday prayers, mission s, journals, and 

even, in some cases, baptism). These g roups claimed to represent reli 

gious modernity in its universal dimension by opposition to local cults 

now condemned as "superstition"; they integrated disciples into a la rger, 

ch u rchlike, and nationw ide organization of adepts. Recent schola rs have 

used the ca tegory "redem ptive socie ties" to qualify g roups with the above 

characteristics. 65 The Republica n period witnessed the development of a 

bew ildering va rie ty of redemptive societies, and their engagement w ith 

self-cu ltiva tion var ied to a great extent . I w ill only men tion here those 

pa rticula rly ac tive in Beijing and having developed well-documented self

cultiva tion regimens and relation ships with the Daoist clerics, books, and 

techniques.66 
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Although it is of more ancient origin and is not closely associated with 

spirit-writing, the Zailijiao (Teaching of the Abiding Principle, also know n 
as Limen J.fJ1 or Lijiao J-.I.<ft), ca n also be counted among the redemptive 
societies . In Republ ican-period Beijing, Zailijiao openly operated dozens 
of lodges and Za ilijiao mas ters taught within, or simply took over sev
eral temples .67 It prosely tized by running charities and ca mpa igning for 
total abstinence from alcohol, tobacco, and opium, and offering cu res for 
add icts. The lodges were managed by resident elders, called dangj ia iT:f:, 
who formed a clergy of sorts. These elders pursued a rather intense self
cultivat ion reg imen, and some were considered saints. According to ex tant 

photographs, they tried hard to look like Quanzhen Daoists, with long 
bea rds, blue gowns, and a gourd in hand.68 Yet there does not seem to have 
been any systematic program of neidan tra ining in Za ilij iao lodges beside 
that of the dangj ia and a few devoted disciples. As in all redemptive soci
eties, members joined Za ilijiao for different reasons, some being chiefly 
interested in self-cultiva tion, and others rather in devotion, e th ics, or char
itable ac tivities and cures. Self-cultiva tion, although important and pres ti
g ious, was only a pa rt of redemptive societies' identity. For instance, Zhao 
Bichen crit icized most redemptive societies (he even named Za ilij iao along 

with the Tongshanshe and Wushanshe ·t<i-~i±, on which more below) 
for insisting too much on doing good deeds that generate merit, and not 
enough on ac tual self-cu ltiva tion work. 69 Zhao Bichen filled the need of the 
section of Za ilijiao membership that was part icularly drawn to neidan, but 
he does not seem to have influenced the course of the Za ilijiao as a whole. 

Another case of a very close connection between a successful redemp 
tive society and Daoists is that of the Tongshanshe (Fellowship of Good
ness). The Tongshanshe was one of the most widespread groups to appea r 
during the Beiya ng (1916-1927) period. This society was fou nded at the 

beginn ing of the twentieth centur y in Sichuan, as an ou tgrowth of Xian
tiandao communities, but moved its headq ua rters to Beij ing in 1917, when 
it legally registered wi th the government. By the ea rly 1920s it had a 
national organization and more than one million members: a spectacular 
expansion that was certainly spurred by the fac t that new members were 
required to recruit at leas t ten more members, otherwise they had to pay 
the equivalent of ten membership fees .70 It was extremely successful du r
ing the Beiyang period until it was banned by the Na njing regime and had 
to go underground. 71 The socie ty's ac tivities included rituals, sitting med

itat ion, and inner alchemy. The society also engaged in char itable works 
such as supporting fun erals for common people, ran schools for tradit ional 
lea rning (guoxue l!il "¥),a nd offered English and Esperanto classes." As we 
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have seen, the Tongshanshe also ran a press in Beijing, the Tianhuagua n, 

that published a series of self-cultiva tion books. 
The Tongshanshe developed for its adepts a method of self-cul tiva tion 

directly inspired by orthodox Daoist neidan {through the Xiantiandao tra
dition), and this method was widely disseminated.73 Initiation in Tong
shanshe {as in Xiantiandao and other redemptive societies like Yiguandao 
-1ti1t) included a rite where a ma ster opened a passage wi thin the new 
adept's body (a llowing energy to circulate freely, and self-cult iva tion to 
proceed to higher levels), and requi red from the adept daily meditative 
exercise for the passage to remain open.74 

An equally important redemptive society is the Daoy uan {School of the 
Dao), founded in I9I6 in Shandong, which seems to have modeled itself 
largely on the Tongshanshe. The Daoyuan is bes t known for havi ng cre
ated a much-admired nationwide charity organization, the Red Swastika, 
Hong wanzi hui f:...r.re~lt, which gai ned state recogni tion for its mother 
organization during the Nanj ing period/ 5 but it was equally interes ted in 
neidan techniques. Its own method apparently was an adaptation of the 
slightly ea rlier Tongshanshe method, and was described in large numbers 
of medi tation instructions revealed through spi rit-wri ting and published 

by the many Daoy uan branches.76 In addition, Beijing Daoy uan adepts also 
published in I9J6 the Xianfo dandao yaopian, a volume of revelations of 
neidan self-cultiva tion instructions received from Lii Dongbin and Jigong 
at a Beijing spirit-w riting altar. While the introduction squa rely aligned 
the revela tions with the worldview of the redemptive societies, argui ng 
that it represented a synthesis of all world religion s preached by emissa r
ies of the supreme god, the revelation s themselves are much more trad i
tional and Daois t in style. The Daoy uan also ran several jou rnals that ca r
ried Daois t self-cultiva tion contents. 77 

Yet another redemptive society, the Wushanshe {Society for Awaken
ing to Goodness), was founded in Beijing in I9I9 and rema ined closely 
associated with the city even though it had, like all redemptive societies, 
branches in all major Chinese cities. Similar in many regards to the Tong
shan she and equally ac tive in charity and spirit-w riting, the Wushan
she evolved into a more public, explicitly religious form when it renamed 
itself jiushi xinjiao #J:i!hll[,ft, "New Religion to Save the World," in I924. 78 

It counted many members of the Beiya ng elites and warlords among its 
members and leaders, notably Wu Peifu >lo {lj\.f (I874-I939) and Jiang 

Chaozong ).L.,I~;i: (I86)-I94)), the Beij ing mayor and collaborator during 
the Japanese occupation.79 Jiang, who beca me the jiushi xinjiao leader dur
ing the I9JOS, is of particular interest to our argu ment, as he was also one 
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of the m ost active patron s of the Ba iy unguan during the I9IOS and I920s. 

Jiang was the first among the lay sponsors lis ted by the Daoist associa tion 

found ed at the Ba iy ung uan in I9I2;80 he was a major donor for the I 9I4 

and I9I 9 consecrations, and he was among the committee who fina nced 

the modern edition of the Daoist ca non in I 923-I926.81 Deta ils fail to tell 

how Jia ng used his experience and intimate knowledge of the Ba iy ungua n 

in his leading a new rel igion, but th is can ha rdly be a minor aspec t. I would 

assu m e that Jiang's status as a self-cultiva tion m as ter, at leas t in the eye 

of jiu shi x injiao members, derived in pa rt from his training w ith Baiy un

g uan leaders. 

Compe tition in th e Self-Cultiva tion Ma rkets 

Becau se m embership tended to be exclu sive, compe tition be tween self

cultivation communities tended to be quite fi erce. Beginn ing w ith the late 

Qing, Daois ts fou nd them selves outpaced in the compe titive, open self

cultivation marke t in terms of publica tions and overall influence, by devo

tion al cong regation s, spirit-w riting cults, and redemptive socie ties that 

commanded audiences and resources fa r beyond theirs, and that wanted to 

take their place. The ac tiv ity and productions of socie ties such as Za ilij iao, 

Tongshanshe, Daoy uan, Huashan zongtan, and Yiy i daoshe show that the 

pres tige of the Daoist self-cultiva tion techniques, and the Q uanzhen tra 

dition in particular, was ver y high in Republica n Beijing (and elsewhere as 

well). Because clerics who could claim to ma ster these techniques were rel

atively few, and by tradition were only in teres ted in tra ining a few devoted 

(mostly rich) adepts on an individua l master-disciple rela tion ship, without 

any la rger g roup of formal lay prac titioners, m any laypersons willing to 

prac tice Daoist self-cultivation had to look outside the cle rgy. 

Spirit-w riting g roups and redemptive societies filled this need, as they 

claimed to dispense the sa me teaching, but w ithout the limitat ions imposed 

by cle r ics. They distributed self-cultiva tion printed material, including 

Qua nzhen classics, in large n umbers, in the form of books from their ow n 

presses or a rticles in thei r journa ls; so, during the sa me pe riod but in a 

very different framework, did Chen Ying ning and his associates running 

the Yihuatang in Shanghai. It is a lso very significant that the modern pub 

lication of the Daoist canon in I923-26 was the work of a group of lay 

people, among wh ich severa l were prominent leaders of redem ptive soci

eties. These publicat ion e fforts s tand in contras t to the Baiyunguan and 

other Daois t cle r ical ins titutions that printed little m ateria l, and m ostly 

for internal use only. 

Ye t, in spite of the apparent contrad ic tion, Daoist m asters instilled in 
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their "happy few" disciples a comprehensive culture based on reading and 

commenting on a large number of self-cultivation and other books, whereas 

redemptive societies {and, later, qigong groups) tended to focus on one 

unique strea mlined, rationalized self-cultivation method {fa). Redemptive 

societies also reinterpreted the mea ning of "oral instructions" and devel

oped classroom training, by contrast to ordained Daoists who maintained 

the necessity of master and disciple face-to-face discussion; elaborating on 

the Xiantiandao tradition, the redemptive societies had regu lar {monthly, or 

at least yea rly) collec tive meditation classes with certified instructors, and 

examinations that allowed the ranking of adepts on a standardized sca le 

of self-cu ltiva tion progress. 82 For instance, Daoyua n adepts were given 

extremely de tailed printed instructions on meditation procedures and a 

meditation logbook to be checked by instructorsY 

That the redemptive societies overtook the Daoists in the self-cu ltiva tion 

market is very clearly expressed by observers of the I920s and I9)0S. See 

for instance, a I933 gazetteer from Sichuan whose author, in its entry on 

Daoism, w rites, " Nowadays, Daoists only know how to fool people with 

talismanic water and incantations. They have totally g iven up on die tetics 

and self-cultiva tion. They are just a fraud. But, the g roups such as Daode 

xueshe itf.t-*:il and Tongshanshe that are now proliferating throughout 

the country are a branch of Daoism but they do know something about 
sel f-cu ltivation." 84 

Some redemptive societies explicitly developed a rhetoric of opening up 

the Daoist tradition described as bei ng hitherto a preserve of a few secre

tive clerics-a rhetoric that was later further exalted in the qigong move

ment, and, as Elijah Siegler shows in chapter II of this volume, in Western 

Daoism. 85 The prestige of the Quanzhen institution in North China made 

it a sou rce of legitimacy few spir itua l masters could ignore, and some actu 

ally claimed to be the real heirs of the Quanzhen tradition. Such a claim 

is particularly apparent in the case of one of Zhao Bichen's masters, Tan 

Bo ~.:#1, a Zailijiao initiate. Tan once heard in his village, in Yutian .l.:..l!J 

cou nty (east of Beijing), that an "immortal," named Xie Shujia litilt~, had 

come to transm it the Dao. Tan paid homage to Xie, who accepted him as 

his disciple. just at this point arrived four Daoists from Laoshan JfJ.J {a 

major Quanzhen cente r in Shandong) who were after Xie, on a mission to 

punish him according to the rules {of the Quanzhen order) for revealing 

(Quanzhen) techniques to the world . Xie escaped and Tan went on to ini

tiate many disciples as had his master, and to be recognized as the second 

patriarch of the Jinshan 1:-- J.J lineage {the Quanzhen lineage originating 

from Laoshan) as well as a mas ter in Zailijiao.86 
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Whatever the historica l ve raci ty of such a story, one can ha rdly be more 

explici t about its m oral: redemptive societies such as Za ilij iao saw them 

selves as the vehicle for saving the world with the Quanzhen tradition, 

but against Quanzhen clerics who wanted to keep this tradition for them 

selves. Za ilij iao's cla im to Quan zhen orthodoxy is furth er documented in 

an undated manuscript, Lijiao yuan liu J!..<f.ti@.~f.f. (History of the Lijiao). 

Th is Zailijiao genealogy adopts at first the format of standard Quanzhen 

m anua ls of the lineages, except that the Long men lineage begins w ith 

Qiu Changchun and continues with historica l Zailij iao patriarchs. Neidan 
poem s in classica l st yle and va riou s invocat ions, some Zailijiao and some 

orthodox Quanzhen, are then provided. It is possible that this tex t origi

nated with Zailij iao adepts who were disciples of Zhao Bichen,87 ye t the 

claim that Za ilijiao is true Q ua nzhen is stronger than any thing Zhao him 

self w rote. This legitimization technique is not unique, as Xiantiandao and 

other g roups also cla imed to be the true inheritors of the Buddhist Linji lf.£ 
;'~ lineage, the Buddhist equivalent of the Longm en lineage. 

However, if outright hos tility towa rd Daoists sometimes appears, such 

as in the Zailijiao stor y above, the relationship between Daoists on the one 

hand and leaders of spirit-writing g roups and redemptive societies on the 

other was m uch more often rather co-operative. As David Pa lmer 's chapter 

in th is volume shows, Li Yujie 4'.LFO', while being the leader of redemp 
tive socie ties that definitely promoted the m odern, scientific "opening up" 

of the Daoist tradition, lived in close contac t with Q uan zhen Daoist clerics 

during the Sino-Japanese war, and later, while in Taiwa n, confe rred ac tive 

political protec tion to Daoist pries ts through the creation and direc tion of 

the Daoist Association . The case of Jia ng Chaozong in Beijing, simultane

ously Beijing m ayor, patron of the Ba iy ung uan and leader of a redemptive 

societ y, is quite similar- the opposite political positions notw ithstanding. 

Even when relationships were cord ia l, redemptive socie ties' cla im to 

open up the Daoist tradition obviou sly direc tly threatened the position 

of the Daoists as gua rantors, transmitters, and interpre ters of their ow n 

tradition. How did the Daoists react? Some of them formulated critiques 

not of the redemptive socie ties' self-cultiva tion techniques them selves, 

but of their being included in a "secta r ia n" contex t in which people we re 

trapped. Zhao Bichen wrote: "The Tongshanshe has a real technique for 

self-cultiva tion, but it forces its adepts to buy m embership be fore they can 

be trained, and they furth ermore must swear an oath that they w ill not 

prac tice any othe r doctrine or technique." 88 Like Chen Yingning and other 

spi r itua l masters, then, Zhao env isioned a community of prac titioners who 

could be strongly devoted to their m as ter but who would not join and be 
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bound by a churchlike institution. Daoist mas ters also criticized lay devo

tional g roups and redemptive socie ties' reliance on spirit-w riting, in sisting 

on the necessity for instruction from institutiona li zed authorized ma sters. 

Ye t, if they excluded it from monastic practice, Q uan zhen leaders by no 

means denied the possibility of entering into contac t with immortals. Gao 

Rentong himself confessed having once asked LU Dongbin through spirit

w riting whether he would obta in immorta lity, and asked for instruc
tion s.89 In his article on Buddh is ts and spirit-w riting, Fan Chunwu has 

shown that Republican Buddhist leaders were also ambivalent towa rd a 

prac tice and ne tworks that revea led tex ts they approved of, and ye t under

mined their au thorit y. Whereas reformist Buddhist leaders launched fi erce 

attacks on redemptive socie ties and tried to prevent Buddhist presses and 

jou rnals from publishing any thing revea led through spirit-w riting, many 

lay Buddhists (jus hi) were a lso par t of these societies to ga in more train 

ing in self-cultiva tion, and some clerics willingly taught within them.90 

Through such polemics, Daoists (a nd Buddhists) attempted to assert 
their authority in the la rger milieu of spiritua l masters w ith whom they 

competed for patrons. They a ll stressed their claim s to authorit y, in partic

ular the proper lineage transmission, the pres tigiou s Q ua nzhen scriptural 

heritage and comprehensive vision of sa lva tion, and the demanding cleri 

ca l tra ining they had experienced. At the same time, mas ters such as the 

Baiy ung uan leaders, Liu M ing rui, or Zhao Bichen were not equals on the 

self-cu ltiva tion market, and they occupied different positions in rela tion 

to competitors. Whereas monas t ic leaders could and indeed had to main

ta in a loofn ess and ritual purity by pretending to ignore the outside world, 

Liu M ingrui, like many other temple Daoists and itinerant clerics, ea rned 

a living as a doctor, and some like Zhao Bichen wen t as far as working w ith 

redemptive societies, so as to be able to proselytize. 

Ye t the emergence of the redemptive socie ties during the I9IOS and 

I920s is not the story of a success that doomed less market-savvy Daoists to 

fai lure; instead it is a story of how the religious goods (what self-cultivation 

meant) changed and how the market itself was modified and expanded as 

a resu lt. As we have seen, new presses (included those of the redemptive 

societies) and new ty pes of self-cultiva tion books expanded the audience 

and readership for the book marke t without condemning "traditional /! 

books to failure; simila rly, there is little ev idence that redemptive societies 

took adepts from Daoist lineages, or even from brotherhoods and self-cu lti 

va tion schools. Rather, they radically modified the market itself by expand
ing demand, through bringing adepts, who joined the redemptive societies 

for reasons other than self-cultiva tion, but pract iced it as well becau se in 
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The liturgical manuscripts and scriptures of the Putian Daoist Masters 

are sig ned each time they are copied with the name of their home altar 

(tan the sou rce of their transmission, and with the name of thei r 

Daoist spi ritual te rritory (jing .;.iff). The Daoist tan and jing are spiritual 

and spatial notions. Daoist Ritual Masters usua lly keep a list of temples 

and gods ' birthdates at which they reg ularly officiate. This list delineates a 

network of sites linked to a particular Daoist tan (a ltar). In an inscription 

still standing in Hui 'a n .!-* city and dated 1909 one find s a discussion of 

the hereditary righ ts of particular Daoist priests over Daoist rituals in the 

Leshan ward of the city.10 In this case, a g roup of literati had decided to 

hire another Daoist ritual master instead of the one who claimed territo

rial rights to the area. The stele records the decision of the Hui'an district 

mag istrate in favor of the literati coalition, who claimed that the Daoist 

master had merely purchased the rights to conduct rituals in the city ward 

for fift y ounces of si lver, rather than having inherited the rights from his 

ancestors or having es tablished a strong claim through a long personal 

relationship with the ward temples. This stele sugges ts both that long term 

ritual territorial claims were common in Fujian Daoism, and that they 

could be bought and sold. Daoism thus had a range of spatial and territo

rial rela tions to local networks of temples. 

There is not enough space within this chapter to trace furth er the his

torical evolution of the spatial relationships of Putian Daoism with local 

temple networks, but there appears to have been at the very least a strong 

link and perhaps a fundamental contribution on the part of Daoism to 

the evolution of the regional ritual system of the Putian plains. Early 

Heaven ly Masters Daoism divided Sichuan into twenty-four zhi (dio

ceses), and in medieva l systems this spatial division was expanded to cover 

all of China.11 Other Daoist spatial systems also operated at an empire

wide scale, such as the Dongtian fudi ;,ij)_k;f&J-t/!. (Cavern Heavens and 

Blessed Lands), which linked China toge ther via an underground network 

of passageways through which Daoist adepts cou ld move at impossible 

speed. 

A final exa mple of Daoist tran sform ations of space ca n be seen in the 

es tablishment of portable altars within popular god temples during Daoist 

rituals. These ritua ls involve the sacralization and transform ation of space. 

The ritual space is charged with energy through the se tting up of a highly 

symbolically structured, over-coded altar. Various cosmic forces (deities, 

vectors of force, planes of spiritual powers) are then brought into this space 

through invocation s, ritual actions, and visualizations. Daoist maste rs 

work the different cosmic forces into their own layered microcosmic bod-
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ies. A fter visu alizing the recycling and purify ing of these forces w ithin 

them selves, they send them out aga in into the ritual space and the sur

rounding community. One might envision this in terms of MObiu s strips 

connect ing the spaces and forces of the outer cosmos through an almost 

imperceptible tw ist into the inside of the m icrocosm ic body. Daoist ritual 

manipulation s of time include the reversal of time in the re turn to the 

undiffe rentiated, the acceleration of cosmic cycles of revelation, and the 

evasion of obstructions of fate by slipping through cracks in time. Dao

ist ritual activates spatiotempora l continua outside the normal rea lm of 

everyday experience. 

In the long process of the evolution of the loca l pantheon of the Putian 

pla in one can also chart the ri se of many different classes of deities at 

different historical periods. M any of these cults received ass istance from 

Daoist ritual masters and later from Three in O ne scripture mas ters in 

composing a written record.n Such records range from invoca tional chants 

to liturg ies devoted to pa rticular deities to scriptures glorify ing the same 

gods, and often identify ing them as avata rs of a higher Daoist astral deity. 

M uch as these w ritten texts seek to contain and shape the forces of popu

lar religious expression, the multiple my thologica l time-spaces of many 

of these deities is con tinually and continuously rean imated and ex tended 

in the utterances of the spirit mediums of the Putian pla ins. Rather than 

claiming a unique territory to themselves in the manner of the gods and 

demons of the Xiyouji ,!!j)jj'"je, (Journey to the West), the deities of the pop 
ular temples of the Putian pla ins are distributed in a dense, multistranded 

brocade ac ross the region, w ith certain circuits and features ri sing to the 

surface. 

The relationship be tween Daoist ritua l and the broader communal rit

ua l events of the Putian pla ins remains a contes ted topic. Clea rly, Daoist 

ritual is still considered a crucial and centra l aspect of communal ritual in 

contemporar y Putia n. Nonetheless, the presence of many different litur

gical frameworks w ithin any one ritual event mea ns that we must adopt a 

multifaceted historica l approach to the analysis of contemporar y Chinese 

rural religion . Such a perspective allows for a deeper apprecia tion of the 

paradoxes of ritual and modernity in contemporary China. 

T H E THREE IN O N E RELIGIOUS M O VEME N T 

The Sanyij iao Three in One relig ious movement in the Xinghua region 

constructed ye t another plane or layer of religious expression for interes ted 

indiv iduals who voluntarily sought initiation into the movementY The 
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Three in One movement is a direct resu lt of scholar-literati Lin Zhao' en 

l-f.~[S,J!. taking certa in potentialities of Wang Yangming ..£f$jfl}j neo-Con

fuciani sm to the masses, and then merg ing it with Buddhist meditation 

and Daoist inner alchemy. His followers developed a parallel ritual tradi
tion modeled on that of local Daoist and Buddhist ritual specialists, writing 
scriptures and liturg ies for Lin Zhao' en, apotheosized as the god Xiawuni 

11: 4'-Tt., as well as for many local gods, and opening up space for individu
als interested in self-cultiva tion as well as in those interes ted in the expres

sion of mora l and spiritual attainment through ritual practice. To this day, 

the jiuxu xinfa :IL;f,c_;i} (Nine Stage Heart Method) developed by Lin 

Zhao'en and his disciples is practiced in group and solitary meditation by 

half a million adherents of the Three in One religious movem ent in over 

I,ooo temples in Putian, Xianyou, Singapore, Malaysia, and Taiwan . Over 

fifty Three in One ritual troupes perform a wide range of liturgical services 

for Three in One temples and communities as well as temples dedicated to 

other popular dei ties. These ritual troupes also have es tablished networks 

and ritual territories, and ca n also enter into new areas upon invitation and 

for a fee (usually less than that charged by Daoist or Buddhist troupes). 
In the late Qing and through the Republican period, the Three in One 

developed compassionate socie ties that provided many basic social ser

vices in the context of a dissolv ing s tate, while at the sa me time extend

ing its appeal to literati and popular circles via spirit-writing societies 

that ex tended the dialogue with divine forces by planchette writing. In 

the I 9JOS and once aga in in the I98os and onwa rd, this tradition devel

oped substantial discursive links with science and modern life and educa

tion, often in the contex t of an expanded conception of Chinese medicine.14 

In all these aspects, the Three in One tradition paralleled developments 

within Daoism as a whole. Currently, the Three in One has gained quasi

official recognition by the Putian Relig ious Affairs Bureau after present

ing itself as a modern me thod of moral and spiritual self-cu ltivation with 

a broad com munal basis and widespread loca l organiza tion. 

Like the Putian Daoist ritual troupes, but at a far more popular partici

patory level, the Three in One relig ious movement has also developed into 

a complex ne twork of temples distributed throughout Putian and Xianyou 

Counties. All these temples periodically present incense (jinxiang ili.W.) 
at the Zongkongtang :i: 1L1t (Hall for the Reverencing of Confucius) on 
Dongshan in Putian City or at the g ravesite of Lin Zhao'en in Huating. This 

is a concentric ne twork focusing on one or two cen tral points. However, 

there are many smaller, active loca lized subsys tem s within this broader 

network. for example, there is a series of lanpen pudu i lt*v.t (rites of 
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Universa l Delive rance) ritual performances performed in the jiang kou 

area, to which the different Three in One Halls are invited to send del

egates. A similar but separate subsystem exists in the Hanjiang area . In 

recent yea rs, the Three in One networks have become more and more 

active, sponsoring jiangjing ~#.~ (explication of the scripture) seminars 

and group meditations. There is no contradiction between participating in 

village ritual and also participating in Three in One ritual worship. This 

is simply yet another plane of religious expression that initiates can con

struct through their efforts at self-cu ltivation and ritual performance. 

Generally speaking, one ca n see the Three in One as a movement that 

popularized Confucian self-cultivation, Buddhist meditation, and Daoist 

inner alchemy by developing a loca l institutional network of temples in the 

late Ming and ea rly Qing, and again with g reat vigor in the late Qing and 

Republican period. Beyond the institutional ne twork aspect of the Three 

in One, it is important to mention the extraordinary range of spatiotempo

ral experiences generated within sustained self-cultivation through inner 

alchemical methods and Buddhist inspired visua lizations of the Nine Stage 

Heart Method. In this form of practice, one also find s fundamental trans

formation of space and time. Three in One ritual mobilizes these methods 

of visua lization and self-transformation whi le outwardly mirroring Daoist 

and Buddhist liturg y. 

THE TA N BA N OF THE NORTHERN IRRIGATED PLAIN 

Among the liturgica l manuscripts of Daoist ritual maste rs in the northern 

Putian irrigated plain one finds a se t of tex ts related to the transmission 

of precepts and Daoist diplomas to spirit mediums and their a ltar associ

ates known locally as the Tanban (A ltar Association). The earliest texts 

relating to this tradition located so far date to the 184os. This is a spirit 

possession and spirit-w riting tradition active up to the present through

out the northern irrigated Putian plain (containing some 200 v illages) in 

which young boys and adolescents are confined in their v illage temple for 

three periods of training, lasting a week to ten days each . During this time 

they are taught chants invoking the gods of the temple, group line dances, 

and trance techniques. Those who are capable of drea ming of the gods are 

given specia l training as spi rit mediums. They will be dressed as the gods 

of the temple in future ritual-events. At the end of the training, referred to 

locally as guanjie I\IIA-confinement (w ithin the temple) for reception of 
the precepts-the new Tanban troupe is divided into shentong ;Jf-.t" (spirit 

medium s) and futong :f:k. -.t" (assistant lads) and each receives precepts and 
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an ordination diploma (d iewen Jlt 5t) from a Daoist pries t, in the name of 

either the Lushan Dafay uan Jlt,J., f:.iH;t (G reat Ritual Court of Mount Lu) 
or a more recent local ritual tradition, the Jinlun %~ {Golden Wheel) .15 

These certificates are kept in small wooden boxes within the temple, in 
which small statuettes of gods of the temple are sometimes also hou sed. 
After undergoing a number of training sessions, the Tanban may undergo 
a yuxiu fffi.. fi} ritual {a preparator y cultivation rite-in effect a pre-death 
fun eral or purification ritual that transform s the participants into liv ing 
immortals). The Tan ban are called upon to protect the boundaries of the 
village during the Yuanxiao rituals. They also serve as ritual assistants 

during funerals, since they are impervious to death pollution, and play 
major roles in other village ritual events. Tanban keep active throughout 
the yea r by spirit-writing with planchette in response to individual queries 
directed to the gods by vi llagers. 

A number of extent stelae located in temples in the jiangkou region 
of northern Putian, dating to the ea rl y Republican period, and usually 
labeled Lidai gu tan I!H\-icii-Ancient Altar of the Generations (of Spirit 
Mediums)-also relate to the Tanban tradition . These stelae bear lists of 
form er generations of Tan ban, and serve as an altar for spirit medium pos

session and planchette writing.16 Many recent {post-198os) stelae have 
been carved, listing the names of newly initiated members of the Lidai 

gutan . Local legend claims that Chen Shouy uan, the Daoist Master and 
husband of Chen jinggu, es tablished 360 altars in the Putian plains in the 
Tang Dynasty. However, the ea rlies t tex ts found rela ting to this tradition 
are from the late Qing reign of the Daoguang iit.il:. Emperor (1820-50). 

The most likely historical hypothesis wou ld be that this ritual tradition 
developed its loca l network of spirit possession and spirit-writing dong 

~~ {caverns) in the late Qing, perhaps in response to the decline of the 

state and the rise of intervillage feudin g, referred to loca lly as the wuba iqi 

x iedou il, E1 iJ\tl\+ (intervillage feuding between black and white banner 
alliances). This loca l ritual tradition added yet another layer of relig ious 
expression into the open-ended Putian religious system. 

There are several se ts of sources on the Tanba n ritual tradition, in 
addition to the stelae, the Daoist liturgies and the certificates issued by 
the leaders of the Tanban. These sources include the pronouncements of 
the gods made during spirit-writing seances during the guanjie training. 
These texts are written often in red ink on ye llow sheets of paper, and 

preserved and displayed in the temples long after the ceremony has been 
completed . Yet another kind of source is the numerous red posted sheets 
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bea ring temple accounts for particular ritual -events referring to the cos ts 

of the guanjie rites . As these training session s mu st be performed three 

times, the communal expense involved is considerable. On the occasion 

of the third guanjie, the mediums and altar associates climb a ladder of 

swords, which is kept in a side room of the temple for future use. 

Traditionally, training would take place once in every generation, but 

as a recent posted fl ye r pointed out, young men frequently leave the v il

lages for work in the cities or fa ctories when they reach their ea rly twen

ties. Thus it has proven necessary to conduct up to three sepa rate training 

sessions in some villages since the early I98os, creating three generations 

of spirit mediums within a single generation . Young men in these com

munities take pride in their initiations and their knowledge of the worlds 

of the gods. The shentong play an active role in communicating with the 

gods through planchette writing sessions and through invocatory chant, 

possession, spontaneous trance, dance, song, and inspired speech . Spirit 

possession marks the irruption of multiple my thologica l times and tempo

ralities into ever yday time. The in sistence of the god and the urgency of 

communication v ia the possessed shento ng replaces the ques t for orig ins 

or any gradual narration of historical change. 

Some temples in the Jiangkou area now maintain more or less continu

ous spirit-medium training cente rs for their surrounding vi llages. An ini

tiation ceremony is the occasion for the reassertion of a local ne twork of 

temples. Many neighboring village temples send delegations and g ifts to 

support the costs of the ceremonies. Regular ties between temple ne tworks 

are reaffirmed by annual ca ih ua #:it (plucking of fireworks) multivillage 
processions, in which the mediums from each temple attempt to outdo one 

another by enduring feats of pain including breathing in the jet of sparks 

from massive Roman Candle fireworks. In some areas, spirit mediums are 

chosen at random by the gods, and there is no specialized guanjie train

ing. In these areas, there is sometimes a g reater emphasis on fea ts of pain, 

such as self-fla gellating with a mace, causing considerable but controlled 

bloodshed. 
Much of the impetus for the revival of spirit medium tra ining in the 

Jiangkou area came from active groups of temple leaders who had been 

trained as Tanban spirit mediums in Singapore, Indonesia, and Malaysia, 

who bega n to return to China for the first time in a generation in the ea rly 

I98os. In fact, as is described below, there is so much mirroring of tradi

tions back and forth be tween Southeast Asia and Putian that the origins of 

man y aspects of the tradition are difficult to determine. 
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THE )IULIDONG (N INE CARP CAVERN) OF SHITING 

One of the most important of the spirit medium training centers in the 
jiangkou area today is the jiulidong (N ine Carp Cavern) Temple, located 
in Shiting village. But this temple was a late comer to Shiting. The Shiting 
area is a cluster of fifteen villages with an overall population of over 
Io,ooo, which have g rown physically contiguous over the past two decades. 
Orig inally founded by the Huang lineage in the Yuan dynas ty, Shiting 
is still primarily inhabited by its descendants. A g reat lineage hall of the 

Huangs recalls their noble ancestors, and provides a map of Shiting, show
ing where va rious branches of the Huang lineage have settled. A recently 
edited lineage genealogy of the Putian Huang nonetheless places the 
Shiting Huang in a subordinate position, after the earlier branch of the 
lineage based in Huangxiang nea rer to Hanjiang, which boasted among its 
ea rly ancestors the Buddhist monk Miaoxiang, sa id to have become a liv
ing Buddha under the Tang dynasty. A closer examination of some of the 
branch genealog ies of the Huang lineage of Shiting revea ls an interes t ing 
pattern. Over and over, Huang descendents from this area were sent off to 

Southeast Asia, starting in the late Qing. Some are reported to have pros
pered, a few returned to rees tablish links with their relatives, but many 
are simply lost to the records. What is more, many of the "descendants" 
are in actuality adopted-in sons, perhaps considered to be more expend
able in the risky business of overseas expansion. For expansion is precisely 
what the lineage had in mind, sending emissa ries over and over in the hope 
that some would gain a foothold in Southeast Asian society. This marked 
a transformation of the lineage form as it took on a transnational reach Y 
The resulting return flow of Overseas Chinese fundin g and people can 

be seen in the substantial mansions built in the hybrid Overseas Chinese 
Neocolonial style of Singapore or Malaysia in the jiangkou area beg inning 
in the I920s. More recent evidence of the second wave of Overseas Chinese 
return inves tment beginning in the I98os ca n be seen in everything from 
new fa ctories to rebuilt temples. 

As for the territorial temples of Shiting, an offi cial shejita n il:. :flU:i 
(altar to the soil and the harvest) had been es tablished in the ea rly Ming 
dynas ty at the center of the cluster of villages of Shiting, in Shangfang 
...t.n- village. Known as the Fu xingshe ::f£ .jf!. i1:., this altar was at fir st an 

outdoor altar in the archaic style, with a stone altar on a mound of ea rth 
beneath a tree. Not long after its fo unding, however, the altar of the soil 
and the harves t was absorbed into and merged with a temple of the village 
of Shangfang, the Shangfanggong ..!:.~'&,i nto a joint form one could call 
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a she-miao ;j1Jj}j (popular god temple with side altar to the god of the soil 

and the harvest).18 Once a village had established a she-m iao, it was eli 
gible to participate as a full member in a local ritual alliance known as a 
qijing (seven-fold ritual territory). The member villages of this ritual a lli 

ance would fir st hold a Daoist communal jiao in their main village temple 
at the Lunar Lantern (Shangy uan .l:.JG) Festival and then hold a proces
sion of the village gods around the borders of their v illage lands. Nex t they 
would join in a group procession and move around the boundaries of the 

entire alliance of associated v illages. The Shangfanggong came over time 
to be the main temple (zo nggong ~~:&) of the ritual territory of Shiting. 

Finally, the allied villagers would participate in a g reat procession of the 
entire clu ster of ritual territories in a higher level temple. In the case of 
Shiting, this was the grand process ion of the Dongy ueg uan of Jiangkou 

mentioned above. 
To return to the v illage temple of Shiting, by the mid-M ing the god of 

the soil and the harvest had come to be represented iconographically as an 
elderly deity in officia l costume, and known locally as Shegong il-0- (Lord 
of the A ltar of the Soil), also referred to as Zunzhu Mingwa ng .1/L.i.'JJ.I. 
(Revered Lord, King of Brightness). This deity was escorted by his wife, 

the Shema iH~, also known as Houtu furen l&'.:f:.JtA , and worshipped on 
a side altar of the Shangfanggong main temple. The Shangfang temple was 
probably built in the Q ianlong ~tf! period of the Qing (see below) and was 

restored in 1914 . 
This temple was not the only center of rel ig ious or ritual activit y in the 

Shiting area, however. Several other temples to other local deities were 
built over the Ming and Q ing, as each of the v illages of the area estab
lished ritual independence. 

New temples continued to develop in Shiting in the late Qing and ea rly 

Republican eras . Spirt-w riting association s became very active in the late 
Qing throughout southern China, as seen in the sudden production of a 

vast literature by planchette.19 In Shiting, different spirit-writing groups 
establ ished a number of sects within the emerging Tan ban tradition such as 
the Qiongyaopai Jf.Ji,iif<_ (Rosegem), the jinlunpai %f.h!i<. (Golden Wheel), 
and the Liishanpai. A ll these groups worshipped the Immortal Lu Shiyuan 
!1 ± JG, and a group of three other Immortals. They different ia ted them
selves by the different deities they included in their pantheon alongside 
the four Immortals. These spirit-writing g roups organized themselves into 

small temples called dong;~ (caverns). At some point in the 1920s or 19_30s 
a Xiansheng lou 1.li'lr.it (Tower of the Immortal Sage) was built, which 
la ter changed its name to the jiulidong (Nine Ca rp Cavern). The temple's 
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name recalls the Cavern of Drea ms at the jiulihu (Nine Carp Lake) in 

Xianyou, dedicated to the Seven He brothers, Daoist Immortals who are 
said to have stayed there in the Han dynasty. However, the exact date of 
the construction of the Shiting jiulidong is obscure, due to the mirroring 
of claims to origin in Singapore and Putian . 

The situation in Putian in the 1930s was ex tremely confusing. Accord
ing to a stone inscription in the jiuli fendong !t.~Y.l'-;,ij) (N ine Carp Sub
sidiary Cavern) in Dingjiucuo T.liljJ%, 20 dated I999, after the japanese 
invasion in 19.37, many Xinghua people fled to Southeast Asia, and the god 
statues of the dilapidated Shangfanggong and the Nine Ca rp Cavern side 

hall were moved into a Fang su rname ancestra l home in Dingjiucuo vi l
lage by the remaining Shangfang Temple spirit medium s Fang Yuansheng 
:otJG1. and Fang Wenying :ot5t*, a fath er and son originally from the 
village of Dingjiucuo. This was done, the stele claims, with the approval of 
the Spirit Medium Management Committee members. The statues were 
worshipped continuously in Dingj iucuo village for over sixty yea rs. They 
were kept despite all difficulties in the Fang ancestral home there for forty
seven yea rs. Finally in 1984, Singapore and Indonesia n Overseas Chinese 
and others from Hong Kong and Macao raised 50,000 yuan to build the 

Subsidiar y Nine Ca rp Temple in a new location. The stele goes on to list 
a continuous flow of major contributions from Overseas Chinese in 1992, 

I997, I998, and I999· The stele concludes by claiming that the temple com
plex has achieved the "traditional style of Song Yuan Ming Qing Daoist 
architecture," whatever that may mea n. Clearly the Shangfanggong Tem
ple and the Nine Carp Cavern was in great disrepa ir during the 1930s. It 
wou ld seem that the gods moved to Si ngapore or to Dingjiucuo, or to both 
places at once, during this period. 

The recent situation of the different temples in Shiting continues to 

change. The main jiulidong temple has been rebu ilt three times, first in 
the ea rly 198os, and then aga in in 2002 with fund s from the Singapore 
jiulidong, and again in 2008 with support from the Indonesian jiulidong 
temples. What is more, the original Shangfanggong Zongmiao, the main 
temple of the Shiting regional ritual all iance, has now completely disap
pea red, and the Fuxingshe altar to the soi l and the harvest it had hou sed 
si nce the mid-M ing has been moved into the newly rebuilt jiulidong 
temple. Thu s a spirit-writing association spread overseas, redoubled in 
streng th, and returned to transform loca l understandings of place, time, 
and com munity. Their temple has gone from being a small spirit-writing 

altar to become the main temple of the village, absorbing other nea rby 
temples, including the original temple to the god of the locality. 
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Nowadays the texts of the invocational chants that a re taught during 

the guanjie ceremonies in Shit ing and throughout the jiangkou area are 

prov ided by the Singapore and Indonesia n branch temples, along with 
fundin g and support for the revival of the Tanban spi r it-writing tradition . 

The production of messages from the gods by the Tanban is an effort to 

manufac ture transparency and erase mediation, which repeatedly revea ls 

its ow n complicity in this process . The orig ina l utte rances of the gods 

stand in the place of origins, which is clouded by the ritua li zed processes 

of translation .21 

I would even venture so far as to say that in this process of manufac

turing an unmediated transparency of {concea led) origin s we ca n also see 

reflec tion of the transform ation and mutation of the lineage form itself. 

One can imagine a ver y flex ible strategy for transformin g a lineage into 

a transnational orga niza tion that merges with loca l spirit-w riting associ

ation s on the one hand, while simultaneou sly claiming a separate status 

vis-.?t-vis other lineage orga niza tions in Southeas t Asia. 

SPIRIT MEDIUM S A S G LOBAL CITIZE NS : THE )IULIDONG 

IN S OUTHEA S T ASIA 

The primar y vector of transmission and return retransmission of the 

Tanban traditions into and back from Southeas t Asia was the spread of 

emig rants from the Xinghua reg ion. Of these, emig rants from the north 

ern Putian pla in made up a la rge proportion. Emig ration began in ea rnes t 

late in the Qing, w ith Singapore, Malays ia, Brunei, and Indonesia as the 

principal destinations. The Xinghua immig rants in Southeast Asia concen

trated their efforts in the transportation sector of the economy, specia liz

ing first in bicycles and their spa re part s, and then later in automobiles and 

their spare parts and later public buses. Ma ny Xinghua temples had their 

sta rt as shrines in the back rooms of Xinghua native-place associa tions. 

Major deities often found in the Xinghua temples in Southeast China are 

Tia nhou *._/[; (Ma zu -!'"ill, whose home island is off the coas t of Putian), 
Lin Longj iang **-liti-" (founder of the Three in One), Zhuo Wanchun -'f. 
'*-$. (the Daoist fr iend of Lin Longj iang), and the fo ur Immortals of the 
Tan ban tradition . 

One major subset of nor thern Putian emig res was the members of the 

Huang lineage of Shiting. Currently, there are over 10,000 Huang lineage 

members in the 15 or so natural villages of the Shiting qijing {regional a lli 

ances), while there a re over 20,000 Huang lineage members in Southeas t 

Asia. Members of the Huang lineage played a key role in establishing the 
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four independent branch temples of the jiulidong in Southeast Asia . The 

first branch temple was es tablished in Singapore in the 19JOS.22 A spirit
medium from Putian ac tive in the Singapore temple later spread the tra

dition to Tebintingg i23 in Sumatra, Indonesia, in the 1950s. From there 

temples spread to Medan and to Kisaran/ 4 also on Sumatra, in the 196os. 
Fina lly, following the flow of Huang surname immig rants, a fourth Jiuli 

dong was es tablished in Jakarta in the 1970s. O f course, other Huang lin 
eage members had immig rated to Malays ia, where they founded a number 
of temples in Serembang and lpoh. The Dong tiangong Atk 'if (one side of 
which is also called the jiulidong-other names include Shitinggong and 

Mingandian) in Serembang was built in 1951. Beyond the Huang lineage, 
other Putian lineages are also represented on the temple committees, but 
they are in smaller numbers. 

When the Xinghua immigrants first moved to Singapore in the mid
nineteenth century, they determined that they could not move their sheji
ta n altars of the soil and harves t with them, as these were too closely linked 
to specific regions in Putian, and perhaps also because they were connected 
historica lly with the M ing loca l sub-administration and the evolution 
of the loca l qijing regional ritual alliances as well. 25 The first Singapore 

Xinghua native place association (tongx iangh ui ~~it) was established in 
I920. Temples to widely shared gods, such as Tianhou (Mazu) were es tab
lished later.26 

Spirit-w riting associations, however, such as the Qiongyao Fajiao cult 
of the four Immortals (Immortal Lu Shiy uan, Immortals Xie, Wang, and 
Chen) found it easy to es tablish themselves in Singapore and elsewhere 
in Southeast Asia. The cult was transmitted to the Singapore jiulidong 
Temple either by Huang Wenjing, who brought a statue of Immortal Lu 
Shiyuan with him to Singapore in I 9)4, or, according to another version, 

directly from the jiulidong temple in 1927 at the behest of a local spirit
writing g roup. 

These conflicting stories of the origin s of the Singapore jiulidong recall 
the ambig uity of the histor y of the Shiting jiulidong. According to a stele 
dated 1948 at the Singapore jiulidong, the temple was not completed until 

I945 · The I 954 stele repeats this cla imY However, an inscription from the 
I98os g ives a more complicated account of origins. 

The jiulidong (Nine Ca rp Cavern) is the most important Xinghua tem
ple in Singapore. The temple moved to its cu rrent location on Upper 

Thompson Road in 1975. Th is temple has divided incense to found two 
other branch temples on Singapore, and three more in Indonesia (in Medan 
and Sumatra). Wolfga ng Franke has prov ided translations of the two ste-
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les in the Jiulidong in Singapore dating from 1948 and 1954 respectively.28 

Both steles remark on features unique to popular religion in Xinghua, 

such as the cu lt of the Nine Immortal He brothers at Nine Carp Lake. 

The inscriptions also make mention of Tianhou, Zhuo Wanchun, and Lin 

Longjiang (Lin Zhao' en). The 1948 stele notes that "On an island [sic] in the 
sea to the southeast [of Putian ci ty] is [the fortifi ed city] Puxi. There lived 
the Elder Holy Immortal Lu [Shiyuan], and the masters Xie [Yuanhui], 
Wang [Chengguang], and Chen [Shande]. They together cultivated the 
Chiongyao xiandao [Immortal Way of Rosegem jade]." It is significant 
that a spirit-medium in Singapore was in the mid-198os able to identify {in 

a drea m) the birthplace of Immortal Lu Shiyuan near Puxi fortifi ed city, 
and a new temple has been built the re with Singapore funding at a cost of 

over U.S.$1oo,ooo. The 1948 stele goes on to note that "Then when in the 

autumn of 1945, at the time the Anti-Japanese War was won, the Cavern 

[Temple] was completed, and it was decided to hold a pudu every ten yea rs 
{each jia yea r) in order to commemorate these events." 

A more recent inscription, entitled Chongjian libei --t"Jti:-4 (The se t

ting up of a stele to commemorate the reconstruction [of the temple]) and 

dating from the 198os, provides furth er information, but only serves to 

complicate the narrative of origins: 

These immortal sages have been recorded in the Register of Sacrifices, 
and temples [dedicated to them] have been built throughout Southeast 
Asia. Later [these cults] were transmitted in to Shiting, and the former 
sages within the village decided to propagate and spread the teachings 
and so they first established the Shangfang Temple. Then they raised 
fund s and built a Cavern temple across from the Shang fang Temple 
which they ca lled the Nine Carp Cavern. The ritual method of Qiong
yao {Rosegem Jade) worships the Great Rea lized Immortals Lu, Xie, 
Wang, and Chen, the Nine elderly immortal He brothers, the Rea lized 
Being Zhuo {Wanchun), and the arrayed sa ints, both civil and military. 
The [spirit-writing] planchette saves the world and its awesome spiri
tual power manifests miraculously. These saints, the incense burner, 
and the supernatural planchette, were first brought south to the tem
ple by Huang Wenjing in 1934 when he worshipped and received the 
palanquin of these gods from a boat from back home. Now they have 
spread their ritual method all over Indonesia. 

The wording of the inscription is ambiguous. Did the cult first flouri sh 

in Southeast Asia, and only later build a temple in Shiting? This inscrip

tion supports the claims to tran smission v ia Huang Wenjing, most likely 

a member of the Shiting Huang lineage. As these va rious accounts reveal, 

the origins of the Shiting Jiulidong temple are rather unclear. 
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THE FENGJIAPUDU I N SI NGA PORE 

The Xinghua community of Singapore ha s held a major pudu (rite of 
Universal Deliverance) every ten yea rs at the Jiulidong temple since the 
liberation of Singapore from the Japanese at the end of World War Two. 
The first fengjia pudu was held in I944· Tanaka Issei has provided a metic
ulou s, detailed account of the fourth fengjia pudu, held at the jiulidong 
(Nine Carp Cavern) in I984. 29 I was fortunate to attend the fifth fengjia 
pudu, held at the jiulidong in june I994· In the prev ious four rituals, the 

various ritual specia lists, includ ing Buddhist monks, Daoist priests, and 
spirit-w riting acoly tes associated with the temple, along with the Mulian 
ritual opera performers, all were local members of the Xinghua immigrant 
population. The ritual opera performers were mostly younger local ama
teurs who trained for months prior to the event for the performance. But 
in the fifth fengjia pudu, all of these ritual performers and actors, with the 
exception of the spiri t-writing acoly tes, were invited from Fujian, in par
ticular from Shiting, in Putian. This was also the case in the sixth fengjia 
pudu held in 2005 . 

Given the thoroughness of Tanaka Issei's description of the fourth feng
jia pudu of I984, there is little need for another exhaustive account of the 
organization and proceeding of the I994 ritual, which was closely mod
eled on the ea rlier performance.30 At this point, I would only like to single 
out certain moments of blurring of boundaries between ritual and opera 
which explain the vita l importance of the "Mulian Saves His Mother" rit
ual opera performance to the success of the overall ritual-even t. 

The Mu lian ritual opera included all of the intensely dramatic, horri
fying scenes singled out in David Johnson's I989 book chapter "Actions 

Speak Louder Than Words," including the hanging ghost, the White Giant 
and Black Dwarf of the Underworld, the seizure and torture of Liu jia t•l 
111. (Mulian 's evil uncle) and Liu Shizhen t'ii!!·.$!- (Mulian 's mother), and 
the descent from the stage at a run into the audience of the soldiers with 
painted faces of King Yama of the Underworld. The latter troupe, led by 
King Yama, made sacrifices at the main temple altar before returning to the 
stage. The underworld soldiers took their time, loitering about in front of 
the stage, drinking beer and acting surly. But the most profound moment 
of merging of opera and ritual came toward the end, when the Buddhist 

monk Mulian figure had broken the gates of the ten levels of hell and was 
releasi ng souls from the Underworld . He did this with a kind of fishing 
pole, reeling ghostly figures across the stage while singing the sa me song 
for hours on end, while local ritual specia lists stood at the front of the 
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stage, and received over 400 spirit tablets and incense presented by family 

members standing in a long line. This went on for over three hours, after 
which the opera rapidly reached its conclusion. The spirit tablets later that 
evening were passed along a long white sheet by the Buddhist monks later 
that night, before bei ng burnt in a large paper boat, sent off by the monks. 

A second set of rituals crucial to the success of the overall ritual were 
the activities of the spirit-writing association, who produced several texts 
from the gods commenting on the progress of the ritual. Based on a cult of 
the Immortal Lu Shi yuan, this g roup has for several generations actively 
maintained the gua njie initiation rituals and Tanban traditions. As men

tioned above, this group has been very active in helping to res tore the 
guanjie ritual tradition back in Putian. 

The Daoists invited from Shiting for the fifth fengjia pudu were led 
by Daoist Master Wu jiutao fft:Jt.ilr, a highly respected, elderly Daoist, 
then in his ea rly seventies. Master Wu began his life as a marionettist, 
and he can still recite marionette scripts from memory. This ability wou ld 
come in hand y, as we wi ll see below. His persona l collection of Daoist 
liturgical manuscripts includes all of the tex ts necessa ry for Zhengyi jiao, 
gongde, and minor rites. He also has liturgies for the initiation of spirit

writing acolytes, followin g the guanjie training. Interes tingly, amongst 
his manuscripts is a copy of the Huangtingjing -11:/t!J.£ (Scripture of the 
Yellow Chamber, a classic Daoist inner-alchemical tex t), and although he 
stated that he did not rely on this text for persona l med itation, he did say 
that he had consu lted the tex t frequently. Another set of formulari es com
posed by his father (he claims over seven generations of Daoist ancestors) 
provides fas ci nating insights into loca l society and religious g roupings. 
There are, for example, special prayers (memorials) for the sea-sa lt ga th
ering householders, who make specia l supplication for propitious weather 

conditions essential to thei r occupation. A list of temples regu larly visited, 
along with the deities worshipped within them, and their dates of celebra
tion, provides a sense of the network of generational relations linking a set 
of temples within a particu lar territory and the Huang Daoists of Shiting. 
Wu Jiutao 's two sons, Wu Wengui &i:..ilt and Wu Wenrong &3:..~, per
form ed as the principal Daoist ritualists in the Singapore fengjia pudu. 
They were supported by seven other Daoist ritualists. As I had met Master 
Wu in Putian, and visited his home in Shiting, he g raciously allowed me 
to stay with the Daoists in their quarters in the temple during the week 
long ritual. The Buddhist troupe was also invited from the Putian area, 

as were the Mulian ritual opera performers, who were mostly from the 
Shiting area . 
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The irony of this situation was that the Mulian plays had not been per

form ed in Fujian by human actors for over fort y yea rs since the bans 

on g uixi J;b~ (demonic theater) in the 1950s. A few marionette troupes 

had begun to perform Mulian plays during the Xiayuan pudu T;t.-11-i!t 
(Lower Prime Rite of Universal Deliverance), conducted in the Putian area 

on the fif teenth day of the ten th lunar month, rather than on the standard 

date of the Zhongyuanjie 'f;t§j; (M iddle Prime), or fifteenth of the sev
enth lunar month . Thus the ostensibly more traditional theatrical troupe 

brought from the mainland was no more familiar with the play than the 

locally trained troupes would have been. In fact, the script used was the 

same script employed in the 1984 fengjia pudu, which has been partially 
reproduced by Tanaka lssei. 31 The Singapore marionettist Chen jinshui 

again played a major role in coordinating and part ially directing the 

opera. He also played the role of the White Giant of the Underworld in the 
play and in processions. But the organizers of the fifth fengj ia pudu could 

point to the fact that a famou s Puxian thea ter troupe, the Fenghuang 

Puxian xiban Jlhm:iif1Jo!'\J!l (Phoenix Puxian Opera troupe) had toured 
in the Singapore and Ma laysia area in the 1940s. In this way, they could 

claim that the performers and ritualists were more authentic, original, 

and traditional than thei r own Singapore-trained troupes. At the same 

time, as some pointed out to me, they could also manage to save money 

on the entire ritual-event because the mainlanders req uired so little sa l

ary beyond the ir airfare. 

Severa l of the Putian actors confided to me that they were in fact mari

onettists, who "just had to learn how to move on stage" and "memorize the 

stage lines." These marionettis ts later went on a tour of Xinghua native 

place associations in Malaysia to raise funds and to defray the costs of their 

trip. The actor who performed the role of Mulian, Huang )in long jf%J!t, 
aged thirty-eight, did have a background in Puxian theater. The director 

of the Shiting based Fuxingban i&~Jjl (Risi ng Fortune Opera Troupe) was 

Chen Jinxing. Liu Jia was portrayed by Huang Qiqian, a man whose par

ents had died at age ten, and who had been a marionettist since age fifteen. 

Eleven of the performers were from Putian. They were assisted by seven 

local pe rformers, especia lly for roles such as the White Giant and the 

Black Dwarf of the Underworld, and the soldiers of King Yama . The actors 

were accompanied by five musicians. Wu jiutao, the senior Daoist priest, 

led the orchestra whi le playing the drum s and si ngi ng the entire libre tto 

throughout the play, just in case the actors forgot their lines. Several of 

the actors did appear awkward on stage and sometimes bumped into each 

other, especia lly the Liu Shizhen performer. Wu Jiutao's important role as 
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drummer and kibitzer for the opera expla ins why his sons were conduct

ing the si multaneou s se t of Daoist rituals. 

In an additional ironic twist, this troupe, upon re turning to Putian, 

beca me recognized as the bea rers of an authentic tradition, certified by 

thei r acceptance in Si ngapore and Malays ia by Overseas Chinese commu

nity leaders. Soon the major temples of the Putian irriga ted plains were 

making plans for the performance of full -scaled Mulian opera with human 

actors, and invited members of the Fuxingba n to perform. As far as I am 

aware, the fir st of these productions took place at the Beichengong ~(:.ffi._ 1: 
in I995· A posted record of accounts in that temple noted that the cos t of 

the performance was a staggering 50,ooo RMB, far more than the usual 

fee of approximately I,ooo RMB per night for a standard Puxianxi per

formance. This performance requ ired a much larger cast than usu al opera 

performances, and also included a long ritual sequence for the delivera nce 

of the souls of the dead of the area. It should be noted that the Beichengong 

is, along with the Guchenggong .i§.Jn\:t, at the head of a nested hie rarchy 

of temples in the Huangshi -1t .13 area that includes the 24 wards of the 

Huangshi area, thus involving over .30 villages and over 6o,ooo people. 

The second large-sca le performance of Mulian opera in Putian for which 

I have ev idence also took place in I 995 shortly afte r the return of the 

troupe, this time at the Linshangong ~ J./',3 Temple in Fengting :!W.Jf-. This 

temple also sta nds at the head of a regional alliance of some .38 villages, 

and thus too represents almost 50,ooo people. The temple "performed the 

I 09 scenes of the Mulian opera and conducted lanpen shenghui M .1£~ 
1t {rites of universa l deliverance) for three years in succession ."32 

A second sou rce for the revival of Mulian opera in the Putian area must 

also be mentioned. This is the effort of the Theatrical Research Institute 

of Fujian and Putian, and the official theater troupes of the counties of 

Putian and Xianyou, to revive the Mulian operas for purposes of "cultural 

preservation" in the ea rly I990s. 33 Command performances of the Mulian 

opera, first by the Putian troupe, and then, far more successfully, by the 

Xianyou troupe, were given to audiences of theate r historians and spe

cialists in I990, in coordination with a con fe rence on Na nxi and Mulian 

opera. In Putian, the combination of internal revival and the external mir

roring of tradition and performance between Jiangkou and Si ngapore and 

Malaysia provided the means for the renewed performance of Mulian 

opera in central temple settings. Of cou rse, underlying the ability of the 

temples to sponsor the performances of these ritual operas was the g rowth 

of loca l autonomy of the temple com mittees and regional ritual ne tworks 

of the Puxian and g reater coas tal Fujian region . Here too the impact of 
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Overseas Ch inese cannot be denied. In this mirroring of tradition, the 

origins become obscured, and the issue becomes more the negotiation of 

modernity through the performance of ritual and ritual opera . This con

stant mirroring has led to ex traordinary transformation s in the nature of 

the lineage and the nature of regional religious communit y as well. 

The revival of the Mulian ritual opera is particu larly significant . First 

of all, the Mulian ritual opera and the corresponding pudu rites of uni

versa l deliverance form a structural counterpoint to the rites of the New 

Year, which involve the sending off and the return of the gods to the local 
temples, followed by their processions around thei r territories at the Upper 

Prime/Lantern Festiva l. The pudu (normally performed midway through 
the yea r, but in Putian at the Lower Prime on the fifteenth day of the tenth 

lunar month) is by contrast addressed to all the souls of the dead who are 
released from hell and delivered, ritually moved sa fel y out of the under
world and then away from the community. These rites and celebrations 

had been banned in China since the early 196os. Thu s the res toration of 

the Mulian ritual opera to its rightful place at the center of the pudu rites 

could be interpreted as the re-es tablishment of the complete ritual cycle 

of Xinghua traditional culture. The restoration of this ritual cycle of time 

opens time itself up to powerful forces of internal self-differentiation. 34 

In this brief overview of the interrelated history of Daoist, Three in One, 

and Tanban ritual traditions, we have noted the spread of Daoist ritual 

in the mid-Ming into the evolving network of regional ritual alliances 

(which may have been inspired in part by Daoist notions of ritual terri

tor y). Aspects of Daoist inner alchemy and ritual were later popularized 

and spread throughout Putian in the late Ming and ea rly Qing by the 
Three in One relig ious tradition. This tradition also attempted to adapt 

certain aspects of modernist discou rse in the Republican period by incor

porating some scientific te rminology and stressing the role of individual 

self-cu ltiva tion under condition s of increasing seculariza tion. In the late 

Qing and Republican period, loca lized tradition s of Daoist ordained spirit 

mediums developed in the northern Putian plain, only to spread over

seas to Southeast Asia with the ri se of emig ration and the Japanese inva

sion . Over the past twenty-five years, leaders of the branch temples of the 

Jiulidong in Si ngapore, Indonesia and Malaysia have returned to Shiting 

and elsewhere in Putian to sponsor anew spirit medium training sessions 

and yuxiu rites of preparatory cultivation. They have reinvented a nea rly 

lost local tradition. 

But the spirit mediums were not the only global citizens. Daoist ritual 
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specia lists of every major reg ional cultural g roup ca n be found in Sin

gapore, be they Hokkien, Ca ntonese, Hainanese, Hakka, or even Pu-Xian 

Daoists. The Three in One also has es tablished a strong network of temples 

and ritual specialists in Singapore and Ma laysia. 35 Moreover, all three rit

ua l traditions can and do combine in sing le ritua l even ts in Putian today.36 

All these traditions remain important today as ways to produce ever new 

worlds of ritual experience. 

Ritual -events in contemporary Putian as in Singapore a re sites for the 

negotiat ion of modernity. This negotiation is conducted by temple manag

ers, Daoist ritua l ma sters, Three in O ne prac titioners, and spirit medium s, 

along with all the v illage participants, for whom ritua l-events ca nnot be 

framed merely as a conflict between tradition and modernity (o r between 

eternit y and modernity). In stead, these g roups work to simultaneou sly 

divert and fold into the ritua l-event forces of nat ionalism, capita lism, and 

narratives of moderniza tion . By perform ing rites which in the sa me event 

mobilize and transform m ultiple layers/planes of space, and wh ich bring 

in to play multiple tem poralities, they help shape new incompossible ye t 

coeva l worlds of r itua l difference. These worlds have different spatiotem

pora l continuum s; each builds its ow n form s of space- time relations ou t of 

its own twisting of space through the construction of planes of relig ious 

expression and its ow n reversals, accelerations, and loopings of time in an 

infinite mirroring in the place of origin s. 

The generation of worlds of difference in the ritual-even ts of contem

pora ry Putian takes place by mea ns of Daoist liturgy, Three-in-One inner 

alchemica l v isua liza tions, and spirit medium trance techniques. Rather 

than producing a generic eternity or an anti -tempora lity, as sugges ted by 

Vic tor Turner/ 7 these events might be said to produce infin ite va rie ties of 

eternity (which one might liken to William James's va rie ties of relig ious 

experience). This is a good th ing, for as Woody A llen sa id, " Eternity is 

very long, especially towa rds the end." 38 



1.1.. Daoism beyond Modernity 

The "Healing Tao" as Postmodern Movement 

Elijah Siegler 

Postmodern men and women do need the alchemist able, or 
claiming to be able, to transmogrify base uncertainty into 
precious self-assura nce, and the authority of approval (in 
the name of superior knowledge, or access to wisdom closed 
to others) is the philosophical stone these alchemists boast 
of possessing. 

ZYGMUNT BAUMAN 

I wish to present two thought experiments as a way to begin to reflec t 

about Daoism and comparative modernity. First, here is a public statement 

from I885 by a governing body of what could be called a new religious 
denomination, with identifying words removed: 

We hold that all such laws as regulate diet, priestly 
purity, and dress originated in ages and under the in fluence of ideas 
entirely foreign to our present mental and spiritual state. They fail 
to impress the modern with a spirit of priestly holiness; 
their observance in our days is apt rather to obstruct than to further 
modern spiritual elevation. is a progressive religion, 
ever striving to be in accord with the postulates of reason. 

Could the blanks be filled in with the words "Daoist," "Chinese," and 
"Oaoism," respectively? Does this sound like an excerpt from a primary 

document uncovered and translated by Vincent Goossaert or Xun Liu in 

the course of their resea rch for this volume? In fac t, this is a passage from 

the Pittsburgh Platform, a regularly anthologized document in American 

religious history textbooks. It announces the principles of a new denomi

nation of Judaism: the Reform Movement. The missing words are "Mosaic 

and rabbinica l," "Jew," and "Judaism ." Reform Jews were worried thei r 

ancient relig ion bore too many traces of Old Europe and thus advocated 

an abbreviated liturgy, prayers in the vernacular, and a regular sermon. 

One of the found ers of the movement, David Einhorn, sa id, "Judaism 

had to cleanse itself of ideas and practices antithetica l to modernity and 

rationa lism." 1 
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For the second experiment, imagine a new form of collec tive relig iosity 

sweeping a la rge and troubled n ation in the mid- to late nineteenth cen 

tur y. One present-day scholar of this religious movement described the 
forces that helped shape this religious "craze," including 

[t]he increasing cultural authority of science and the corresponding 
growth of a scientific materialism that denied the existence, or at least 
the knowability, of spirit; a shift in the emphasis from external and 
empirical to internal and intuitive sources of religious experience 
and epistemologica l authorit y; [ ... ] a transformation from an older 
re ligious (and social) order based on deference and hierarchy to a 
newer one which emphasized personal experience, spiritual equality, 
and self-reliant individualism; and the emergence of a pluralistic 
re ligious culture in which a bewildering array of ideologies and 
sects competed for support and re ligious t ruth seemed increasingly 
uncertain and relativistic. 

As well , th is schola r notes how members of this new religiou s permuta

tion implici tly repudiated "the profess iona lizing clergy of their society as 

too mechanical and too infl uenced by powerful socia l interes ts to exer

cise effec tive relig ious and mora l leadership." Is the scholar describing the 

country of China and the conditions necessar y for the ri se of the Daoist 

"self-cultivation market" and of spirit-writing groups? Perhaps these quotes 

are excerpted from a monograph on the moderniza tion of neidan P'q:Jt? 

In fa ct, they a re from a book by the historian of American religion Bret 

Ca rroll about the forces that helped shape the religion of Spiritualism 2 

Part of the American m etaphysica l tradition, Spiritualism bega n in upstate 

New York when the teenage Fox sisters claimed to receive messages from 

the dead. By the ea rly 185os, the inte rnational craze for spirit communica

tion via sea nces, spirit rappings, au tomatic w riting, and possession trances 

had attracted the inte res t of thou sands, including government leade rs, 

lawyers, and journa lists. A la rge segm ent of the America n public would 

flock to Spiritualis t lectures on the lyceum or Chautauqua ci rcuits and by 

1854 ten spiritualist publications were circulating nationally. 3 

What is the point in this frivolous exercise? Why evoke forced com 

parisons, through selective quotation, be tween two moments in A merican 

religious history and aspects of Daoism in modernity previously discussed 

in this volume? I do not m ean to show som e hidden connection between 

America and China, nor to prove any kind of essential similarity. This 

exercise had two modest aim s, the fir st to demonstrate that modernity 

was a worldw ide phenomenon, the second to help us understand that the 

subjec t of the remainder of this essay, the popula r global Daoist-in spi red 
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movement known as the "Healing Tao," was not born ex nihilo. Let us 

take up each a im in tu rn. 

MO DER N ITY A S W O RLDWIDE PHE NO ME NON 

Modernity is of cou rse a multiheaded hydra of a concept, but in its world 
wide effect on rel igions one adequate sy nonym is Protes tantiza tion-of 
clergy, of liturgy, and indeed of the very concept of relig ion. We m ight 

see A merica and China as two fronts in a worldwide war aga inst ritual, a 

war that was ultimately unsuccessful, but one with serious repercussions. 

This war had higher stakes in Chin a. Certainly A merica had no equiv

alent to the anti -superstition campaign that, as Lai Chi-tim's chap ter de

scribes it, forbade a ll Zhengyi iE- Daois ts from performing liturgy and 
required them to find other employ ment. But still, in A merica, Reform 
jews w illingly engaged in a campaign of self-transformat ion that involved 

moderni za tion, purificat ion, "spiritual elevation," and, though they did 

not use this term, Protes tantiza tion .4 

The Reform rabbis remind one of the "literati and religious entrepre

neurs" Goossaert w rites about in chapter 5 of th is volume, who "resorted to 

more or less overt anticlerical a rg umen ts, claiming that clerics were mostly 

immersed in performing rituals." Simila rly, the Chinese "redemptive soci

eties" that organized themselves according to new Western-inspired mod

els of religion and opposed superstition were engaged in much the same 

refashioning as Reform sy nagogues that instituted Sunday serv ices com

plete w ith topica l sermons and choirs. 

Mea nwhile, some of Zhao Bichen's ;11ii&& ideas (a lso held by his con
temporary Chen Yingning F~~ 'f, as discussed by Xun Liu in chapter 6) 
pa ra lleled the project of the A merican spirit ua lists. These included using a 

modern Western scientific discourse, attempting to balance between mate

ria lism and idea lism, a desi re to reach a la rge audience, especially women, 

and the building of a lay-led movement. 
The spir it-writing cult is ts of China saw their theology as in harmony 

with, not in opposition to, science, even coining a term for a new aca 

dem ic discipline, lingxue 1l ~(spirit studies). Similarl y, as one schola r of 

American religion noted, "because spiritua lists in sisted that theirs was a 

new scientific religion, they frequently compared thei r phenomena to the 

mys te ries of elec tricity." 5 In fact, due to his connection with the discovery 

of electr ic ity, Benjam in Franklin beca me something like the patron sa int 

of the spiritua list movement, his spirit making appea rances in trance-lec

tures and automat ic w riting. 
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Besides franklin, other prominent visitors to spiritualist gatherings from 

"the other side" included "Indian chiefs" and George Washington. 6 Just as 
spiritualism evoked these American "culture heroes," Chinese spirit-writ
ing groups at around the same time conversed with Lii Dongbin g ~~ ~ and 

various military heroes. It thus may be argued that both movements were 

involved in nation-building. 

It seems clear then, that these movements are not reactions against 

modernity, a rea rguard action of an enchanted worldview that is rapidly 

disappearing. Rather these metaphysica l movements echo modernity. They 
share modernity's concern with purity and with origins. Spiritua lism and its 

heir, the New Age "channeling" movement, negate the need for following 

living masters, substituting omniscient eternal spiritual beings.7 So too do 

Chinese spiri t-writing cults and self-cu ltivation circles offer direc t unmedi

ated contact with "immortal teachers" and claim access to the "pure source." 

THE BIRTH OF POPULAR WESTERN DAOISM 

Daoism's globalizing trajectory is conspicuously different from those of 

Buddhism or Hinduism. Daoism was not first exported from China by 

immigrant communities, nor by missionaries, but rather as an act of lit

erary imagination. One part of the story of the popular Western appro

priation of Daoism has been told quite frequently and quite well. Scholar

ship has demonstrated how popular conceptions of Daoism owe much to 

Victorian-era Orienta list prejudice that emphasized the philosophical ori

gins and "mystic essence of Daoism" in collusion with late-Qing dynasty 

literati, whom Kristofer Schipper has referred to as "Confucian funda

mentalists."8 Thanks to this resea rch, we know why bookstores through

out the West sell multiple translations of the Daodejing .iiiJ.i;.l§. whi le the 

contours of Daoist practice, both current and historical, are usua lly ig

nored, derided, and/or misunderstood. 

But there is another story that needs to be told about the Westernization 

of Daoism, a story that ends with the creation of popular Western Daoist 

groups.9 The development of modern Western Daoist groups can be traced 

to the 1965 changes in the immigration laws of the United States and 

Canada, which brought more Chinese to North America. Since the 196os, 

the Chinese population of the United States has been doubling every decade 
and by 2006 was hovering around three-and-a-half million. This growth 

had severa l effec ts on the development of popular Western Daoism. First, 

with so many Chinese living in North America, Chinese cu lture-from 

martial arts to ea t ing with chopsticks-no longer seemed so exotic as it did 
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in the 1940s through ea rly 1970s. Second, a handful of these immigrants 

were experienced in various Chinese relig io-physica l techniques and eager 
to teach these skills to willing America ns. 

At approximately the same time, young North America ns' search for 

spirituality outside traditional institutions (often ca lled "the new relig ious 

consciousness") led them to embrace teachers and practices from Asia. 
There are anywhere from ten to thirty thousand self-identified American 
Daoists in the United States and Ca nada. Typically, they are well educated, 
middle-class, and white. The majorit y first hea rd about Daoism in a college 
or high school class, was lent a book (typically the Daodejing or Th e Tao 
of Pooh) by a fri end or famil y member, or learned about it through taiji *.. 
fo1 or martial a rts. 

Thus, the situa tion was ripe for the creation of indigenous A merican 

Daoist teachers and organizations, the first of which (in the sense of being 
officially recognized as a tax-exempt relig ious institution) was the Taoist 
Sa nctuary, found ed in North Hollywood, Ca lifornia, in 1970 . The found er 
was not Chinese-though he often played one on television. Khigh Dhiegh 
was of Anglo-Egy ptian descent and was born Kenneth Dickerson in New 
Jersey. Nonetheless, h is sanctuary was the fir st comprehensive popular 

Western Daoist organization in America, teaching taiji, martial arts, the 
Daodejing and the Yij ing J!;!~, and conducting seasonal Daoist rituals 
(albeit invented by Dhiegh himself). 

In 1976, three students of the Taoist Sanctuar y, studying Chinese med
icine in Taiwa n, met a Chinese doctor who they invited to the United 
States. Hua-Ching Ni settled in Malibu, California, and opened a shrine 
ca lled the Eternal Breath of Tao and bega n teaching classes privately in a 
venue he named the College of Tao. Over the yea rs, Ni-sponsored organi
zations have multiplied. His private acupuncture clinic was know n as the 

Union of Tao and Man. He also founded Yo San Universit y of Traditional 
Chinese Medici ne in 1989, an accredited deg ree-granting college. 

Moy Lin-Shin lit it~ (1931-1998) founded the Taois t Tai Chi Society 
(TTCS) in 1970 in Toronto. Th is is perhaps the larges t Daoist g roup in 
the Western hemisphere, though largely unknow n within the American 
Daoist community, in part because it is based in Ca nada, a countr y that 
the United States often knows little about. The Society teaches "Taoist Tai 
Chi," a modified form of ya ng style taijiquan and has taught thousa nds 
of cla sses in over four hundred locations on four continents. It claims to 
have some 10,000 dues-paying members worldwide. The Taoist Tai Chi 

Society's religious arm is Fung Loy Kok i!!lt/lll Temple, dedicated in 1981. 
The original temple was located upstairs from the ta iji studio. Most Taoist 
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Tai Chi studios around the world dedicate at leas t a corner of their space 

to a small shrine. 

These g roups are very different in their structure and teachings, but all 
invariably use a scientific and anti-ritualistic discourse that shows an unac

knowledged debt to the modernization of Daoism . Thus Daoism's encoun
ter with moderni ty paralleled American religion 's similar encounter, in 

particu lar the self-purifying and Protes tantizing by relig ious elites and 
an emphasis on nonempirical beings as imparters of wisdom. This para llel 
was the precondition through which Daoism cou ld en ter the West in the 
way it did . Daoism had to be modernized before it cou ld be Americanized . 

And America had to modernize before it cou ld appreciate and appropriate 

Daoism . 

MANTAK CHIA AND THE HEALING TAO 

The most widespread institutiona l form of popular Western Daoism is the 

Healing Tao.10 Open to a ll, Hea ling Tao teaches a popularized sys tem of 

breathing, visua lization, meditation, and postures, based on the Daoist 

practice of Inner Alchemy (neidan). The introductory cou rse and the pre

requisite for any furth er study is called "Tao Basics" and consists of sim

ple techniques to visualize the body's "five organs" and meridians. These 

include Microcosmic Orbit (seeing the body's qi flow), Inner Smile (relax
ing the organs), and Six Healing Sounds (a specific vocalization direc ted to 

each internal organ). Other introductory courses include short form taiji 
and "iron shirt" qigong ff:,.:rJJ. The Healing Tao's intermediate level classes 

introduce students to the techniques and symbolism of internal alchemy. 

According to a participant-observer, in the class known as " Fusion," "prac

titioners proceed from mere channeling of energy into techniques of mix

ing energies for the purpose of producing superior, pure quality energy." 11 

The advanced levels, whose techniques are not revea led to non-initiates, 

are "the highest stages of Taois t internal alchemy ... attained only after 

many years of liv ing the lower and inte rmediate practices." 12 In practice, 

however, an eager student cou ld proceed from Tao Basics up to Congress 

of Heaven and Earth over the course of a single summer of workshops, or 

via audio and v ideotapes. 

The Healing Tao was found ed by Mantak Chia jj!O}j {;t. (b. 1944), a Thai
born Chinese man who was trained in Hong Kong and has a background 

in both Orienta l and Western m edicine, as well as in traditional Daoist 

practices. According to his autobiographical narrative, of his many teach

ers, his most influentia l was apparently a Daoist hermit who lived in the 
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hills behind a Qua nzhen ~-1\- temple in Hong Kong. This teacher, called 

Yi Eng -1!: (in Eng lish "One Cloud"), gave Chia a mandate to use the 
"Seven f ormulas for Immortalit y" to teach and hea l. Yi Eng had trained in 

a Daois t monas tery in the Changbai range in M anchuria for th irty yea rs, 

where a "grandmas ter" taught h im the "nine formulae of immortality." 

After mas tering these, Yi Eng was displaced by the Japanese invasion and 
the civil wa rs and wound up in Hong Kong, where Mantak Chia was a h igh 
school studen t at an elite boarding school. Chia heard about a mys terious 

Daois t mas ter in the mountains above the ci t y, lea rned from him, and was 

given authority to teach the formulae. 

Chia sys temati zed the various teachings he had received, and in I974 

he opened a clinic in Bangkok ca lled the Natural Hea ling Center, a place 
where "for a few pennies people sa t on a large platform, charged with a 

negative ion current strong enough to detoxify chron ic a ilments." 13 ln 1978, 

Ch ia moved to New York Cit y and opened a hea ling and acupunctu re cen

ter in Chinatown. By 1981 Chia's cen ter, now named the Hea ling Tao Cen

ter, had attracted a coterie of Euro-A mer ica n students. 

Chia's first book, published in I983, was titled Awaken Healing Energy 
through the Tao: The Taoist Secret of Circulating Internal Power. But it 

was his second book, Taoist Sec rets of Love: Cultivat ing Male Sexual 
Ene rgy, a yea r late r, that, with its combination of prac tical advice and tit

illating expectations, "catapulted him to fame, and sold hu ndreds of thou

sand of copies w ith virtua lly no advertising."14 According to the historian 

of A merican religion J. Gordon Melton, Cultivating Male Sexual Energy 
appea red at approximately the sa me time as " a va riety of new books on 

va rious teachings concerning Ta ntric yoga, sex magick {3 Ia Aleister 

Crowley) and New Age sexualit y. Thus the sudden popularity of Chia's 
book may have had little to do w ith the A merica n appropriation of Taoism, 

but rathe r Ch ia's inadvertently stepping into another popula r America n 

subcu lture." 15 Chia's book, unlike most ea rlier books that might be con

sidered part of "popula r Western Daoism," did not focus on the perennial 

mys ticism of Laozi or the Yijing. 
Beg inning in the mid-198os, Chia's Euro-America n students helped 

him orga nize a national seminar ci rcuit and h is Healing Tao g rew into one 

of the larges t Western Daoist groups, and a commercia lly successfu l inter

nat ional orga n ization, today comprising thousands of ce rtified instruc

tors in many countries. In 1994, Chia moved back to Thai land to es tablish 

Tao Garden, an international Healing Tao center in Chiang Ma i, where 

Eu ropeans and A merica ns train to be instructors, while he con tinues to 

make regula r tou rs of North A merica and Europe. 



Daoism beyond Modernity z8I 

Chia's form er chief student M ichael Winn cu rrently leads Healing Tao 

USA. Winn spends about half of each year in his home of Ashev ille, North 
Carolina, the res t of the time giv ing workshops in Europe, Mexico, and 
leading trips to China. Since I 995, Winn has r un the Hea ling Tao Univer
sity, which for ten yea rs convened each summer in upstate New York and 
bills itself as the "the largest summer prog ram of Tao A rts & Sciences in 

the world.'116 (As of 2 007, it meets in North Carolina.) Winn sees h is m is
sion as "teaching a full spectrum of Daoist A rts and Sciences, w ith the 
sexual cultiva tion and alchemy as the core curr iculum." But Healing Tao 
is no longer officially affili ated with Mantak Chia, even if Chia is a g uest 

teacher ever y yea r. In fa ct, Winn ha s added several new techniques and he 
claim s his empha sis is quite different from Chia's. Moreover, he has a lso 
successfull y developed an international network of Healing Tao instruc
tors, with curren tly some I ,ooo cert ifi ed teachers worldwide who can be 
found by location on a central website. 

HE A LI NG TAO A S MODER N DAO I S T M O VEME N T 

The Healing Tao in some ways resembles Reform Judaism and Spiritual

ism, but more to the point, it resembles the ea rly self-cultiva tion societ
ies described in Goossea rt 's and Liu 's contributions to this volume. The 
Hea ling Tao proudly cla im s to reveal Taoism's "secre ts" to all by teaching 
them in public and publ ishing them in plain, demyst ified, la nguage. "Mas
ter Chia sees that the age has come when the public needs and deserves 
a clea r teaching of this hea ling power, which was shrouded in China by 
the same secrecy that surrounded medieva l alchemy in Europe," writes 
M ichael Winn Y W inn credits this openness to Chia's Euro-America n stu
dents: " Editorial collaboration by myself and other senior students w ith 

Mantak Chia resulted in the conversion of what had been a one- to-one 
'ea r-whispered' transmission in China into an open and detailed curr icu 

lum of progressive courses that Westerners could pay for and take when 
they were ready." 18 

Ironically but perhaps unsurprising ly, despite Healing Tao's cla im to 
offer its teaching freely and openly, it markets itse lf through the appea l of 
secrecy. As we saw, Chia's first book's subtitle and h is second book's main 
title both contained the phrase "Taois t secre t." Some twenty yea rs later, 
the strategy has not changed. O ne of h is most recent publ ications is Sec ret 
Teachi ngs of the Tao Te Ching. 19 

Chia's books are also products of modernit y inasmuch as they use sci
en tific language to substantiate their cla ims. For exa mple, Chia's I 986 book, 
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Healing Love Through the Tao : Cultivat ing Female Sexual Energy, con

tains references to scien tific studies of sexua lity including the Hi te Report 
and the Masters and Johnson survey. 20 This inclusion is attributable to 

Gunther Wei! , a form er sen ior student of Chia's who received his doctor
ate in socia l psychology from Harva rd in 1965. 

Finally, Hea ling Tao's modernizing tendencies include a disdain for 
superstition and ritual. Hea ling Tao formulates its Daoist iden tity not as a 

religion but in counterpoint to religion-wh ich it opposes to esotericism. 
As Chia puts it: "The Taoists referred to in this essay are the mas ters of 
Taoist Esoteric prac tice, whose traditionally secre t methods were studied 

by Master Mantak Chia . Th is is no t to be confused with the Taois t reli 

gion, whose pries ts combined elemen ts of Buddhism, Esoteric Taoism, and 

Chinese culture (folk bel iefs, confucian ism [sic]) in order to mai nta in a 

popula r base." 21 Michael Winn explicitly uses the discourse of purit y and 

origins that is a hallmark of modernizing religion, a rguing that A merica n 

"Oaoism is taking a different form, not necessa rily a relig ious form, than 

it is taking in China, wi th tem ples and uniform s, and the state relig ion 

and all that stuff, that's its history. In the West it 's taking more of the 

form of personal belief and identi fica tion with the Dao and the struc

tures of the Dao, kind of like getting back to ea rly Daoism, before all that 
existed in China." 22 But to examine the Healing Tao solely as an exa mple 

of Daoism in modernity would be to dimin ish its im portance and m iss its 

most im portant qualities. Hea ling Tao can be most productively viewed as 

a postmodern Daois t movement. The res t of this chapter generates a pro

file of postmodern religion and then shows how the Hea ling Tao conform s 

to th is profile. 

P OS TM O DER N RELIG IO N 

What is postmodern relig ion? first, it must be made clea r that postmo

dernity does not negate modernity: "Post-modern ity is a kind of interim 

situation where some charac te ristics of modernity become sca rcely rec

ognizable as such, but exactly what the new situation- or even whe ther 

any new situa t ion can become 'se ttled'-is unclea r." 23 A ll the cond itions of 

modernity are still operative today in postmodern rel igion. 

Postmodern ity is ha rd to define, in part because it is still in the pro

cess of unfolding. There is no need to enter the theore tica l qu icksand that 

champion ing one definition of postmodern relig ion over others would 

entail. Here I offer fi ve genera lly accepted and interrelated traits of post

modern relig ion. 
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First, postmodern relig ion is notable for its eclecticism (hyb ridization 
is another current te rm). Jea n-Fran\ ois Lyotard famou sly defin ed the pos t

modern situation as the collapse of all metanarratives. 24 Apply ing this def
inition to relig ion, Paul Heelas sees "the claim that truth provided by the 
exercise of reason and the transmission of tradition is-at least in mea

sure-weakened, even abandoned" as leading to dereg ulation and a com

bining of religious systems.25 

If modernity's metanarrative, as we saw in the American and Daoist 

exa mples, is impersonal, scientific, in strumental, prog ressive, and techno 
logical, then the wreckage of that narrative constitutes postmodernity. The 

wreckage has been used to create what theorists refer to as "pastiche" or 
"bricolage" of new narratives. Postmodern religion forces us all to choose 
from a dizzy ing variety of choices; we are all heretics, in Peter Berger's 
formulati on; put another way, we are all eclect ics. 

Globa lizat ion is the second characterist ic. The eclect ic range of choices 
in postmodern religion is forced upon us in part because the world seems 
to be shrinking. Religiou s traditions become deraci nated and deterritori 
alized; new religious movements have multiple origins from many parts 
of the word. The scholarl y spotlight now shines on dia sporic and transna

tional relig ions. As the American scholar of global religions Mark Juer
gensmeyer puts it, "scarcely any region of the globe today is composed 
solely of members of a single strand of traditional religion . In an era of 
globaliza tion the pace of cultural interac tion and change has increased by 
seemingly exponential ex pansions of degrees." 26 

Eclecticism and globalization create a climate where shallowness pre
va ils over depth, creating the conditions for the sim ulat ion of relig ion. In 
Jean Baudrillard 's famous formulation , the postmodern embraces artifici
ality and surface. He wrote of new iterations of information and technol

ogy moving us from a productive to a reproductive order, where simula 
tions and models con stitute the world. Baudrillard saw this leading to the 
erasure of the distinction between realit y and image. 27 Scholars note the 
proliferation of religions that exist only in cyberspace or in the media
sphere, or of "fake" relig ions that become rea l. Self-parodic religion not
withstanding, virtua l or image-dependent relig ion insists all the more for 
being simulated on its own authenticity and purity. 

A fourth characteris tic of postmodern religion would be consume rism . 
Postmodern relig ion reconfigures the rel igious subject from a believer or 

a congrega nt into a consumer. The theorist of postmodernity Zygmunt 
Bauman sees the rise of "self-improvement movements that train our con 
sumerist potential" to be a hallmark of postmodernity; these movements 
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package and sell "peak experiences," which were "once the privilege of the 

selected" but now "put by postmodern cu lture within every individual's 

reach [ .. . ] relocated as the product of a life devoted to the art of consumer 
self-i ndulgence." 28 Others have noted that for these postmodern spirituali
ties, consumerism itself is "the new esoteric knowledge (disguised as 'New 
Age' spirituality)." 29 

Finally, postmodernity entails the growth of subjectivity. Modernity 
did its job in diminishing the importance of collective religiosi ty, but 

resu lt was not the hoped-for ri se in collec tive rationality. Rather, we are 

now in the period of the postmodern expansion of the individual. In other 

words, the privatization of religion resulted in sacraliza tion of the self. 
As we wi ll see, the Hea ling Tao is a per fect exa mple of, as Peter Beyer 

puts it, "the 'subjectivization ' of religion, the idea that religiosity is less 
and less located in authoritative and 'outside' religious institutions and 
more and more within the 'i nternal ' control and consciousness of individ
uals."30 New Age spirituality, in particular, places "emphasis on the indi
vidua l as locus of religious authority and authenticity." 31 

These categories (overlapping and self-reinforcing as they may be) enable 
us to conduct a deeper examination of the Healing Tao- find it to be the 

preeminent example of postmodern Daoism. 

HEALING TAO AS ECLECTIC AND GLOBAL 

We have already explored how Mantak Chia uses Western scientific lan
guage. The Sinologist Douglas Wile sees Mantak Chia as a "product of 
cross-cu ltural influences" who "uses Western scientific theories ex ten
sively to support and even to express his own teachings." 32 As an exa mple, 
Wile mentions Chia's conflation of acupuncture points and the endocrine 

g landular system. More recently, Chia has been peppering his lectures 
with references to resea rch on embryonic stem cells. He sees Hea ling Tao 
as activating the regenerative power of embryonic cells hou sed in the lower 
dantian 11-W. 

Chia's use of Western scientific langu age should not be seen as an 
exa mple of the scientizing modernity seen in Liu and Gooseart 's cu ltiva
tion groups. Analyzing Chia's daily lectures at a weeklong training session 
at his center in Thailand, one quickly rea lizes that his discourse is a true 
postmodern pastiche of Daoist lore, science, and popular cu lture. Chia's 

references to science are more associative than methodical. for exa mple, 
he referred frequently to cloning through references to popular film
The Sixth Day, Jurassic Park, Star Wars-as examples. A furth er exam-
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pie: Chia stated that when in the United States, he buys magazines such as 

Scientific American and Popular Mec han ics . Here the point seemed to be 

that Chia approved of, and was interes ted in, Western science, rather than 

any larger message. 

Along w ith more mainstrea m science, Chia weaves in endorsements 

of fringe science, such as Dr. M asar u Emoto's controversial theory that 

water ca n absorb the emotional charge the people who handle it. finally 

Chia makes liberal use of such buzzwords of alte rnative hea lth marketing 

as "nutri -energe tics health sys tem" and "emotional strea m integration ." 

Eclecticism is truly his hallmark. 

As much as the content of his lectures, Chia's biography reveals his 

eclec ticism. With his tra ining and outlook he is any thing but tradition 

ally Daoist. A biog raphica l account mentions his expertise in Thai box

ing, A ikido (a japanese form of hand-to-hand combat), Kundalini yoga, 

and a martial a rt know n as "Buddh ist palm "; interestingly, the biographi

ca l note publ ished with his first two books states that "the author Ma ntak 

Chia is himself a Christian, but has used the traditional Taoist methods 

to help thou sa nds of people hea l or improve themselves." 33 The disclo

sure of Chia's Christianity was dropped in subsequent biog raph ica l state

ments. Chia is said to have beg un self-cultiva tion at the age of six, study

ing Buddhist meditation, mart ia l arts, ta ijiquan, and Kundalini yoga. 

Ch ia's eclecticism quotient only increased with the first of his A merican 

collaborators. Ch ia's brea kthrough book, Ta oist Secrets of Love, is credited 

as "w ritten w ith M ichael Winn," who a lso contributed the introduction . 

Winn cla ims that he w rote the entire manuscript, since as a former profes

sional journalist he could craft idiomatic and engaging sentences. Describing 

the success of Taoist Secrets of Love, Winn w rites, "The book was written 

in my sophistica ted Weste rn litera ry voice, infu sed w ith insights from m y 

years of Tantr ic practice, posing as Mantak Chia's vo ice, the Daoist trans

m itting his oral tradition ." 34 

Before meeting Ch ia, W inn had had much ex perience practici ng Kun

dalin i yoga and Westernized Tantrism, and W inn describes how over sev

eral yea rs he used the techniques that he learned from Chia to undo the 

damaging effects of Kundalini. "Th is shift in my pract ice led to my writ

ing collaboration w ith Chia, which over time produced seven books on 

qigong and neigong pq>}J (" in ner skill" ). Chia taught me the techniques 

he knew, and I would tes t them out on myself before w riting about them, 

often under his name.'' 35 

Mea nwhile Gunther Weil, involved for a long time with the human 

potent ia l movement and transpersonal psychology, wrote the foreword 
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to Taoist Secrets of Love. Here he backs up Chia 's claims with examples 

from physiology and the history of psychology, ci ting Sigmund Freud 's, 
Ca rl jung's, and Wilhelm Reich's attitudes towards sex. Moreover, Wei l's 
foreword adds a dimension to Chia not found in the texts themselves that 

are comple tely practica l and technica J.36 According to Winn, he, Weil, 

and a few others became part of Chia's "brain trust," the individuals who 

taught him how to give American-style seminars and how to dress "like a 
Master." They also edited, si mplified, and standardized his books prior to 

publ ica tion .37 

By the late 198os, Hea ling Tao had become a g lobal movement. Chia 

travels frequently-in spring 2008, for example, he taught in Germany, 
Poland, France, Belgium, Romania, and Russia . Tao Garden has a Thai sup 
port staff, but the overall atmosphere is of a refu ge for international expa

triates. The Instructor Training Workshop that Chia offers each yea r truly 

exemplifies globalized Daoism: he teaches Chinese neidan techniques to 

some twenty French, Italians, German s, and Brazi lians in a center in Thai

land, managed by Germans, with a lternative hea lth services provided by 

Italians, Swiss, and Thai. English was the lingua franca of all but the pri
mary tongue of none. 

Meanwhi le, participants in Michael Winn's annual or biannual trips to 

China, to be discussed below, are mostly from the United States, although 
a g rowing number of Mexicans have joined in the las t few years. Any 

given trip find s an eclectic assortment of "Dream Trippers." In 2004, for 

exa mple, a Turkish woman educated in Belg ium, a Japanese woman who 

lived in the Netherlands, and a Romanian who immig rated to Ca nada 

joined the trip. Relig ious or spiritual backgrounds are simila rly diverse. 

Some, though by no means all, participants had experience in qigong or 

other " Daoist-inspired" techniques; virtua lly none practiced more tradi

tional form s of Daoism. Instead, eclecticism was the common thread. A 

short list of background experiences wou ld include New Age energy hea l

ing, Yogalates, Sufi dancing, dowsing, and sham an ic drumming. 

THE S IMULATED A N D CONSU MERIST TAO 

Jane lwamura's article " Image of the Oriental Monk in American Culture" 

astutely ana lyzes the simulated quality of the Asian spi ritual teacher. 

Iwamura argues that Western popular culture depic ts the monk in a va ri 

ety of roles, from actua l Asian monks such as the Dalai Lama, to fiction al 

characters such as the wanderi ng martial arts master Caine from the tele

vision series "Kung fu ." She w rites, "We are always able to recognize him 
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as the representative of an a lternative spirituality that draws from the 

ancient wellsprings of ' Eas tern' civ iliza tion and culture.'' 38 

lwamura ties together fig ures as diverse as popula r intellec tua l D. T. 
Suzuki and "New Age" hea ler Deepak Chopra by showing how "recogni
tion of any Eas tern spiritual guide {rea l or fic tional) is predicated on their 

conformity to genera l features pa radigmatically encapsulated in the icon 

of the O riental Monk: his spi ri tual commitment, h is calm demeanor, h is 

Asian face, and often times his manner of dress." 39 

To see how Mantak Chia 's self-presentation conforms to lwa mura's tem

plate of the Oriental monk as a transmitte r of Asia n secrets to the West is 

to understand the Hea ling Tao as simulation. Chia ha s changed h is image 

over time. The au thor photograph for Chia's fir st two published books 
shows Chia wea ring thick glasses, a tie, and a pin-s triped suit, smiling {and 

referred to as a Chris tian.) In a more recent picture found on Chia's web

site, he wears a silk jacke t, gaz ing serenely into the ca mera, conforming 

to the image of lwa mura's Orienta l monk.40 Beyond this, the illustrat ions 

in Chia 's books are another way he evokes an ancient, m ys terious China. 

Here, attractive couples wi th Asian features, embraci ng on Chinese style 

beds, with fan s and silk slippers by the bedside, reca ll the long tradition of 
"Orienta l erotica" popula r in the Wes t. 41 

Chia's appeal is based on a free- fl oating link to an "ancien t" and "m ys

terious" China . The successive na mes of his orga niza tions seem made to 

evoke a "feeling" of Orienta l spiritua lity based on chang ing marke t consid

eration s. His first cen ter, Bangkok 's Natura l Hea ling Center, had a rather 

neutral, descriptive name. O nly when he reached A merica did he include 

the word "Taoist" as in the "Taoist Esoteric Yoga Center" {Did the word 

"Taoist" have less resonance for Bangkok residents?) Later, of course, his 

organiza tions' names, the Hea ling Tao and Universa l Tao, along with other 

American Daoist g roups, such as Abode of the Eternal Tao, the Living Tao 

Foundation, and the Union of Tao and Ma n, tes tify to the a llure of the 

word "Tao." 42 

It should be clea r by now that as a fee-for-serv ice operation, the Hea l

ing Tao is subj ect to marke t considerat ions undrea med of by modern 

self-cu ltiva tion groups or spir itualists of n ine teenth-century Ch ina and 

America. Healing Tao's su rv iva l is based on merchandise sa les and attrac t

ing new students. The la rge number of books, booklets, oils and crea ms, 

COs, and DVDs in Ch ia's online Universal Tao catalog demonstrate this 

clea rlyY 

Michael Winn's orga niza tion is, if any thing, more explicitly commer

cia lized. O f course, W inn's revised Hea ling Tao prog ram is also ava ilable 
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on audio CD and DVD. Here is how Winn describes them: "Each Qigong 

video, book, or audio course will assist your authentic Self to fulfill world ly 
needs and relations; feel the profound sexual pleasure of being a radiant, 
hea lthy body; ex press your unique virtues; complete your sou l des tiny; 
realize peace-experience eternal life flowing in this human body. Now 

IOo% RISK-FREE."" 
Winn's annua l su mmer progra m also employs highly commercialized 

language to describe the benefits of cultivation practices . According to the 
brochure, students wi ll be able to "to learn the science of inner sex ual 
alchemy, and self-generate a feeling of 'whole-body bliss,"' "permanently 

'breathe' 6 to 1 0 lbs. of fat away each week with weight- loss chi kung," and 
"leave feeling younger, hea lth ier, and more enlightened."45 

Winn may feel that such commercialized language is necessa ry because 
of the competition within alternative hea lth circles. Michael Winn makes 

his home and teaches weekend seminars on Healing Tao techniques in the 

mountain town of Asheville, North Carolina. Asheville is home to a bevy 

of a lternative spiritualities and the people who seek them-an East Coast 

version of Sedona, Arizona, or Boulder, Colorado. Of course, Winn's pop

ular Daoist techniques must compete with techniques derived from Sufi, 

Native American, Celtic, Buddhist, and a variety of other traditions (a ll 

simi larly simulated and consu merized, I might add) that are available in 

any given weekend in Ashevi lle. 

SUBJECTIVITY 

I believe that subjectivity is the most important charac teristic in demon

strating the postmodern nature of the Hea ling Tao, and by implica tion, 

showing how postmodern Daoism differs from the traditional and modern 

iterations. Ana lyzing the environment and interviewing the participants 

at the Tao Garden fa cility in Thai land on the China Dream Trip shall pro
vide powerful exa mples. 

What did attendees of the teaching training session at Tao Garden feel 

were the most impor tant aspects of their expe rience? Through interviews 

and follow-up em ails, I was initially expecting many comments about the 

place itself. 
Tao Garden is a carefully constructed tropical paradise that Chia built 

from the g rou nd up and is now beginning to compete in the international 

luxury health spa marke t.46 It markets itself with the slogan "good air, 

good water, good food, good chi, good hea rt, good mind ." An Austra lian 
journalist (a nd holistic health practitioner) wrote an article about Tao Gar-
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den in which she stressed Tao Ga rden's exot ic sensuality : "The So acres of 

organic gardens fragrant with tropical fruit trees, fl ower ca nopied cabanas 

and gently flowing rivulets. The sensual seduction continued as I paused to 

inhale a heavenly lotus before following a vibrant butterfl y over the palm 

fringed bamboo bridge." 47 

The lu xurious charm applies not only to the vege tation and but to the 

serv ices offered . Visitors and students alike can experience Thai or Ayur

vedic massage, colon cleansing, acupu ncture, and a huge varie ty of alter

native medical diagnost ic and therapeutic techniques, as well as ha ir and 

beauty serv ices . 

Tao Garden is located in Northern Thailand, outside of Chiang M ai, 

the hear t of the Thai "traditional culture" industry, a region that supports 

itself based on tourism devoted to traditional Thai dance, art, a rchitecture, 

cooking, massage, and Buddhist meditation. 

Part of Tao Garden's appea l lies in its references to relig ious Daoism . 

Names for the bui ldings include the Eight Immortals Prac tice Hall and 
Laozi Meditation Hut, while images of these and other Daois t worthies 

a re hung on walls throughout the fa ci lity. A small outdoor shrine, at the 

center of the resort, honors the Three Purities (sanqing -=-~t), the supreme 

Daois t divinities. 

Which of these three senses of place (as a luxu riou s spa, as a center for 

traditional Thai cu lture, or as a home for Daoist dei ties) appea led most to 

the studen ts at the teaching training workshop ? In ta lking to me about 

their ex periences of at Tao Garden, respondents made absolutely no men

tion of any of these aspects. The students did not seem to ca re about the 

luxuriousness of the surroundings. No effort was made by the staff or st u

dents to connect to Thai culture. I never saw anyone enter or hea r of any

one mention the Daois t shrine, nor remark on the Daoist images on the 

wa lls of many of the buildings. 
In stead, students mentioned the effect Tao Ga rden had on the their 

body's subjective space. For exa mple, a French woman w rote to me in part: 

What my vaca tion brought me: only good, nothing to throw out, every 
day was one step forwa rd and one more treasure in my energy body. 
The richest? Always always condensing energy in my dantian with one 
goal: the opening of the heart, always more and more ... which would 
permit me to become and remain as big as the universe. This retreat 
re inforced my connection to the universe.48 

Other participa nts mentioned thei r fellow students or the energy of 

Mantak Chia as the defining experience. (A french man: "When Master 
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Chia guided us in meditation, his energy was very present and suppor ted 

us all.") Others noted how their bodies felt more energized, balanced, or 
purified. Tradition, scripture, community, or morality was never brought 

up at all. Subj ective experience was the reason for coming to Tao Garden 
and the criterion for a successful visi t there. 

Michael Winn leads a group of Westerners on a three-week China Dream 
Trip that includes, in addition to visits fam ed tourist destinations such as 

the Great Wall and ample time for shopping, the opportunity to perform 
Hea ling Tao practices at Daoist sacred si tes, to reside in Daoist mona steries 

and caves ca rved out as shrines and meditation chambers, and to converse 

with Daoist monks. 

The itineraries are fa st moving and intense. The 2004 cohort, for exa m

ple, bega n their two weeks in Beijing and flew to Lhasa for three days, 

followed by a stay in Chengdu, including two days at in a monastery at 

Qingchengshan. Next, the group flew to Xi 'an, then stayed at monasteries 

or caves at Huashan. 

Clearly, the trip could introduce participants to a grea t dea l of geo

graphic, historic, cu ltural, and religious features of China. But what Winn 

stressed in promoting the trip was the idea of China as subjective body

centered space, not as ex ternal actuality. As one might expect from a leader 

of a high-end specia li zed tour, Winn emailed the thirt y-seven "China 

Drea m Trippers" (most of whom had never been to Asia) a series of recom

mendation s and preparations. All of them concerned the practice of qigo ng. 

For exa mple, in an email with the subject headi ng "Hea lth Tips for China 

Drea m Trip," Winn wrote: 

What's the secret to staying hea lthy in China? Do chi kung[ ... J 
every da y. If you are the rea lly busy type, at leas t do lots of the first 
movement, Ocean Breathing, to open your dan tian (belly) power. The 
chi flows from there into every meridian in your body, and that is your 
best defense against any sickness. A daily meditation pract ice also helps 
to integra te your immune sys tem. .Do chi kung at the airport just 
before get ting on the plane. This improves chi circulation and opens 
your joints, which will get stiff from sitting. I usually do some small 
movement chi kung on the plane as well. 

After he recommends meditation to prevent jetlag, he closes with "finally, 

don't worry too much in advance! Worry weakens your stomach /spleen." 

One might expect the leader of a group trip to China, especially a trip 

that highligh ts mainly religious sites, to give participants a list of recom

mended background books or at least websites on Chinese history, culture, 

geograph y, or religion .49 There was only one item Winn sent ever yone to 
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prepare for the trip: an in structional DVD that features Winn prac ticing a 
form of qigong know n as wujigong J!,t ;j;i, >JJ. 

At each Daoist temple, monas tery, or mountain visited, the group prac
ticed wujigong en masse to experience the energy of that particular place. 
But what made that place (mountain, monastery, temple) special ? Nothing 
inherent in the Chinese la ndscape or his tory itself, but the "energy signa 
ture" produced by generations of qi-prac titioners. Many of the "Trippers" 
I spoke with mentioned they felt the presence of so many people having 
done body cultiva tion. It was th is "presence" that made the trip so special, 
not the specificities of relig ion or landscape. 

One response that illustrates this: "This trip aga in gave me the incred
ible opportunity to connect with the land and people in places of the world 
where there has been an ancient and continuous presence of powerful med
itation prac titioners. The result of this ha s been that I have developed a 

deepe r connection with my inne r self through the inner self of many other 
people (as well as the ea rth self) as a collective experience" (italics added). 

Interviews revea led that the participants who were most familiar with 
Daoist-inspired techniques of energy cultiva tion, and had their own inten
sive regime of prac t ice back in North America, were the least interes ted in 

Daoist history, liturgy, or religion. For the Western "Dream Tripper," the 
subjective experience in one's own body is the only source of au thentic
ity transmitted by the energy signature of previously present (deceased) 
bodies. Lineage and place are explicitly rejected. At its most ex treme this 
rejection is expressed in highly Orienta list and chauvinist language, such 
as this respondent: "The Chinese are more lost than America ns. I'm no 
fan of the Chinese now. The Daoists there for the most part (except Hua 
Shan) are far far behind us 'practitioners' in the wes t & they don't seem to 
ca re. The Chinese people do not have any reverence for the sacred sites we 

visited. We went there & showed them what they could be aga in ." 50 

It is subjectivity that unites the globalized clientele of Tao Ga rden, the 
China Drea m Trip, and the Hea ling Tao in general, with their eclectic inter
ests. It is subjectiv ity that provides the underlying "rea lity" to the sim u
lated play of images and association s such as "Tao" and "a ncient China" 
and it is subjective experience that all the consumerist language is really 
selling, more than any book, DVD, or class. 

Lee fongmao asks at the end of h is essay in this volume whether Alchem ic 

Taoism could be of benefit to other societies. Will it take its place with 
Zen meditation and yoga as "universal knowledge and culture of body 
and m ind " or will it remain a kind of !/local knowledge"? Lee's wish that 
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alchemica l Daoism might "nourish life but also cultiva te and bring forth 

the full human potentia l" is shared by Michael Winn and Mantak Chia. 
And ye t what does Lee the scholarly historian -prac titioner have in com
mon with Winn and Chia the spiritual entrepreneurs? 

Winn and Chia know little about the contemporary neidan g roups in 
Taiwa n that Lee w rites about, nor about the resu rgent academic and gov

ernmental inte res t in Daoism on the Chinese mainland and in Taiwan; 

meanwhile Lee might find it difficu lt to take the Hea ling Tao seriously. Lee 

might not have had the Hea ling Tao in mind when he w rote his hopeful 
conclusion. But ultimately I believe that Lee's ambition cannot be fulfilled 

on its own term s. Lee is expressing a modern wish in a postmodern situ 

ation. Whatever benefit a nonsectarian, rationalized inner alchemy-based 

iteration of Daoism might have for the world at large, postmodernity dic

tates it cou ld only exist in an eclectic, simulated, subjec tive, and consum

erist form. 
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42. Ming hnidian, val. 226, 4435-37. See also Ishida, "Mindai dokyo," 
145-95· 

43· Ming shilu, juan 144, 2262. 
44· Ming shilu, juan 222. 

45· Ming shilu, juan 144, 2262. See also Ming Shi, juan 74· 
46. de Bruyn, "Daoism in the Ming (1368-1644)," 596-97. 
47- Zhao Liang, "Mingdai Daojiao guan li zhidu." 
48. The Xuanmiaoguan (Monastery of Primordial Mystery) in Guang

zhou was founded in the Song as one of a network of officially sponsored Dao
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of the Halls of Tianshifu, at Longhushan on December 5, 1.995, and lasted for 
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system, this ordination of "conferring registers" (shoulu ~X.~) was not orga
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65. Ibid ., 48. 
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from ritual specialists' low, monotonous chants, which sound to most observ
ers like meaningless droning: nahm mouh, nahm mouh. See Watson, "Funeral 
Specialists in Cantonese Society," u7n2o. 

67- As known by many scholars of Daoism, traditional Daoist masters in 
loca l districts actually belonged to the literati class, were trained in the clas
sics, and were expert in litera ry composi tion in their villages or counties. See 
Sch ipper, "Vernacular and Classical Ritual in Daoism," 24. 
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master by following one's father or by being introduced to the profession by 
other relatives or friends and becoming an apprentice in a Nahm-mouh Dao
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deceased so that they can ascend to the rea lm of the immortals without going 
through the torments of hell. 

So. In Hong Kong, there is a small group of huoju daoshi of the Fujianese 
tradition handed down by the Hailufeng immigrants who moved to Hong 
Kong from the Haifeng ;Bt'f and Lufeng f±it counties in Huizhou of Guan
dong. Their Daoist rites are performed only in places where Hailufeng immi
grants are concentrated. For a study of Hailufeng daoshi in Hong Kong, see 
Tanaka, "The Jiao Festival in Hong Kong." 

81. Schipper, "Vernacular and Classical Ritual in Daoism," 24-26. 
82. Ibid., 34-35 . 
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Hong Kong. 

87. The eleven Zhengyi masters of Macau who received ordination certifi
cates from the sixty-third Heavenly Master Zhang Enpu were Wu Jinwen, Wu 
Tianshen, Li Qi ~-\:;,Chen Zao 11tH., Chen Houkun Ft!li-><1', Chen Tongsu f* 
l'l n., Zhou Guang J!Ik, Zhou Qing J!I & , Luo Chengjiu 11lAolt, Liang Xin *
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als. See Choi Chi-cheung, "Studies on Hong Kong ]iao Festivals." 

93 · Boltz, "Singing to the Spirits of the Dead"; and Chen Yaoting, "Xian
tian hushi jilian you." 

94· See the ritual manu script of Fend eng ke collec ted in the Fenling Wen
xian ;f;}~X.Jtk. (Historica l litera ture of Fanling), vol. u . Copies of collect ions 
are kept in the libraries of the Chinese University of Hong Kong, Hong Kong 
Unive rsit y, and the Inst itute of Oriental Culture, Tokyo University. 

95 · According to Schipper, in the rite of the Rolling of the Screen (juan
lian :t!Jl), "a large scroll, hang ing right in the center of the altar (tan J:i) just 
behind the big table, is first unrolled, then again rolled up to the middle. It car
ries only the character of jue /Ml, ga te, mea ning the Golden Gate, the res idence 
of Yuhuang shangdi .L..i..J:.."t, the head of the pantheon. This sc roll represents 
the screen which hangs before the emperor. It has now rolled up; the audience 
may begin." See Schipper, "Taoism: The Liturgical Tradition," 29. See also Lii 
Chuikuan, Taiwan de Daojiao yish i yu yinyue. 

96. For detailed comparison, see Lai Chi-tim, Guangdong difang Daojiao 
yanjiu, 205-7. For a brief introduction of the Wushang huanglu dazhai licheng 
yi, see Schipper and Verellen, eds., The Daoist Canon, 1014-18. 

97- Schipper and Verellen, eds., The Daoist Canon, 2-J. 
98. Watson, "Funeral Specialists in Cantonese Socie ty," u S. 

CHAPTER 2 

1 . See Yang Der- ruey, "The Education of Taoist Priests." 
2. Interested readers can find the curriculum of the Daoist College and the 

modules being taught in the College in the appendix to this chapter. 
J· Almost all the younger priests with whom I have discussed this conflict 

insisted that the question of the black caps is just a disguise for some other dis
turbing issues. According to them, the actual problem is the discontent of the 
senior priests regarding the SDA's payment scheme. The SDA provided the 
younger priests with a hig her salary and a better welfare plan than the senior 
priests. 

4· The consecration ceremony I described here is based on the shoulu 
dadian of the Zhengyi tradition . The eq uivalent ceremony of the Quanzhen 
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±A- tradition-Chuanjie dadian 1-*A :k..*-is basically identical to it despite 
two notable differences. First, the candidates are given jiedie Alit instead of 
lu. Second, the finale is not "stabbing the golden flower" but the Guanjin keyi 
;(J.<fl#iil. (the Rite of Hat and Kerchief). 

5· For example, the genealogical nomenclature of the Zhengyi tradition is 
called Sanshan dixuepai -=..J.,i~Jfu.~ffi.., which is the lineage that all of the con
temporary Daoist priests in Shanghai belong to, and is based on the follow
ing poem: 

9'iit•Jl1coft., ±Jl.iz;k{uo .f:ii!J.:O:.L.#f, 'fiE.iii±#o i'fiiiitJ(.§i., /.liZ 
#~:k.IIL Jl\.'IF*hti!, #,~,ll>*i!L (or ..=_J.dt*#., #.~iiil>*>!l:.o) ·~ft 
#-<Ji£-, '\('f'/,;'1Jdi'jl 0 

6. This practice stands in sharp contrast to that of Chinese Buddhism. The 
Buddhist naming rule does not leave any room for monks and nuns to preserve 
their lineage identity or personal identit y. 

7· The most representative case of this usage of the golden flower can be 
found in these three frequently used ritual manuals for fashi: Qingwei san
dong zha ifa ~-ff-ttt-=..;~~;:! (Ritual manual of the sacrificial ritual of the Qing
wei order in the Sandong collection), Zougao bawang jieci I Wangdou 4-%-.it 
t" ~[1 ik_ lt"+ (Procedure for praying for divine salvation for the deceased), and 
]inbiao keyi ii!...R#~ (Rite for forwarding petitions). The first two manu
als are about two necessary sect ions of wangshi -t":f (literally, "tasks about 
death," and containing all the rituals regarding death)-the most frequently 
performed rites for Shanghai's Daoist priests. The last is about the centra l part 
of qingshi lt:f= (literally, "clean tasks," denoting the rituals aimed at praying 
for divine blessing for living people). 

8. This idea has since been succinctly expressed through the saying wide
spread among Daoist practitioners, shun ze sheng ren, ni ze cheng xian J4l!~ 111. 
A~ .iifl.11h\1.l! (One procreates offspring by going along, whereas one achieves 
immortalit y by reversion.) For more information, see chapters 6 and 8 in this 
volume, by Xun Liu and Lee Fongmao, respectively. 

9· Levi-Strauss, The Savage Mind. 
IO. Geertz, "Person, Time and Conducts." 
II. Ingold, The Perception of the Environment, chapter 8. 
U. Ibid., 149· 
IJ. Except for the chosen apprentices for the fashi's craft, average students 

are unable to gain access to neimi to this day. 
I4. The following recounting, which I heard in December 1998 from a 

renowned fashi-Master Cao, the most outsta nding heir of various parochial 
traditions in the Pudong area for many yea rs-illustrates the beginning of the 
effort toward sta ndardization. 

The project was a necessary task for that moment because, during the 
early 198os, the number of all the available Daoist priests around the 
larger Shanghai area was less than forty. If we don't coordinate with 
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each other, there is no way any tradition can survive. That's why 
we should sort out a standard liturgy for everybody to follow. 
The standard liturgy is a mixture of all the local traditions around 
Shanghai. I'm also one of the authors. It 's in sometime during the 
ea rly 1980s . . probably around '8.3 or '8+ I am not quite sure. 
I was invited to attend an expert group, which is aimed at sorting 
out a genera l ve rsion for all those frequently used ritual s. We are a 
group of five or six fashi; each represents one local ritual trad ition. I 
represented the trad itions of Pudong, especially those coming from 
southern Pudong. First, each of us wrote down all the details one can 
memorize about the tradition one inherits. Then, we tried our 
best to illuminate the differences between var ious loca l trad itions by 
comparing the manuscripts composed by each one of us. Finally, we 
dropped off some contradicting elements and unified all these trad i
tions into one general ve rsion-for example, the procedure of the 
present sta ndard fafu t.f1f (Enchan ting the Talisman) ritual is copied 
from the urban tradition while its contents, especially the hymns 
and the details of each episode, followed the model of the southern 
Pudong trad ition. 

Master Cao quit the SDA a few years ago and is now working as a sanju 
daoshi. 

1.5. Wang wu includes these five ritual s: fafu, jinbiao (Forwarding Pet i
tion), wangdou t-+ (Worshipping the Constellations of Death), duqiao ;;t.t,t
(Crossing the Bridge), and xue hudeng (Rescuing Lamp amid the Bloody Lake; 
for women) or jiuyou deng !L ~ii- (Rescuing Lamp in Hell; for men); while the 
qing wu consists of fafu, jinbiao, zhaitian 1t-*.. (Sacr ifice for Heaven), kuan
wang M:..I. (Treating the Kings of Heaven and Hell), and jiuyang deng :ILIMlt 
(Lamp Rite for Worshipping the Ultimate Yang). 

16. My argument here has already excluded fashi candidates. The relation
ship between fashi ca ndidates and masters will be addressed elsewhere. 

17- The "traditional curriculum" here mainly refers to the local apprentice
ship tradition. However, there are some good reasons to presume that what I 
argue here is also applicable to the monastic tradition. Among all the cases of 
monast ic training that I know, there is no one set ritual skill secondary to lit
erary stud y. 

18. As is show n by the appendix to this chapter, ritual skill s training occu
pies .35 percent of the time allocated to professional coursework, which is 65 
percent of total school hours. Thus, 22-75 percent of the tota l time is allocated 
to ritual skill s training. 

19. M r. Gong came from Haian and enrolled as one of the second cluster 
students in 1.992 . He is now thirty yea rs old, serving in the City God Temple 
as a ritual assistant. 

20. The first widely known application of this dialect ic is the Bianfa ~ * (Constitutional Reform) initia ted and promulgated by Wang A nshi .£~ 
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h in 1069. For a brief introduction to Wang's constitutional reform and its 
background, see Li Guilin, ed., Zhongguo jiaoyu shi, 156-65, 209-17; and Jin 
Zheng, Kejt< zhidt<, 16-49. 

21. Those senior pries ts who joined the SDA when it was founded in the 
mid-198os are not included in my discussion here. They are recognized as 
Daoist priests according to the traditional definition-based on their self
reported personal and intellectual genealogies, which are further confirmed 
by authoritative senior Daoist masters. 

22. Longchua n wenji, chapter u, sect ion "Quanxuan zige" (On evalua
tion, select ion, and qualification). His criticism was echoed by Huang Zongxi 
(1610-1.695), one of the most prominent scholars of the seventeenth century; 
see Mingyi daifanglu, 9-19. 

23. On the "colonial perspective," see Ingold, The Perception of the Environ
ment. On "B-series time," see Gell, The Anthropology of Time, 149-165. On 
"clock time," see Thompson, "Time, Work-Discipline, and Industrial Capitalism." 

24. By "trainees," I refer to the third cohort of students who were doing 
internships at the moment. 

25. Thompson, "Time"; Sahlins, "Other Times"; Ingold, The Perception of 
the Environment, chapter 17. 

26. Thompson, "Time," 83-84 . 
27. Ingold, The Perception of the Environment, 328. 
28. See Yang Der-ruey, "The Changing Economy," for a more detailed 

description and analysis of the conflict between the leading young priests and 
the junior graduates over working hour management and work ethic. 

29. Ingold, The Perception of the Environment, 333· 

CHAPTER} 

I would like to thank David Palmer and Xun Liu for their invaluable sugges
tions for improving this chapter and more genera lly for the genuine exchange 
they established among the contributors to this book, an excha nge that was 
ext remely helpful for a number of the ideas developed here. I also wish to 
thank Judy Rosenthal and Matthew Cunningham for their help with the Eng
lish translation. 

1.. On this historical and very interesting question, see in particular Ozaki 
Masaharu, who considers whether or not Daoists practiced chujia and with
drew from family life during the first half of Tang ("The Taoist Priesthood," 
7); Kristofer Schipper, who examines how monast icism, introduced by Bud
dhists, was understood and appreciated by Daoists, and takes a more general 
look at the application of monastic rule and the origin of the guan Jtl. (" Le 
monachisme tao'iste,"2oo); and Livia Kohn, who shows how as far back as the 
med ieva l epoch (before Quanzhen ±A) Daoist monasticism was "a continua
tion of the earliest Daoist movements under changed circumsta nces" (Monas
tic Life in Medieval Daoism, 34-35) . On the beginning of the Quanzhen 
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school and its Longmen branch, see Marsone, Wang Chongyang; Goossaert, 
"The Invention of an Order"; Esposito, "The Longmen School"; and Eskildsen, 
Teachings and Practices. 

2. Ozaki, "The Taoist Priesthood," 97· 
3· Schopen, "The Buddhist Bhik>u's Obligation," 132. 

4· If living alone, or away from the world, means living far from one's kin, 
then the etymology of the English term "monk" (a nd also moine in French), 
from the late Latin monachus and late Greek monakhos (solitary, si ngle) is not 
that far from chujia ren, used by the monastic schools of Daoist clergy and also 
by Buddhist clergy. See Herrou, introduct ion to Moines et moniales de par le 
monde, 15-16. 

5· Schipper, "Le monachisme taoYste," 21.5. 
6. According to a shor t paper presenting the Wengong temple (unpub

lished) w ritten by the monks in 1.994, the temple was built in 1.744 (eigh th 
yea r of Qianlong's -ftf! reign). It was a small temple, extended in the :1920s 
to the size it had at the time of the Liberation of 1949. The recent gaze tteer 
Hanzhong shi zhi notes that the temple was built in 1918 (see Hanzhong sh i 
zhi, 740-41), whereas the inscription on the only remaining stele (engraved in 
1926) mentions that the temple passed to the Daoist monks during the Repub
lic (see Chen Xianyuan, Hanzhong Beishi, 423) . It was erected on a Tudi miao, 
as mentioned in the Qing Hanzhong di zhi (1675). 

7· There were about fifteen monks in the 1940s and this was the largest 
community the temple had ever accommodated. There were eight in 1.949. 

8. While most of the monks in the area stem from this spiritual lineage, 
others are of a lineage from Maiji shan .$-:fflJ.J in Gansu, or of small local lin
eages; st ill others are outsiders. 

9· The absence of such facilities is not an impediment to relig ious prac
tice, although it reveals a simplicity in the way of life (mainly implying extra 
domestic chores such as car ry ing drinkable water or cutting wood for fire) that 
often differentiates monasteries located in towns or on plains from those in 
the mountains. 

:ro. Ozaki, "The Taoist Priesthood," 99· 
:r :r . Ibid., :ro8. Chujia ren are already at the heart of the Dongxuan ling

baa sandong fengdao kejie yingsh i (Daozang, 1.1.25, vol. 24/741.). According 
to Livia Kohn, this text underwent several stages of development, from the 
550s to the compilation of the Daoist Canon in 1.445, and "does in fact reflect 
the ideal envisioned for Daoist institu tional organization and practice in the 
early to high Tang" (The Daoist Monastic Manual, 46-47). See also Reiter and 
Cedzich, "Dongxuan lingbao sa ndong fengdao kejie yingshi," 451-52 . 

1.2. Ozaki, "The Taoist Priesthood," 1.02. On the six categories or levels in 
which Daoists were classified in the med ieva l epoch according the Fengdao 
kejie, see Kohn, The Daoist Monastic Manual, 1.75-77-

:I). Kohn, The Daoist Monastic Manual, 9· O n the origin of the use of the 
term gu an (observatory) to designate Daoist monaster ies, see Schipper, " Le 
monachisme taoYste," 209-12. 
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1.4. Kohn, The Daoist Monastic Manual, 15. O n the question of abstinence, 
see also Kohn, Monastic Life in Medieval Daoism, :119-23. 

1.5. Sch ipper, " Le monachisme taolste," 206. 

1.6. Kohn, "Monastic Rules in Quanzhen Daoism," 393 · 
'7· On the Longmen pai tHliffi. poem, see Esposito, "The Longmen School," 

629-30; Goossaert, "The Invention of an Order," 1JO-J2; Herrou, La vie entre 
soi, 315-19. 

IS. Marsone, Wang Chongyang, J5+ 
1.9. The term chujia is derived from the Sanskrit pravrajyii (Nakamura 

Hajime, Bukkyogo dai jiten, 671), "goi ng forth from home" (the first rite of a 
layman who wishes to become a buddhist monk); "roaming, wandering out" 
(especially as a religious mendicant) (Monier-Williams, Sanskrit-English Dic
tionary, 694 .) It is interest ing to note that in other societies, the same San
skr it term used to refer to the act of renouncement has given ri se to differ
ent translations that do not necessarily evoke breaking off with kinship, as 
in Tibet, where raptu-chungwa literally means "attaining excellence" (see 
Rangjrmg Yeshe Tibetan-English Online Dictionary; Nicolas Sihle, personal 
commu nication). 

20. Quoted by Marsone, Wang Chongyang, 354-
21. To explain religious commitment, Buddhists speak of "karm ic causes" 

(yinyuan !lHAt). Daoist monks speak of "predisposition" or "feeling" (ganqing 
$ ·tl), emanating from the person 's "authent icity" (cheng ~) . 

22. See Herrou, La vie entre soi, chapter 5· 
2.3. Daode jing, chapter 40. 
24. For this reason, it is not possible to speak of atrophy or of castration 

(Schipper, Le corps taoiSte, 172) . Whereas monks of Hanzhong stress a retrac
tation of the penis, other sources evoke the shrinking of the testicles (Despeux, 
hnmortelles de fa Chine ancienne, 240). 

25 . Shimu can be used to refer to the wife of a married Daoist master (a lso 
called shifu) in other schools of this religion, but it is not used in the monastery. 

26. Hanzhong monks and nuns refer to the trigrams and hexagrams of the 
Yijing P;t&. to explain qian and kun, which represent Heaven and Earth, yang 
and y in, and their respective attributes. 

27. Min Zh iting, Daojiao yifan, 89. 
28. As Berthier shows, "before the start of destiny"-between four months 

and ten years-children may "s trike" (chong N•) the destiny of those they 
meet, with whom they develop ties, and so endanger them and suffer them
selves ("Enfant de divination," 88-89). Before that age, the child is, as Schip
per says (L'empereur Wou, 61), asexua l. Granet indicates that the separation 
of the sexes, which starts at seven and ends at seventy, "extends from the first 
to the las t manifestations of the generat ive power" (Etudes Sociologiques sur 
fa Chine, 212-13). 

29. Daoist monks and nuns are religious specialists who perform these 
funeral ritual s. In the case of their own deaths, monks do not speak about 
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chaodu wanghun or chaodu linghun, nor about chaodu guhun 1ffi.-~ (which 
apply only to laypeople), but rather about chaodu xialing. After their depar
ture they won't become bad or good souls, wanghun i:'~ or linghun li~, 
neither "orphan souls" (guhun) but special souls close to energy (ling but not 
hun), "eternal souls" (xialing) with regard to the belief that they never pass 
away; they "transform into birds" (yuhua). 

30. See chapter 5 in this volume, by Vi ncent Goossaert. 
yr. See Herrou, "Quand les moines taolstes se mettent en texte.". 
32 . Monks in Hanzhong often think of the Daoist masters belongi ng to 

other schools (mainly Tianshi pai .k9;p;ffi.. and Maoshan pai) as daoshi who live 
za ijia . However they have little opportunity to meet them in the region. They 
assume that it is possible to transfer from their own school to those that offer 
this alternative religiou s life . 

.3.3 · Min Zhiting, Daojiao yifan, 2.3-25 . 

.34 · ]iutang shu, juan 1.60 . 

.35 · Ma Shutian, Zhongguo mingjie zh ushen, 1.80 . 

.36. According to the Daoist monks explanat ion, gu i are those who had a 
"bad death," i.e., who have not died in the proper manner (by accident, dis
ease, or violent situat ion), but also those who had a "good death" but who had 
nobody to give them an ancestral cult or for whom the ancest ral cult has not 
been correctly performed. These two kinds of ghosts are also called the "lost 
souls" (wanghun) and the "orphouls" (guhun 1!f-~) . 

.37- Official texts issued by government agencies such as the Council of 
State Affa irs of the People's Republic of China, the Bureau of Religious Affa irs 
of the same Council of State Affa irs, or the provincial government make up a 
regulatory code that evolves with time. Monastery rules, however, decreed by 
the founders of Quanzhen, are held as immutable; therefore they require more 
strict obedience than state regulations. 

_38 . Written by the previous abbot of the Baxiangong (of Xi'a n), also presi
dent of the Nat ional Daoist Association, and published in 1.986 by the China 
Daoist College, Daojiao yifan is intended for monks. This book deals not only 
with the observances that command Daoist monks' lives, but also with the des
ignations, costumes, and insignia of the Daoist school, with monastery types, 
charges, texts, divinities, etc. It is probably based for the most part on the Dao
ist canon without always explicitly quoting the reference texts . 

.39· Min Zhiting, Daojiao yifan, 21.8-2.3. Even if Min Zhiting refers to the 
tex t Guanjin keyi attr ibuted to Q iu Chuji, the founder of the Longmen school, 
we do not know for certain whether the ritual that it prescribes dates from the 
twelfth century or only bega n to be practiced later, or indeed may even have 
begun recently. 

40. Yoshioka mentions the existence in the 1.950s of the headdress and robe 
ceremony, guanjin li, in the Baiyunguan of Beijing ("Daoist Monastic Life," 

234l· 
41.. Yang Der-ruey, chapter 2 in this volume. 
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CHAPTER 4 

:r. For genera l studies of City God temples, see Stephen Feuchtwang, "School 
Temple and City God"; and Wang Yongjian, Tudi yu chenghuang xinyang. 

2. For more on Baxian Monastery, see Zhang Jianxin and Chen Yueqin, 
eds., Xi'an Baxian go ng. 

CHAPTER 5 

I am ext remely grateful to Xun Liu and David Palmer for their invitation to 
contribute to the present volume and for the extremely st imulating intel
lectual companionship we have been sharing over the years. I also thank all 
participants in the 2006 conference "Between Eternity and Modernity: Dao
ism and Its Reinventions in the Twentieth Century" at Harvard University 
and this volume's external reviewers for their comments, Isabelle Charleux 
for insightful comments on drafts, and Robert Weller for subsequent sugges
tions on how to think through "religious markets" in China, notably during 
the conference "Chinese Religions and Globalization, 18oo-Present" at the 
University of Cambridge, july 3-6, 2008. 

1.. For recent developments of these theories within the China field, see 
Yang and Tamney, eds., State, Market, and Relig ions, Lu Yunfeng, The Trans
formation of Yig uan Dao; and a forthcoming special issue of Relig ion edited 
by Thoralf Klein and Christian Meyer. 

2. Lechner, "Rational Choice and Religious Economies." 
.3· I take inspiration from Stolz, who in "Salvation Goods and Religious 

Markets" argues that we must define exactly what type of religious goods we 
discuss, and under what conditions they are traded on a market rather than 
through other types of social mechanism. 

4· Goossaert, Taoists of Peking. The present chapter reproduces passages 
of chapter 7 of this book, in abbreviated form, but also introduces new data as 
well as a new analytical framework. 

5· This book market has, in contemporary times, itself become part of an 
ever larger market for TV programs, magazines, websites, and other media. 

6. Brokaw, Commerce in Culture, 428-49. 
7- I am very gra teful to Xun Liu for letting me use his collection of self

cultivation journals. 
8. Several spirit-writing books (produced by Beijing groups worshipping 

Lii Dongbin) published by the Yongshengzhai are repr inted in Sandong shiyi, 
vol. .3; and several morality books in vol. 6. 

9· Daoyuan jingwei ge, 2-78a-9oa. 
1.0. Qiaojiao dongzhang, 2.7oa. 
1.1. See notably Xianshu miku; Xiuzhen jingyue and Daotong dacheng, all 

reprinted in Sandong shiyi, vol. 9· 
12. On the nineteenth-century compilation of female alchemy encyclope

dias, see Valussi, "Female Alchemy and Para text." 
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:rJ. Esposito, "The Daozang Jiyao Project." 
:q. Examples would include Xiuzhen chengtu and Xuanmiaojing, both 

reprinted in Sandong shiyi. 
1.5. Xu n Liu, Daoist Modern, 26-28. 
:r6. Zhao's writings are often quoted in Li Leqiu, Fangdao yulu, but this 

book also includes some criticism of Zhao as too "popular" (see, for instance, 
p. 57, and alsop. 1.61, where Zhao's teachings are deemed a mere prelim inary 
stage when compared to those of the Baiyunguan). The Fangdao yulu (:r966) is 
an anthology of discussions between the editor, himself a devoted member of 
the self-cultivation milieu, and nea rly :roo famous spiritual masters in activity 
in post-1949 Taipei; see also Li Shiwei, "Jieya n qian Taiwan xiandao," 492-93. 

1.7. Xun Liu, Daoist Modern, 234-38. 
1.8. In a preface to Xingli tanwei, a short early-nineteenth-century self

cultivation essay published by the Tianhuaguan, we find a self-advert isement 
by Tianhuaguan explaining its publishing policy, that is, to publish primarily 
Tongshanshe morality books, but also all religious books that would be pro
posed to them. 

1.9. Goossaert, Taoists of Peking, chapter 3· 
20. On Quanzhen one-to-one pedagogy, see also Herrou, La vie entre soi, 

319-27. 
21.. For instance, Ytmshui ji, 2.27a-33a, on incantations to recite in order to 

resist certain "demonic obstacles," or body techniques to finish a meditation 
session without harm. 

22. On the Neij ing tu, see Despeux, TaoiSme et corps humain, 44-47; Rous
selle, "Nei ging tu"; and Little and Eichman, Taoism and the Arts of China, 

350-51. 
23. Despeux, Taoi"sme et corps hwnain, 26; Yunshui ji, 2.25b-27a. 
24- Weng Tonghe riji, 829. 
25. Goossaert, Taoists of Peking, chapter 5; Despeux, TaoiSme et corps 

humain, 48 fig. 1.8. 
26. Xun Liu, "Vizualizing Perfection," 106-1.0. 
27. For a case of a nineteenth-century official who was a disciple of female 

relatives within the framework of lay Q uanzhen communities, see Goossaert, 
"Quanzhen Clergy," 744-45 . 

28. Liu Mingrui discusses niidan in Daoyuan jingwei ge, 2.37b-46b. 
29. Zi Xiufeng ~'*'• hao Xichan zi W5'~ -l'-. Qiaojiao daoren ;l,{:i;f,iitA. . On 

Liu Mingrui, see his biography in Nama daopa i zongpu; Yokote Yutaka, "Ry u 
Meizui to Cho Hijin"; and Qing Xitai, ed., Zhongguo Daojiao shi, vol. 4, 322-
26, and more details in Goossaert, Taoists of Peking, 293-97. 

30. Xingming fajue mingzhi, p. 11. of the prefatory material. 
31. Namo daopai zongpu . 
32 . Xin g ming fajue mingzhi, p. 1.1 of the prefatory material. 
33· Qiaojiao dongzhang, 2-70a. 
34· Zi Zhenghe .iE.io, hao Miyuan zi Jti/.Y.-1'-, Niedi daoren l:<·ifiitA., born 

in Wan ping count y, that is, very close to Beijing. 



35 · Daoyuan jingwei ge, 218a-85a. 
36. Qiaojiao dongzhang, 1.2Ib-3zb. 
37· Qiaojiao dongzhang, 'J4b. 
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38. "Fa ng hu fa lun," Nanbei hecan fayao, 81-84; see also Xun Liu, Daoist 

Modern, ' 43-47· 
.39· Fan Chunwu, "Xiuzhen, feiluan yu banshan." 
40. Hao Shunyi zi !'IP.--1-, Qianfeng laoren -tit itA. O n Zhao, see also 

Yokote Yutaka, "Ryu Meizui to Cho Hijin"; Q ing Xitai, ed., Zhongguo Dao
jiao shi, vol. 4, 326-29, Lei Xiangyang and Zhang Tao, "Wu-Liu dan fa," which 
adds biographica l elements; and more details in Goossaert, Taoists of Peking, 
297-303-

41.. Xin g ming fajue mingzhi, 1.11a . 

42. Despeux, Zhao Bichen; Yokote Yutaka, "Ry u Meizui to Cho Hijin." 
See also a translation in English of the Xingming fajue mingzhi: Lu Kuan Yii, 
Taoist Yoga. 

43· Hu Dazhong's ,.tk rf preface to Xingming fajue mingzh i. 
44· A list of more than fifty disciples is provided in Xingming fajue ming

zh i, 1.16b-19b, and many more names appear in dialogues throughout the 
book. 

45· Xingming fajue mingzhi, 6.:roa-ub. 
46. Xingming fajue mingzhi, :r2.8a-b. 
47- Yokote Yutaka, "Ryu Meizui to Cho Hijin," 41. 
48. The presence of retired gentlemen explains the profusion in the Xing

ming fajue mingzhi of quest ions on the possibility of beginning self-cultivat ion 
when already old and at the end of one's sexual life. See, e.g., Xingming fajue 
mingzhi, 10.2a . 

49· Yunshui ji, 1.1.3a-15b. 
50. I have already developed this typology, in the context of discussing 

the role of charisma in modern Daoist milieus, in Goossaert, "Mapping Cha
risma," 25-26. 

51. Namo daopa i zongpu . 
52. Xingm ing fajue mingzhi, 1.16b. 
5.3· Overmyer, "Quan-Zhen Daoist Influence." The data discussed in Over

myer 's article are actua lly mainstream neidan, not specifically Quanzhen. 
54 · Ma Xisha, "Daojiao yu Q ingdai Baguajiao." Later Bagua preachers 

composed "five watches poem s" (wugeng ci .E.Jl:liJ) to train d isciples. The 
genre of the "five watches poems" was popular ized by Q uanzhen clerics and is 
character istic of their neidan poetry. 

55· Notably the Wuq i laozu quanshu by the Xiantiandao patriarch Yuan 
Zhiqian ;tt,t'if: (I76I-I 834) (a collect ion of six different anthologies), which, 
beside the millenar ian themes, carr ies a mainstream neidan discourse. O n 
neidan in Xiantiandao, see Lin Wanchuan, Xiantiandao yanjiu, 11.-1.7 passim . 

56. Topley, "The Great Way." 
57- O n a major spi rit-writing cult in Beijing, active from at least 1875 to 

after 1919, see Fan Chu nw u and Wang Jianchuan, "Beijing luantang." 
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58. Mori Yuria, "Identity and Lineage." 
59· Mori Yuria, "D6z6 shiiy6," 46-47. 
6o. Ch ishe Huashan zongtan jinyu zongbian . 
61. Chishe Huashan zongtan jinyu zongbian, "miji," ga, praises the alta r 's 

head and his wife. 
62. Qiuzu yulu, appendix Jb. 
63. See, notably, the case of Wang Yiting .1--{- (1867-1938): Katz," ' It Is 

Difficult to Be Indifferent to One's Roots."' 
64- It should be noted, though, that Chen Yingning counted severa l mem

bers of the Tongshanshe or Xiantiandao among his disciples. 
65. For the notion of redemptive society, see Duara (who coined the term), 

Sovereignty and Authenticity, 103-22; Goossaert and Palmer, Relig ious Ques
tion, chapter 4; Palmer, "Chinese Redemptive Societies." Other studies on 
these groups include Shao Yong, Zhongguo huidaomen; Sakai, Kin-genda i 
Chiigoku; and Li Shiyu, Xiandai Huabei mim i zongjiao . 

66. I do not discuss here the Yiguandao, which became the largest and most 
famou s of all redemptive societ ies, but Wang Jianchuan, "Tongshanshe zaoqi," 
n45, has noted that severa l of Zhao Bichen's disciples later became eminent 
Yiguandao leaders. 

67. Naquin, Peking, 597, 665; Dubois, The Sacred Village, chapter 5; Li 
Shiyu, "Tianjin zailijiao"; see also Jiang Zhushan, "1930 niandai tianjin duliu 
zhen shangren de zongjiao"; Goossaert, Taoists of Peking, 312-17. Xingming 
fajue mingzhi, 1.15b-16a, claim s that Zhao Eichen received initiations from 
two different Zailijiao masters in two Beijing temples, in 1898 and 1920. 

68. Li Shiyu, "Tianjin zailijiao," 179, 181. 
69 . Xing ming fajue mingzhi, 6-7a-9b. 
70. Sakai Tadao, "Minguo chuqi," 6. 
71. Wang Jianchuan, "Tongshanshe zaoqi"; Nedostup, "Religion, Supersti

tion," 90-102 . 
72 . Wang Jianchuan, "Tongshanshe zaoqi." 
73· The Tongshanshe method is discussed throughout Li Leqiu, Fangdao 

yulu. 
74· Lin Rongze, Taiwan minjian zongjiao yanjiu hmji, 106-7. 
75 · Nedostup, "Religion, Superstition," 145-53. 
76. Sakai, "Daoyuan de ya n'ge," 100-102, 120-21. 
77· LOwenthal, Relig ious Per iodical Press, 165-84-
78. Sakai, "Minguo chuqi," 10-22. 
79· See Chang Renchun, ]inshi mingren da chubin, 302-8; Beiyang hua

bao, December 18, 1926, October 5, 1927. 
So. Daojiao hui bugao, "Xuanya n shu li-§15'," 13. Jiang also authored a 

short tex t included in the association manifesto, "Daojiaohui xiaoyin," Dao
jiaohui bugao, 14. 

81. Goossaert, Taoists of Peking, 314-15. 
82. Topley, "The Grea t Way," 374-75; Wang jianchuan, "Tongshanshe 
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zaoqi," 64; Sakai, "Minguo chuqi," 28, regarding the Daode xueshe (Mora l 
Studies Society, established in 1916). 

83. Sakai, "Daoyuan de yan'ge," 130-}8. 
84. Xuyon g xianzhi, 4:14a. 
85. Palmer, Qigo ng Fever. This theme was already common among early 

twentieth-century practitioners such as Jiang Weiqiao: Xun Liu, Daoist Mod
ern, 27-

86. Xingming fajue mingzhi, p. 18 of prefatory material. 
87. This does not necessarily represent a claim shared by all Zailijiao 

adepts, as Li Shiyu, "Tianjin Zailijiao," 188-89, notes that genea logies var ied 
between the different Zailijiao lodges. 

88. Xingm ing fajue mingzhi, 6.9a. 
89. Yunshui ji, 1.23b, 2-5a. On cooperation between Beijing Daoist-run 

temples and spirit-writing altars, see Goossaert, Taoists of Peking, yr9. 
90. Fan Chunwu, "Jinxiandai Zhongguo fojiao yu fuji." 

CHAPTER 6 

1.. The identity of Heya ng zi was not explained by Chen Yingning when 
he cited his poem. I think that he was most likely an influential adept of inner 
alchemy of the same sobriquet during the early eig hteenth century. Accord
ing to Xu Xuanjing .fi"-.f:lW, Master Heya ng zi came from Guangdong and was 
active during the Qianlong reign. He became widely admired by neidan prac
titioners from Guangdong during the nineteenth century. See Tian le ji X~ 
:!., 59· The poem "Xu zhong ge" is one of the two singled out by Chen Yingn
ing. The other poem entitled " Lian xu ge" (Ode on refining the void) was by 
the late Song and early Yuan-era Daoist Li Daochun 3f::iQ.~. 

2. For a full study of Chen Yingning and the Shanghai inner alchemic 
movement, see Xun Liu, Daoist Modern. See also Wu Yakui, Shengming de 
zhuiqiu . 

.3· See Chen Yingning, "Du Huasheng xu de ga nxiang," .3· 
4· The Daoists Chen listed as having sported the Void in their sobriquets 

lived from the Song down to the Qing: Zhang Xujing liU!i. M', Chen Chongsu 
lfirit (sobriquet Xubai), Wu Shou yang ili"l'F¥, (sobriquet Chongxu), Lu Xix
ing l±i!J£ (sobr iquet Qianxu) and Li Xiyue 4'l!if! (sobriquet Hanxu). See 
ibid. 

5· See Schwartz, In Search of Wealth and Power. For more recent stud
ies on the intrica te connect ion between the body and nationalism, and politics 
in modern China, see also Zito and Barlow, eds., Body, Subject, and Power in 
China; Karl and Zarrow, eds., Rethinking the 1.898 Reform Period; and Zarrow, 
ed., Creating Chinese Modernity. 

6. See Schram, The Thought of Mao Tse-Tung, 14-15. I have slightly modi
fied Schram's translation. 

7- See Rogaski, Hygien ic Modernity. 
8. For late Qing and ea rly Republican era intellec tuals' self-cul tivation 
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practice and activism, see Fan Chunwu, "Xiuzhen, feiluan yu banshan"; and 
Katz, "The Religious Life of a Renowned Shanghai Businessman." See also 
Xun Liu, Daoist Modern, pp. 25-28. For the Daoist clerical role and participa
tion in self-cultivation, see chapter 5 in this volume, by Vincent Goossaert, and 
his Taoists of Peking, 274-319. 

9· Chen Yingning, "1953, Zizhuan," 1-5. 
:ro. "Pian zhong xin xing, dui yu routi reng wu banfa." See ibid., 2. 

1.1. For the Buddhist reviva l at the turn of the century, see Welch, The Bud
dhist Revival in China. 

1.2. Over his career as a practitioner and writer of Pure Land Buddhism, 
Gao did not seem to have completely shed his Daoist sentiments and habits 
and continued to use severa l rather Daoist sounding styles for himself, such as 
Zhongnan shi ~'*'14' (Attendant on Mt. Zhongnan), Yunshan Daoren 1t .t.iit 
A (Daoist of the Cloud Mount), and Xuanxi Daoren rilfiitA. (Daoist of the 
Dark Stream). 

:rJ. See Chen Zixiu (a .k.a. Chen Yingning), "Mi nguo ernian song Hen ian 
jushi chao Wutai," 367-68. 

1.4. According to Taixu, Madam Hardoon initially invited Master Yuexia 
to run the Huayan Inst itute at her luxurious garden estate in the city in fall 
1.91.+ But three months later, she allegedly insisted that the Buddhist seminar
ians perform bows to her. The Buddhist sem inarians protested this insult by 
leaving and relocating the institute to Hangzhou. See Taixu, "Taixu zi zhuan." 

1.5. Chen Yingning, "1.953, Zizhuan," J· 
16. See Yangshan banyue kan (hereafter YSBK) 52 (August 16, 1935): 49· 

In addition to the lay Buddhist Mr. Gao, Chen seemed also to have become 
acquainted with many prominent Buddhist leaders such as Master Taixu and 
Master Yuexia. Between 1.91.2 and 1.9:IJ, Chen even served as a lecture assistant 
to Master Yuexia, who was then hosting the Buddhist Huayan Institute spon
sored by the famous Iraqi Jewish merchant Hardoon and his Chinese w ife. See 
YSBYK 46 (February 16, 1935): 288 

1.7. Chen Yingning did hold a tender spot for Hinayana, or "Lesser Vehicle," 
Buddhism. To him, regardless of its ontological view of the body, the Lesser Vehi
cle stresses hard practice that engages the flesh fully and eschews the abstruse 
yet empty talk of metaphysics so characteristic of the Weishi Lineage of Mahay
ana Buddhism. Chen Yingning, "Bian 'Leng Yan Jing' shi zhong xian," 2-J. 

:rS. Chen Yingning, "Du Huasheng xu de ganxiang," 2. 

1.9. Chen Yingning, "Bian 'Lengyan jing' shi zhong xian," 7-
20. Ibid., 2-3. 
21.. For the history of the arsenal as the leading institution that intro

duced science and technology in China, see Meng Yue, "Hybrid Science ver
sus Modernity." 

22. See Li Yangzheng, Daojiao yu yangsheng, 444-78. Li Yangzheng's 
account of Chen's early life is based in part on Chen's own autobiography and 
in part on his own notes of Chen's recollection of his early life. Li is one of the 
few biographers who claimed that Chen had studied with Yan Fu during his 
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enrollment at the A nhui Adva nced College of Law and Politics. But neither Li 
nor other biographers have presented any evidence verifying that Chen had 
studied with Yan Fu. But there is some tangential evidence that may suggest 
the possibility of Chen's encou nter with Yan Fu. We know that in 1906 Yan Fu 
was invited by then Anhui Governor En-ming to serve as the superintendent 
of the Anhui Higher Normal College. It is conceivable that during his brief 
tenure at the Higher Normal College from 1906 to 1907 that Yan Fu may have 
either lectured or spoke at the Advanced College of Law and Politics. Hence 
the claim of Chen having studied with Yan Fu, a practice not entirely unusual 
among some educated Chinese. For Yan Fu's appointment at the Anhui Higher 
Normal College, see Schwartz, In Search of Wealth and Power, 212-1.3. 

2). See Chen Yingning, "1953 Zizhuan," 2. 
2+ See Yu Zhongjue, jindai Daojia gongfa dashi," 6-7. 
25 . Chen Zhonglian, "Huan nian bo fu Chen Yingning." Dr. Zhang Zhum

ing was one of the first Chinese rad iolog ists trained at the German-run Deutch 
(Tongji) Med ica l College in Shanghai. Dr. Zhu Changya studied medicine in 
the United States and was a colleague of Dr. Wu Yizhu. Mr. Shen Linsheng was 
a trained mining engineer. 

26. Chen Yingning, "Fu Wuchang Zhang Huasheng xian sheng han." 
27. See Chen Yingning, "Xuexian bicheng," 41. 
28. See Chen Yingning, "Du Huasheng xu de ga n xiang," 2-3. 
29. Ibid., 3. 
30. Ibid., 2. 

31. Chen Yingning, "Xuexian bicheng," )6-)8. The passage from chapter 
42 of Laoz i's Daodejing reads: "The Way generates the One; the One begets 
the Duo; the Duo begets the Trio; and the Trio begets the Myriad Beings. The 
Myriad Beings are of y in on the back and of ya ng in the front. The y in and the 
ya ng intermesh into harmony." For the original text of Laozi, see Chen Guy
ing, Laozi zhushi ji pingjia, 232 . The translation is m y own. 

32 . Chen Yingning, "Xuexian bicheng," p. 42. In the notes added to the 
overhead margin of the manuscript, Chen specifically revised the "maternal 
blood" in the stock phrase of "fu jing mu xue" X.~/r-ftJfu.. (paternal essence and 
materna l blood) as "mu luan" (maternal egg). 

33 Ibid. 
34 Ibid. 
35 Ibid. 
36. Ibid., 36, 42-43. 
37· Ibid., 42. 
JS. Chen Yingning, "Bian 'lengyan jing' shi zhong xian," 6-7 . 
.39· See also Palmer, Qigong Fever. 

CHAPTER 7 

I am grateful to Li Weisheng, Cynthia Kao, Liu Wenxing, Pan Shuren, Yu 
Rongsheng, and David Ownby for their assistance in undertaking the research 
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for this article. Field research in Taiwan was funded through a research fellow
ship at the Inst itute of History and Philology of the Academ ia Sinica in June 
2005, and subsequently by the French Center for Research on Contemporary 
China. 

:1 . On the May Fourth movement, see Chow, The May Fourth Movement; 
Schwa rcz, The Chinese Enlightenment. On the influence of the May Fourth 
Movement on the Chinese community in Singapore, see Kenley, New Culture 
in a New World. 

2. Shao Yong, Zhongguo huidaomen; Duara, Sovereignty and Authentic
ity; Goossaert and Palmer, The Religious Question in Modern China, chapter 
4; Palmer, "Chinese Redemptive Societies." 

.3· See also Palmer, Qigong Fever. 
4· This trip was conducted together with David Ownby of the University 

of Montreal. 
5· This archive contains original manuscripts and early editions of Li Yujie's 

works and other Tiandijiao scriptures; diaries; certificates and memoranda 
related to Li 's official duties; records of Tiandijiao activities; and photographs. 

6. Most useful is the extensively documented and referenced Li Yujie xian
sheng nianpu changbian by Liu Wenxing, as well as an official history by the 
Tiandijiao jiyuan jiaoshi weiyuanhui, Tiandijiao jianshi; a repr int of Li Yujie 's 
diaries of his journey to Lanzhou in the early 1940s and his son Li Weish
eng's classroom notes of Li Yujie's lectures on meditation and religious philos
ophy on the same trip, Hanjing laoren Lanzhou chandao shilu; notes and dia
ries from Li Yujie's stay at Huashan, Shangfang enshen ji baiyun; poetry and 
aphorisms composed by Li Yujie at Huashan: Qingxuji, originally published 
in Xi'an in 1940 and reprinted in 1986; and several compila tions of Li Yujie 's 
essays and newspaper editor ials. Pan Shuren, who has written a detailed chro
nology of Xiao Changming's life (Lihai shengge), has kindly shared with me 
some of his materials. 

7- The only existing treatment of Tiandejiao in English is Welch and Yu, 
"The Tradition of Innovat ion," based on visits and interviews conducted by 
Holmes Welch in Hong Kong in 1958 and Yii Chii n-fang in Taiwan in 1978. 
The denomination appears less flourishing today than when visited by Welch 
and Yu. Liu Wenxing, "Xianggang Tiande shengjiao," is another field report 
on Tiandejiao in Hong Kong. The main academic study of Tiandejiao is the 
M.A. thesis by Ye Huiren, "Tiandejiao zai Taiwan de fazhan." 

8. On the repression of Tiandejiao in the PRC in the 1950s and 198os, see 
Li Xianguang, "Shidai beiju." 

9· Differences in Tiandejiao practices in Hong Kong and Taiwan are de
scribed in Welch and Yu, "Tradition of Innovation," 2J4· 

1.0. The translation of the characters follows Welch and Yu, which differs 
sligh tly from the English edition published by Tiandejiao: Hsiao Chang Ming, 
Compass of Life. 

1.1. For a brief description of Tiandejiao practices in Hong Kong, see Welch 
and Yu, "Tradition of Innovation," 229-33 . 



Notes to Chapter 7 }15 

1.2. For a brief summary of Tiandejiao cosmology, see ibid., 226-28. 

:rJ. This canon was repr inted in 1.988 in nineteen juan 4 as the Dezangjing 
1.t~Jf by the Zhongguo jingshen liaoyang ya njiuhui . Some of these scrip
tures are also reproduced in Wa ng Gua ngzeng, ed., Wuxing gufo yu Xiao 
Changming dazongshi. For a synopsis and concordance of the scriptures in the 
Canon, see Liu Wenxing, "Dezangjing shumu tiyao." 

1.4. See Yuan, "Xinxing zongj iao," for a study of intellectuals in Tiandijiao. 
1.5. See Lu Xiaoheng, "Liang'an zongj iao ya njiu ." 
>6. Zongjiao zhexue (Journal of Religious Philosophy). 
1.7. See Chen Keyi, Dangdai tianren zhi xu e. 
:rS. For proceedings of these conferences, see Di yi jie I er jie I san jie I di si 

jie I di wu jie Xiao dazongshi zongjiao zhexue yantaohui. 
19. For a field report on Xiao's ancestral house and places where he lived in 

Sichuan, see Pan Shuren, "Xu ngen zhi Iii ." 
20. Palmer, Qigong Fever, 50; Pan Shuren, "Qihai mingzhu: Bao Guiwen 

laoshi chuanlue," in Di san jie Xiao dazongshi, :r85-96. 
21.. For a detailed treatment of Li 's role in the May Fourth movement, see 

Liu Wenxing, Li Yujie x iansheng nianpu, 553-87. O n the May Fourth move
ment in Shanghai, see Chow, The May Fourth Movement, 1.29-32, 1.51.-58; 
Chen, "The May Fourth Movement in Shanghai"; Haishang, Shanghai bashi. 

22. Liu Wenxing, Li Yujie x iansheng nianpu, 70-72. 
23. Ibid., 7J. 
24- Ibid., 74-78. 
25. See Shenbao, August 1.4-15, 1.927, 1.5. 
26 . See Li Weiga ng, "Tianren zhongshi de zhudao yuanliu"; Li Yujie, 

"Wode tianming." 
27. On Jiang Weiqiao, see Livia Kohn, "Quiet Sitting with Master Yinshi"; 

and Xun Liu, Daoist Modern, 26-28. 
28. On the religious activities of Wang Yiting, see Katz, "The Religious 

Life." 
29. Wang Hua, "Cihui yu shangdao." 
30. Liu Wenxing, Nianpu, 90. 
31. . See Shenbao, December 30, 1.933, and january 5, 1.934. I am grateful to 

Liu Wenxing fo r providing me with copies of these art icles. 
32. Some of the Perfected Sovereigns-notably Wang Yiting and Wa ng 

Xiaolai- did not take part in the workshop, while some additional disciples did. 
See Liu Wenxing, Li Yujie xiansheng nianpu, 93, for the lists of Sovereigns 
and workshop participants. 

33· Li Yujie x iansheng nianpu, 555-56. 
34· O n the Red Swastika Society, see Duara, Sovereignty and Authentic

ity, 1.31-69; Young, "Sanctuary of the Tao"; Sakai, "Daoyuan de yan'ge"; Song 
Guangyu, Zongjiao wenhua, 487-61.8. 

35· Liu Wenxing, Li Yujie xiansheng nianpu, 94· See ibid., 6u -1.3, for a list 
of the directors of the Society in Xi'an. 

J6. Ibid., I OL 
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37· Lu Zhongwei, Minguo huidaomen, 180. On the bans on Tiandejiao 
and similar groups in Republican China, see Palmer, " Heretical Doctrines," 
Nedostup, Superstitious Regimes. 

38. Ye Huiren, "Tiandejiao zai Taiwan," 25 . 
.39· Li Xianguang, "Shidai beiju," 129 . 

40. Ye Huiren, "Tiandejiao zai Taiwan," 26. 
41. On this text, see Farzeen Baldrian-Hussein, "The Zhong-Lii Tradition," 

in Schipper and Verellen eds., The Tao ist Canon, vol. 2, 801. On the Zhong-Lii 
tradition, see Fabrizio Pregadio and Lowell Skar, "Inner Alchemy," 469-70 and 
478 in Kohn, ed., Daoism Handbook, vol. 2; Baldrian-Hussein, Proddis secrets. 

42. "Wuwei IW<A" according to another version of the story. 
43 · Liu Wenxing, Li Yujie xiansheng nianpu, 11.7. 
44· Interview with a Daoist monk at Huashan, August 8, 2007. 
45· A personal inventory of his books at Huashan, reproduced in Liu Wen

xing, Li Yujie xiansheng nianpu, 6o_3-1._3, includes his list of Daoist books, 
which, according to one account, were for the most part g iven to him by Dao
ist monks at Huashan. 

46. Li Yujie, Xin zongjiao zhexue sixiang tixi, first edition published in 
Xi'an, 1943. 

47- Li Yujie, X in jingjie. 
48. Li Yujie, The Ultimate Realm. 
49· A lso known as #.<1.:t"-Et, the supreme divinit y in most redemptive 

societies as well as in many Ming and Qing-era salvationist movements. 
50. Sanqi huizong. 
51.. Other revelations attributed to the Jade Emperor, transmit ted by the 

Formless Ancient Buddha and the Beginingless Ancient Buddha, are recorded 
in Li Yujie (Hanjing Laoren) and Li Dazhen, We idaolun, preserved in the 
Tiandijiao archives. 

52. Tiandijiao jiyuan jiaoshi weiyuanhui, Tiandijiao jiansh i, 26-27- Copies 
of the correspondence between Li Yujie, Hu Zongnan, and other officials in the 
area are stored at the Tiandijiao archives. 

5.3· Some of these stories are recounted, along with a letter of thanks by 
General Hu Zongnan, in Li Yujie, Tiandijiao jiaogang, 271.-79. 

54- Li Yujie dairy entry, quoted at length in Liu Wenxing, Li Yujie xian

sheng nianpu, 1.52-5.3 · 
55· Tiandijiao jiyuan jiaoshi weiyuanhui, Tiandijiao jianshi, 27-28. 
56. For an account of his death, see Welch and Yu, "Tradition of Innova

tion," 224-25. 
57- Li Yujie, Tianrenjiao jiaogang. 
58. This branch was banned by the Gansu provincial government in 1.946, 

as it implemented the nationwide ban on Tiandejiao promulgated in 1.9.36, on 
the grounds of swindling people in the name of religion by healing through 
talismanic water (see Liu Wenxing, Li Yuj ie x iansheng nianpu, 1.60). 

59· This memorial is reproduced in Liu Wenxing, Li Yujie xiansheng nianpu, 
1 45-48. 
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6o. On Taixu, see Pittman, Toward a Modem Chinese Buddhism. 
61. On Zhang Enpu, see Welch, "The Chang T'ien Shih." 
62. Statement published in Shenbao, May 29, 1947, 1; reproduced in Liu 

Wenxing, Li Yujie xiansheng nianpu, 1.64-65. 
63. Liu Wenxing, Li Yujie xiansheng nianpu, 1.67, 614. 
64. See Li Yujie, Bairi de guoji guancha. 
65. For Li Yujie's views on the political and social issues of the day in Tai

wan, see "Tiansheng renyu," in his Tiansheng renyu, 100-2J1. 

66. Zili wanbao, May 2-3, 1958. 
67. See the website of the Daoist Assoc iation of the Republic of China, 

http:l/www.chinesetaoism.org/i ndex2.html, accessed September 1.9, 200T 

68. Part of this document is reproduced in Liu Wenxing, Li Yujie xiansh
eng nianpu, 41. 

69 . On the role of the Daoist Association in the development of alchemi
cal Daoism in postwar Taiwan, see chapter 8 in this volume, by Lee Fongmao. 
This association was used as a cover for many of these religious denomina
tions, which otherwise were not lega lly recognized and, in the case of Yiguan
dao, were banned. See Wang jianchuan, "Zhanhou de Li Yujie yu Zhongguo 
zongjiaotu lianyihui , Zhonghua minguo Daojiaohui," in Liu Wenxing, Li 
Yujie xiansheng nianpu, 12-13 . 

70. See Yuan, "Xinxing zongjiao," 40-53 for a description of the medita
tion method. 

71. On str iving cards, see Liu Wenxing, ''Cong 'guaguo boyi"' 
72 . For a summary of the elements of Tiandijiao life to be lea rned by all 

new believers, see Chugui tongfen bidu. For Li Yujie's statements establishing 
the norms and st ructures of the Tiandijiao organization, see Li Yujie, Han
jing laoren yanhmji. For an exposition of the mission and rationale for the 
establishment ofTiandijiao, see Li Yujie, Shot1xi sh izu n jingshen jianghua. For 
detai ls on Tiandijiao liturgy, see Tianren liyi shouce, vols. 1-2. 

73 · See Tianren liyi shouce for the organizational chart of the heavenly 
and earthly organizations. The spirit-writing system involves the training of 
med iums and the use of computers as a medium for spirit communicat ion. 
Messages, which range from subj ec ts as diverse as internal organizational 
matters to commentaries on Freud and Jung, are attributed to Chinese and 
Daoist divinities and historical figures such as Su n Yat-sen and Chiang Kai
shek. For collect ions of spirit messages, see Li Yujie, Tianyu chuanzhen; and 
Qingxugong hongfayuan . 

74- A manual for survival in the event of a nuclear war, "based on the expe
rience of nuclear war on other planets," and involving meditation, cooking, 
and water purification techniques, was published by Tiandijiao in the 198os: 
see Hejie qianhou. Tiandijiao eschatology follows the three-kalpa sanqi mojie 
...=...$jj *-#J st ructure common in Chinese sectarian traditions and redemp
tive societies such as Yiguandao. See Li Cuizhen, ]ie yu jiujie, for a study of 
Tiandijiao eschatology and comparison with other religious groups in the same 
trad ition. 
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75· Li Yujie, "Da zhihui." 
76. This trait is common in many Taiwanese redemptive societies: see Jor-

dan and Overmyer, The Flying Phoen ix. 
77· Liang Shu fang, Xingming shuangxiu daopai zh i chuancheng, 68. 
78. See Duara, Rescuing History from the Nation. 
79· See Duara, Sovereignty and Authenticity, chapter .3· 
So. Li Yujie, "Wode tianming." 

CHAPTER 8 

:r . For more details on these associations and on Li Yujie's role in their 
establishment, see chapter 7 in this volume, by David Palmer. A preliminary 
study on this theme can be found in Liu Liwen, ed., "Cong Daojiao kan xian
dai shehui lunli." 

2. See chapter 7 in this volume . 
.3· Li Shiwei, "Jieyan qian Taiwan xiandao tuanti." 
4· Please refer to Lai Jing, Longmen danjue. 
5· Xianxue 1.1 (1986) : 10, quoted in Li Shiwei, "Jieya n qian Taiwan xiandao 

tuanti." The torture was confirmed by Zhongding zi during an interview con
ducted by the author. 

6. For Li Yujie's biograph y, see chapter 7 in this volume; for more detailed 
material, see Liu Wenxing, Li Yujie x iansheng nianpu . 

7- For the classification of the Orthodox Oneness and Elixir Cauldron 
traditions, readers can refer to histories of Daoism, for instance, Qing Xitai, 
Zhongguo Daojiao shi, vol. 4; Ren Jiyu, Zhongguo Daojiao shi. 

8. On the problem of lay cultivation (suxiu %-11}) in the ]in'gai xindeng-±
_if.,:.;~lf-, see Wu Yakui, jiangnan Quanzhen Daojiao. 

9· See Ma Bingwen and Zeng Qiuhang, Xuanmen xipai michuan danjing 
jiangyi, an internal document which was g iven to me during my interviews. 

:ro. About the notion of jie in Daoism, many references are available. The 
more focu sed ones are the works of Kobayashi Masayoshi listed in the bibliog
raphy. See also Lee Fongmao, "Liuchao Daojiao," "Daojiao jielun," and "Jiujie 
yu dujie." 

1.1. Concerning the relationship between Daoism and the es tablishment of 
the Tang dynasty, see Lee Fongmao, "Tangren chuangye xiaoshuo." 

1.2. Xuan Dao, "Kunlun Liu Peizhong xiansheng zipu"; for a basic analysis, 
see Li Shiwei, "Jieyan qian Taiwan xiandao tuanti," 499· 

:IJ. See chapter 7 in this volume, by David Palmer. 
1.4. On Tiandijiao prophecies, see Lee Fongmao, "Daojiao jielun." 
1.5. This say ing was from Changchun zhenren xiyou ji, ext racted from a 

conversa tion between Genghis Khan and a student of Q iu Chuji ..ti~lft~ . Read
ers can refer to Lee Fengmao, "Yuanyi shan yu Quanzhen jiao." 

16. On the charisma of Chinese spiritual masters, see Goossaert, "Mapping 
Charisma," as well as the other articles in the same thematic issue of Nova 
Relig io (vol. 12, no. 2, 2 008) on charisma in Chinese religion. 
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1.7. This understanding of transmission of the Eremitic Immortal School 
(Yinxian pai) mainly relies on m y study w ith Zhongding zi from 1998 to 2005. 

:rS. According m y training record in the Lei Yi A Hall of Worship in Nan
tou in 1998. 

1.9. See Lee Fongmao, "Shun yu ni." 
20. On celibacy in religious studies, see Ye Haiyan, "Fojiao de dushen yu 

hun y in guan"; Schillebeeckx, Celibacy; Vogels, Celibacy. 
2 1 . Xiao Tianshi explained the theory of "skill, wealth, companion, and 

place" in Daojiao yangsheng. 
22. I have become fami liar with the techniques because I have en rolled in 

the Yellow Dragon Elixir SchooL I was allowed to participate in the first stage 
of training from 2003 to 2004 when Master Lai Jing offered internal teachings 
to his followers. 

23. For recent studies on the illust rat ion, see Catherine Despeux, Taoi·sme 
et corps humain and Xun Liu, "Visuali zed Perfection." The current Neijing tu 
in public circulation is the facsimile from the Baiyung uan E7'$1N. in Beijing. It 
is published by M ingshan Shuju. 

24. See Li Shen, Yitu kao; Zheng Jixiong, Yitu xiang. 
25 . See Lee Fongmao, "Nixiu yu shuncheng." 
26. See Zheng Zhiming, "Taiwan qigong tuanti." 
27. A mong the numerous works discussing the cultural functions of qi, see 

Tadao Yuasa, Ki Shugyou Shintai; Yukio Akatsuka, 'Ki' no Brmkaron; also see 
Institute of Ethnology, Academia Sinica, ed., Qi de wenhua yanjiu. 

28. For a detailed study of qigong scienti sm, see Palmer, Qigong Fever. 
29. Lee Fongmao, "Quiet Sitting and Chan Cultiva tion." 
30. See Xun Liu, Daoist Modern, 77-121. 
31. Li Yujie, X in jingjie. 
32 . Concerning the records of cultivation, readers can refer to Dr. Li Shu

zhang, Longmen danjian. This diary records the reaction to 'basic cultiva tion 
in one hundred days' in detail. 

33 · See Palmer, Qigong Fever, 67-72, 76-78, >08-9 . 
.3 4· See Li Sichen, "You qigong, teyi gong neng, xinxichang dao zongj iao." 

C H APTER 9 

EDITORs' NOTE: The author of the present chapter is both a scholar ofDaoism 
and a former practitioner of Yuanjidao. As a result, this chapter is wr itten 
more from the standpoint of a sympa thet ic former participant than that of 
a cr itically detached observer. Based on our previous research on the qigong 
movement, the data on Yuanjidao presented here is typical of most large-sca le 
qigong orga nizations in post-Mao China prior to 1999; worthy of note in this 
case are its elaborate claims to a Daoist genealogy and its use of qigong in 
prisons. Yuanjidao activities were stopped in 2000, a year after the crackdown 
on Falungong, and its qigong method was banned in 2005 as one of fourteen 
qigong methods designated as a "harmful qigong" (youhai qigong :lf'i'lv.h); 
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its master, Zhang Zhixiang, turned part of his assets over to the local gov
ernment and retained his political position as vice-chairman of the Peoples' 
Political Consultative Conference of Ezhou. He converted his core network 
of qigong instructors in to the management team of a new enterprise, the 
Sea Sound Health Products Co. (Haiyin baojianpin gongsi ~~H~-1Ji.fi7/~$J), 
engaged in the sale of nutritional supplements, Chinese medicinal products, 
cosmet ics, and teas. A mainland Chinese Ph.D. student was detained for a few 
days in 2009 while conducting research on Yuanjidao. Though Yuanjidao was 
one of the larger qigong orga nizations, it has hard ly been mentioned in the 
academic literature on the qigong movement. Most footnotes in this chapter 
have been added by the editors. 

:r . For a detailed sociohistorical study of the post-Mao qigong movement, 
see Palmer, Qigong Fever. For anthropologica l studies of qigong as a form of 
popular healing, see Chen, Breathing Spaces; Hsu, The Transmission of Chi
nese Medicine. 

2. O n Zhineng Qigong, see Lim Chee-Han, "Purging the Ghost of Descartes." 
.3· For a further discussion of this phenomenon and its bearing on the 

qigong movement, see Palmer, "Embodying Utopia." 
4· On the Taiyidao, see Qi ng Xitai, ed., Zhongguo daojiaoshi, vol. ), 2-:ro. 
5· Taiyi wuzu yanhua zhenchang zhenren xing zh uang. 
6. This diagram looks like a traditional yin-yang symbol, but with a circle 

at the center. 
7· On "reactionary secret societ ies" and o ther stigmatizing labe ls, see 

Palmer, "Heretica l Doctrines." 
8. This story can be found in dozens of Inte rnet postings on Yuanjigong; 

see, for example, http://news.wenda.sogou.com/questionl:r4347396.html, ac
cessed January 31., 2010. For a full hagiography of Zhang Zhixiang, see Liu 
Ming, Yuanji chuanren. 

9· On "coming out of the mountains," see Palmer, Qigong Fever, 86-:ro:r. 
:ro. Zhang Zhixiang, Zhongguo yuanji gongfa . 
H. Palmer, Qigong Fever, n-85, 166-169. 
1.2. Ke Yunlu, Da qigongsh i, and Faxian huangdi neijing. Both of these 

bestselling works were by the popular novelist and qigong enthusiast Ke 
Yunlu. The former was a fictionalized account of a charismatic qigong mas
ter, while the latter was an accou nt of a miraculous healer in rural Shaanxi, 
Hu Wanlin. Ke and Hu were the targets of intense polemical attacks in the 
press in 1.998 and 1.999, exposing Hu as a quack. He was arrested and his public 
trial provided fodder for anti-pseudoscience controversies. See Palmer, Qigong 

Fever, 153-54-
I) . For a deta iled treatment of these controvers ies, see Palmer, Q igong 

Fever, :r58-:r82. 
1.4. For other examples of qigong theoret ical systems, see Palmer, "Chinese 

Religious Innovat ion." 
1.5 . Yuanji t heory is expounded in Zhang Zhixiang, Zhongguo Yuanj i 
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Qigong, vols. 1-3, and Yuanji xue xuanbian; Yuanji xue yanjiu hui lilun wei
yua n hui, Yuanjixue ziliao huibian . 

>6. Zhang Zhixiang, Zhonggno ynanji gongfa, vol. I, '994 ed., I8->9-
I7. See Yuanji xue di sanjie guoji lilun yantaohui ltmwenji . 
IS . O n military support for the qigong movement, see Palmer, Qigong 

Fever, 73-74, 82-85. 
I9. On qigong scientism, see Palmer, Qigong Fever, 102-1.35; Penny, 

"Qigong, Daoism, and Science." 
20. For another report on qigong being used in prisons, see Zhu Xiaoyang 

and Penny, eds, "The Qigong Boom." 
21.. The following section is based on the author's own observations as dean 

of the ethics department of Central South University (CSU) and as a member 
of the team of Yuanjigong instructors conducting the workshops. This section 
is a brief description of the workshop contents and procedure, and of the par
ticipants' reactions and the instructors' interpretations, as an example of how 
qigong was used in novel ways in the 1990s. It does not claim to draw scientific 
conclusions about the effects of Yuanjigong practice. 

CHAPTER 10 

NOTE: The abbreviation "CT" refers to works in the Daoist Canon, numbered 
accord ing to Kristofer Schipper, Concordance du Tao-tsang, also used in 
Schipper and Verellen, eds., The Taoist Canon . 

I. Putian Count y, along with Xianyou County, makes up the Xinghua 
region. This area, surrounded by mountains on three sides and facing the sea, 
has some 3.2 million inhabitants who speak the dialect of Puxianhua and par
ticipate in a distinct loca l culture. Another half-million Xinghua emigrants 
and their descendants live in Southeast Asia, and around the world. 

2. In the Republican period, the Three in One established links with medi
cal clinics and advertised group courses in inner alchemy in loca l newspapers. 
Contemporary Three in One materials, such as the mimeographed sheets enti
tled "Sanjiao yaozh i jieda _;_-<ft~~ Pif.:i-" (Explanatory dialogue on the essence 
of the Three [in One] Teachings), circa 1990, employ contemporary modern 
terminology and discursive fields. For example, one passage differentiates the 
Three in One from the "five official religions." Another passage characterizes 
the Three in One inner alchemical system called the }iuxu x infa (Nine Stages 
of the Heart Method) as a yixue qiqong ·IHfJ.i...I}J ([TCM] medical scientific 
breath regimen). Yet another passage explains historical changes as "modern 
discoveries suited to modern times," and so on (pp. 1, 3, 4). See the chapters by 
Xun Liu, Lee Fongmao, and Lii Xichen in this volume for further discussion of 
scientism in modern Daoist movements. 

3· Of course spirit possession has a very long history in Chinese religiou s 
life, as pointed out by van der Loon, in "Les or igines rituelles," in his com
ment on "shamanic substra ta." The point here is that this is by no means an 
unchanging history, or substrate. One can instead chart the changing forms 
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or organization and modalities of experience within Chinese spirit possession, 
often brought on through interaction with different organized religions (see 
Davis, Society and the Supernatural, for exa mples of the impact of Daoism 
and tantric Buddhist traditions on spirit possession during the Song.) 

4· On Chen Shou yuan, see Schafer, The Empire of Min. For Tan Zixiao 
and the Tianxin zhengfa, see the discussion of CT 1.044, Hua Shu 1t. .. , by 
Poul Anderson in Schipper and Verellen, eds., The Taoist Canon, .309-1.2 and 
1056-81 . 

5· See Taylor, "Official and Popular Religion"; and Feuchtwang, "School 
Temple and City God." 

6. This survey has been conducted together with Professor Zheng Zhen
man of Xiamen University. See Dean and Zheng, Ritual Alliances of the 
P11tian Plain, 2 vols. 

7· See Dean, Taoist Ritual, :r8J, for a photograph and translation of an ordi
nation document for a Daoist ritual master from Putian. Note that although 
Longhushan jj[ Jl J., is mentioned in the document, ordinations take place 
loca lly and Daoists no longer go to Longhushan to receive ordination. There is 
some influence from Liishan M J., rites on certain coastal Putian Daoist ritual 
practices. 

8. Putian Daoist altars rarely display paintings of Daoist deities. In their 
place, in scribed envelopes with the names of the high gods and other invited 
gods from nearby allied temples are placed on a multi-tiered altar. 

9· For further information on these Daoist ritual s, see Lagerwey, Taoist 
Ritual in Chinese Soc iety and History. 

:ro. Dean and Zheng, Fujian zongjiaoshi beiwen huibian : Quanzhoufu 
fence, vol. 2, 784, inscription 782. 

1.1. According to Schipper and Verellen, eds., The Taoist Canon, the Twenty
four Dioceses are mentioned in CT 875, Laojun bianhua wujijing :t~~#.i-~ 
.f:£. The conversion of the Sichuan dioceses to one based on stellar mansions 
occurs in Kou Qianzhi's ~~.:t_ (.365-448) CT 562, Laojun yinsong jiejing :t 
{t{-'Mj~~£. See also the preface to CT 10.32, Ersh isizh i =-1-"Wi~ , where the 
additional four Sichuan dioceses added by Zhang Daoling's \'Jtiitfk followers 
complete the correspondence with the twenty-eight stellar mansions. CT 1.388, 
Shangqing jinzhen yuhuang shangyuan jiutian zhenling sanbailiush iwu bu 
ynanlu J:.;·lf1:-Ji..L.f£J:.j(,:iLJCJi.Ji: _;_1j"':f il-.tJ!j(,$;1', attributed to Jinming 
Qizhen ~aJJ-t-1!- (f l. 551), mentions that his local Daoist organization used 
thirty-six dioceses. 

12. For examples, see Dea n and Zheng, "Mintai Daojiao," and Dean, Lord 
of the Three in One. 

1.3. Dea n, Lord of the Three in One. 
14- In the Republican period, Three in One temples established links with 

loca l hospitals and offered courses on their meditation methods for therapeutic 
purposes (see Dean, Lord of the Three in One) . I also located a spirit medium in 
a Three in One temple in Gaiwei Township who cures people while possessed 
by the goddess Yang Jiuniang. She writes out talismans, which are burned and 
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consumed along with traditional Chinese medicines prescribed by the tradi
tional Chinese pharmacists who work in the temple. 

1.5. Mount Luis a well known spiritual site in jiangxi (see CT 1286, Lushan 
Taiping xingg uo gong caifang zhenjun shishi 4 .4*.4'-~ l!!l#.UJ\.:{PJ< 'Ii). 
This is where Tan Zixiao is sa id to have founded the Tianxin Zhengfa. How
ever, it seems more likely that reference is being made to loca l Lushan tra
ditions that originated in the Gutian area north of Fuzhou. See Baptandier, 
The Lady of Linshui. The Putian plain is home to a widespread, quite ancient 
cult ca lled the Lufu (Minist ry of Smallpox), ded icated to Chen /inggu, Zhang 
Gong, and an elderly matron, Yima. Daoist manu scr ip t collections in the area 
include Lufu jiao Daoist liturgies and Lufujing scriptures as well as Lu fux i 
(marionette plays), which were used to seek relief from smallpox infect ion. 
Nonetheless, I have not found evidence in the Daoist ritual trad itions of Putian 
of the kind of ritual theatrical rendition of the li fe of Chen Jinggu, complete 
with cross-dressing, that is seen in the Daoist jiao of the Liishan traditions of 
northern and southwest Fujian. (See Ye Mingsheng's study of Liishan ritual 
traditions in Longyan: Fujiansheng Longyanshi Dongxiaozhen Uishanjiao) . 

:r6 . These stelae include two from Republican times, no. 325 from 1919 
and no. 329 from 1925, both from temples in Jiangkou (see texts in Dean and 
Zheng, Fujian zongjiaoshi beiwen huibian: Xinghuafu fence). 

1.7. See also Sa ngren, "Traditional Ch inese Corporat ions," and Zheng, 
Family Lineage Organ ization, for a description of the transformation of the 
lineage into a (tra nsnat ional) cont ractual joint stock corporation. 

:r8. See Dean, "The Tra nsformation of State Sacrifice." 
1.9 . See Jordan and Overmyer, The Flying Phoen ix. The Three in One 

movement is well represented in this ri sing interes t in spirit-writing. (See 
Dean, Lord of the Three in One, for a descr iption of a three-volume collec
tion of spirit-writing of var ious deities covering the period from 1908 to 1920.) 

zo. Entitled Dingjiucuo jiuli Fendong jianshi beiji T!i ii !l!-1Li!'I'H"il'llt~4 
~C. (S tele recording the history of the establishment of the Nine Carp Sub
sidary Cavern of Dingjiucuo Village). 

21. See Morr is, In the Place of Origins. 
22. This temple was later moved to its current add ress: Kiew Lee Tong 

Tong, no.s (Upper Thompson Road), Singapore 2057- Several other related 
Putian temples have divided off from the Jiulidong and established themselves 
around Singapore. 

2J. The Tebintinggi temple is located at Jalan Sudriman, no. 1.93 · 
24. The Dongyueguan in Medan is currently located on Viha ra Gu nug 

Timur, Jl Hang Tuah :r6. The Kisaran temple is on JL Dipnegoro. It was founded 
in 1955· 

25 . See Dean, Lord of the Three in One. 
26. There is a Putian Huiguan located on Geylang Lorong JJ, no.25, Singa

pore, which has a Tian Hou temple upsta irs. 
27. Both inscriptions are included in Tanaka, Chugoku zonzo to engaki 

kenkyu. 
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28. See Franke, "Some Remarks on the 'Three in One Doctrine."' 
29. Tanaka, Chugoku zo nzo, 1024-90; see also Tanaka, ChiJgoku saish i 

engeki kenkyfi, 347-92, for the text of the first part of the marionette script of 
the Mulian opera. 

30. I would like to thank the chief organizers and sponsors of the event 
for allowing me to participate and to stay at the temple throughout the event. 
These included Mr. Cai Jinrui, the zongwu .~.!#,or genera l manager; Mr. Chen 
Jinshui, marionettist and direc tor of the opera; Mr. Huang Yasong, leader of 
the spirit-writing association; Mr. Weng Wenhui, a key organizer of ritual 
activities; and Mr. Huang Wende. 

yr. Tanaka, ChiJgoku saishi engeki kenkyfi. 
32 . Linshangong, Shuangqing jinian, 67. 
33 · Generally speaking, these "revivals" were for "research purposes" only, 

and performances were res tricted to audiences of specialists in the history of 
Chinese opera. These plays remained officially under ban as guix i (demonic 
operas). Ellen Judd (" Mulian Saves His Mother") has pointed out the contra
dictions underlying similar official cultural preservation revivals of regional 
Mulian opera performances in other parts of China. 

34· See Schipper and Wang, "Progress ive and Regressive Time Cycles," for 
a fa scinating account of manipulation of time in Daoist ritual. 

35 · See Dean, Lord of the Three in One. 
36. See Dean and Lamarre, "Ritual Matters," for a description of a ritual 

with parallel rites by Daoist and Three in One ritual masters. 
37· Turner, " Images of Anti-Temporality," 243-65. 
38. Woody Allen, quoted in Martin Rees, just Six Numbers, So. 

CHAPTER 11 

The epigraph comes from Bauman, "Postmodern Religion?" 68. 

:r . Diner, The jews, 120. 
2. Carroll, Spir itualism, 2. 

3· See Trimble, "Spiritualism and Channeling." 
4· Reform Jews were not the only minority religious group in America 

to Protestantize. Japanese-American Pure Land Buddhists named themselves 
Buddhist Churches of America in 1944. 

5· Isaacs, "The Fox Sisters and American Spiritualism," :ro:r. 
6. Ca rroll, Spir itualism, 69. 
7- For discussions of the two most prominent contemporary "channeled 

entities," see Melton, Finding Enlightenmen t, on the former Atlantean war
rior Ramtha channeled by J. Z. Knight, and Siegler, "Marketing Lazaris," on 
the incorporeal spirit known as Lazar is. 

8. See, among others, Russell Kirkland, "Taoism of the Western Imagina
tion"; Bradbury, "The American Conquest of Philosophical Taoism"; Girardot, 
The Victorian Translation of China; and Clarke, Tao of The West. 

9· Whether these groups are "authentically" Daoist or not is a question 



Notes to Chapter 1.1. 325 

for Sinology. Here, I will stipulate there is something called "popular West
ern Daoism." 

10. Now called Healing Tao USA in the United States and The Universal 
Tao elsewhere, the name Healing Tao will be used in this chapter for the sake 
of simplicity. 

11. Belamide, "Taoism and Healing in North America," 263. 
U. Ibid., 270. 

13. Michael Winn, "The Quest for Spiritual Orgasm." 
'4· Ibid. 
15. j. Gordon Melton, personal communication with author, July 28, 2003. 

For more on the milieu of the 1970s (though with no mention made of Dao
ism), see Urban, Magia Sexualis . 

16. Hea ling Tao University and Heavenly Mountain Retreats Catalogue, 
www.healingtaoretreats.com, accessed February 1, 2008. 

17. Michael Winn, foreword to Chia, Awaken Healing Energy Through 
the Tao, viii. 

18. Michael Winn, interview with the author, Vashon Island, WA, May 12, 
2001. 

19. Chia and Huang, Secret Teachings. 
20. Chia, Healing Love Through the Tao. 
21. Chia, Awaken Healing Energy, 141. 
22. Michael Winn, interview with the author, Asheville, NC, November 6, 

2004. The Healing Tao's modernizing position that the ritual and "folk belief" 
aspects of the Daoist tradition are inessential and that at the core of Daoism lies 
esoter ic teaching and mystical philosophy recalls the positions of the famous 
twentieth-century scholars of religion Gershom Scholem, Mircea Eliade, and 
Henry Corbin, who made similar arguments about Judaism, Christianity, and 
Islam, respectively. See Wasserstrom, Relig ion After Relig ion. 

2J. Lyon, jesus in Disneyland, 7· 
24. Lyota rd, The Postmodem Condition. 
25. Heelas, Religion, Modemity and Postmodernity, 4-5. 
26. Mark juergensmeyer, "Thinking Globally About Religions," 4· 
27. Baudrillard, Simulacra and Simulation. 
28. Bauman, "Postmodern Religion?" 70. 
29. Carrette and King, Selling Sp irituality, 23-24. 
JO. Beyer, Relig ions in Global Society, 283. 
JL Ibid., 280. For a book-length exploration of how the New Age move

ment, of which the Healing Tao can be seen as a part, looks to the self as a 
source of authenticity and is thus quintessentially modern, see Paul Heelas's 
now-classic The New A ge Movement, esp. 18-27-

32 . Wile, Art of the Bedchamber, 6+ 
JJ· Chia, Awaken Healing Energy, vii. 
J4· Winn, "Spiritual Orgasm." 
35· Ibid. 
36. In 1994, he founded the organizational consulting group Aspen Con-
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suiting Associates. Weil's biographical information comes from the organiza
tion 's website at: http://www.aspen-consult. com (accessed on February 1, 2008, 

defunct as of this writing). 
3T Michael Winn, interview with the author, Vachon Island, WA, May 12, 

2001 . 

38. Jane lwamura, "The Oriental Monk in America n Popular Culture," 26. 
39· Ibid., q 
40. http://www.tao-ga rden.com. 
41. . See, in part icular, Chia, Healing Love. 
42. For details about these groups, see Siegler, "Chinese Traditions," 

257-80. 
43· http://www.hea ling-tao.com /tao-garden/universal/en/; accessed May 6, 

2008. 

44· http:l/www.healingtaousa.com/index.html; accessed May 6, 2008. 

45· Healing Tao University Catalog. 
46. To Chia's credit, Tao Ga rden chooses to remain at a competitive dis

advantage: food is served only in the dining hall and the entire Tao Ga rden is 
tobacco, alcohol, red meat, and white sugar free. 

47- http:l/www.universa l-tao.com/article/ taogardenarticle.html. 
48. Personal email correspondence, September 7, 2005. My own translation. 
49· See, for example, the China trips offered by Tauck Tours, a high-end 

genera l interes t tour agency, at http: //www.tauck.com. The recommended 
reading list for this trip consists of five books, including a genera l travel guide, 
a literary essay on Hong Kong, Jung Chang's memoir Wild Swans, and an 
introduction to contempora ry Chinese politics and economics. The fu ll list 
is avai lable at ht tp://www.longitudebooks.com /find /d/410/pc/Tauck%2oWorld 
%2oDiscovery/r/TT /mcms.html. 

50. Personal email communication, August 17, 2004-
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Cantonese, 35, 3S, 43, 46, 202, 273. See 
also Guangdong; Hong Kong 

capitalism, 1, 16, 79, 252, 273 
Catholicism, Catholics, 11, 75, 191. 

See also bishops 
CCP, see Chinese Communist Party 
celibacy, S4 
cell (xibao !ili!Jli!.), 167-69, 218, 284 
cemeteries, 136 

census, 33-36 
Centra l Asia, see Soviet Central Asia 
Centra l South University, 242, 321 
cezi ij!lj~ (g lyphomancy), 87 
Chamber of Commerce, Shang hai, 

182 
chan "W: (litanies), 71 
Chan Buddhism, 126, 19S, 208, 217 
Chan Li-an ~,liD~, 221 
Changsha fi:/Y (Hunan), 179, 242 



changzan U/3~ (hymn and verse 
chanting), 81 

chanzuo 1!'~~ (Chan med itat ion prac
tice), 208. See also canchan 

chaodu wanghw1 MIJ.!L;m (rite for 
the Progression of the Soul toward 
Salvation), 87, 97, 305n29 

charisma, 133, 134, 153, 157, 209, n6, 
224, 309n5o, 318n16, 320n12 

charity, xiv, xv, 140, 148, 153, 176, 
182, 183 

chastity, 84 
Chen Chongsu l~l!)tP*, 311n4 
Chen Houkun ~J!i!J$, 299n87 
Chen )inggu ~1/J!lli, 253, z6o, J2Jn15 
Chen )iu ~:IL, 40 
Chen )un ~i~, 40, 41 
Chen Liang ~~~ 75 
Chen Minggui ~>M:E, zS, 31 
Chen Shouyuan ~~:7[., 253, 26o, 

322n4 
Chen Tongsu ~15J!f, 299n87 
Chen Tuan ~jllj (a .k.a. Chen Xiyi ~ 

.ffi-~), 145, 185 
Chen Yingning ~1':J!!*, 2, 5, 10, 11, 

14, 15, 18, 127, 139, 141, 145, 146, 
149, 151, 154-72, 173, 196, 197, 198, 
200, 202, 203, 218, 226, 276, 31on64, 
311nn1, 2, 312n17 

Chen Youbang ~#'if{i, 241 
Chen Zao ~:J:±, 299n87 
Chen Zhenyuan ~.l§t:l[., 254 
Chengdu P!Glf~ (Sichuan), xiv, 130, 290 
chengfo PIG1:11i (becoming a Buddha), 

211 
Chenghuang miao !Jii'Jilmlj (City God 

temple), xiii-xiv, 99, 103, 109, 253, 
307m (ch . 4) 

chengsheng ~~ (becoming a sage), 
211 

chengxian ~fW (becoming an immor-
tal), 169, 211 

Chi Song J\l'f'l (abbot), 188 
Ch ia, Mantak f<ltBJltl:\, 279-81 
Ch iang Wei-kuo Wf~m~, see Jiang 

Weiguo 
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Chiao Tung Un iversity, National ~j'[ 
3C:iffi::k:~, 219 

children, 66, 82, 89, 95, 100, 101, 140, 
176, 185, 305n28. See also one-chi ld 
policy 

China Academy of Socia l Sciences 9=t 
ll!JtH\'N~Illt 15, 176, 239 

Chinese Academy of Sciences 9=t~f4 
J;l:ISJ'c, 241 

Chinese Communist Party (CCP) 9=t 
ll!lftJilii'it 75, So, 173, 181, 183, 187, 
189, 192, 193, 200, 233, 237, 298n61 

Chinese Federation of Religious 
Believers 'l' ll!l*1'!<liEif))iii!~, 191 

Chinese medicine 9=t~, xii, 7, 8, 12, 
14, 157, 18), 208, 230, 241, 258, 278, 
279, 323n14. See also acupuncture; 
med icine 

Chongqing ]l~, 103, 187 
Chongxu guan 1tP.I;llill., 32, 297n52 
Chongya ng gong 1li[ig;3, 84, 117 
Christian organ izations, xii 
Christianity, Christians (Protestant/ 

Catholic), 8, 9, 12, 17, 75, So, 146, 
173, 185, 188, 191, 285, 287, 295n48, 
325n22. See also Catholicism, Cath
olics; church; religion, Christian
derived notions of; theologians, 
Christian 

chuanjie fk!i-:R£ (Quanzhen ord ination), 

301n4 
chujia ili% (monastic celibacy), clw

jia ren ili%A. (cel ibate monks and 
nuns), 32, 82-84, 87-107, 134, 303n1, 
304nn4, 11, 305n19. See also zaijia 

chujia iliW (patrilocal ma rrying out 
of women), 94 

church: Protestant or Catholic, 75, 
146, 152, 207 

chushan iliW (''coming out of the 
mounta ins"), 231 

chushen t!H~ (out-of-body travel), 67 
City God Temple, see Chenghuang 

miao 
civil war, Chinese (1945-49), 10, 189, 

280 



civi li zation: Chinese and Eastern, 14, 

163, 195, 267, 280, 287; human, 247 
Cixi ~:fg (empress dowager), x, 1J6 
clothing, 82, 98, 105 
colon clea nsing, 289 
colonia lism, 5, 46, 77, 173, 303n23 
commercial enterprises, commercia l-

ization, xiv, 5, 16, 17, 19, 108, 110, 
111, 112, 120, 124, 128, 131, 132, 
1JJ, 181, 198, 207, 221, 224, 237· 238, 
280, 287, 288 

communes, 236 
communism, 181, 193 
communist rule/reg ime, 37, 42, 48, 

124, 1)1, 189, 199, 204, 205, 207-
See also anti-communism; Chinese 
Communist Party 

Communist Party, see Chinese Com
munist Party 

Confucianism, Confucians, 138, 139, 
146, 1571 176, 1791 186, 211, 212, 
217, 218, 2)0, 2)2, 2JJ, 252, 258, 259, 
277, 282 . See also neo-Confucian
ism; ru 

Confucians' ke rch ief, see ruguan 
Confucius, 103, 112, 176, 185, 258 
conglin miao i~H*~ (public monas-

teries), 84, 96 
consumers, consumerism, 18, 108, 

112, 124, 28), 284, 286, 288, 291, 

292 
Cornell University, 193 

corporations, 323n17 
corruption, ix 
cosmology, ix, x iii, 14, 18, 154, 155, 

156, 164, 165, 170, 171, 1741 176, 
186, 190, 208, 218, 219, 228, 230, 

2J4-J6, J15 n12 
Cui Jiu ~}},., 221 
cultivation, see body cultivation; 

meditation; self-cultivation; spiri
tual cultivation 

cultura l heritage, 18; intangible, 12, 

119 
Cu ltural Revolution (1966-67), 11, 26, 

37· 40, 41, 82, 86, 10), 105, 110, 112, 
11), 119, 178, 199 

wnxiang ffflt (meditation), 67 

Da Pusheng iiiili't, 189 
dagongzai 1Tiif (migrant worker), 

72 
Dahua Shantang charity ha ll :*:it* 
~I 182 

Dajiang xipai :XIT®Vf( (inner 
alchemy tradition), Western School, 
200, 202, 206, 227 

Dalian Un iversity :X:im:X~, 240 
dan fr (e lixir), 178, 210, 213, 220. See 

also elixir cau ldron tradition; inner 
alchemy 

Dandao wenhua chubanshe fti!!Jt1t 
:±li\!it± (Elixir Culture Press), 226 

Dandao wen hua jijinhui fti!!Jt1t¥ 
~* (Elixir Daoist Cult ure Founda
tion), 226 

Dandao ya njiu hui fti!!liJI'Jl& (E lixir 
Daoism Research Society), 226 

Danding dao ft~f~JQ, see elixir cau l
dron tradition 

Danding Daoyuan ft~\~1it!!m (Elixir 
Cauldron Daoist Academy), 191 

danfei fi!t!I: (monastic living allow
ance), 96, 101 

dangjia '@"% (resident elders), 96, 147 
Danjiang University i:!RIT:X~ (Tam-

kiang University), 190 
dantian ftEEI (elixi r field ), 213, 214 
danwei ft'lift (work unit), 104 
danyao zhi miao ft~ZEB (shoots of 

the elix ir), 212 . See also dan 
danyuan ft!m (elixir academies), 202 
Daode xueshe Jl!t~~:f± (Mora l Stud

ies Society), 150, 311n82 
Daodejing Jl!t~fr.;~ (Book of Dao and 

Its Virtue), 11, 16, 81, 92, 117, 167, 

277, 278, J1J nJ1. See also Laozi 
daofa iQ$ (ritual method), 27, 29 
daogong iQJ}J (Daoist skill s), 204, 227. 

See also self-cultivation 
Daogong qikanshe iQl}JWJfiJ;f±, 227 
daoguan JQ11r (Daoist minister), JO. 

See also faguan 
daoguan iQiii! (Daoist hall), 32, 36 



daoguan itt~ (Daoist monastery), see 
gua11 It monasteries; temples 

Daoguang JQ:J't emperor, 34, 260 
daohao JQ$t (Daoist name), 40. See 

also fahao; faming 
daohui si JQ--€1-u.J (Bureau of Daoist 

Assemblies), 30, 37 
Daoist Associations, 5, 11, 12, 47, 96, 

101, 105, 11J, 120, 228; (Peoples' 
Republic of) China Daoist Associa
tion 'l'l'.llil!1"<ti!l't, 5, 11, 7J, 84, 
86, 951 101, 102, 104, 107, 111, 113, 
115, 119, 120, 172, 200, 228, 294n31, 
298n61, 3o6n38; of the Republic 
of China (Taiwan) 'l''lfi~l'.llil!1"< 

t!J, 12, 151, 174, 191, 1991 200-201; 
Hanzhong District iiJ1'l'ltMlliil!1"<ti! 
l't, 103-7; Hong Kong i'fi-!!:@j!'{Jili 
.g.t!J, 38; in Republican China, 149; 
Shaanxi ll:kl"io€Nl1"<ti!l't, 104, 111, 
193; Shanghai J:iiiH!liQ:j!'{ti!l't, 48, 
62-64, 67, 71, 7J, 75, 76; Taiwan 
Province it~!.§'JQtxt!J, 190-91; 
Xi'an l"i'lemif\1"<ti!l't, 5, 108, 110, 
111, 114, 117 

Daoist Canon it!i(, 24, 44, 149, 
296n4, 304n11, 306n38, 321 . See 
also Daozang jiyao 

Daoist Colleges il!j!'{<j,lllii:, 105-6; 
China Daoist College 'I'I'JiliQ:j!'{<j,llill,, 
76, 105; Shanghai Daoist College __t 
ili!il!j!'{<j,lllii:, 48-49, 62 

Daoji si JQ.*.C.-u.J (Burea u of Daoist 
Institutions), 30, 33 

Daojiao yija11 JQtxf:N:ilff (regu lations 
and decorum for Daoist monks), 81, 
102, 104, 105 

Daolu si JQi!kBJ (Bureau of Daoist 
Registration), 30 

Daome11 shigui iffr,+m (Ten Guide
lines for Daoists), 29 

daoshi ±Q± (Daoist priest/master), x, 
2)-26, 29-46, 71, 74- 76, 82, 8}, 105, 
106, 295n2, 296n4, 298n62, 299n8o, 
306n32 . See also lwoju daoshi; 
sa11ju daoshi; vernacula r priests; 
Zhengyi daoshi 
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daota11 i§ffi (Daoist altars), 46 
Daotong yanliu i1Hi1tfnVff (genealogy 

of the universe), 188 
Daoyuan il!llii: (School of the Dao), 

xii, 10, 18, 128, 129, 148, 149, 150. 
See also Red Swastika Society 

daoyue it!~ (Daoist music), 81 
Daozang iQi{, see Daoist Canon 
Daozang jiyao il!~lll'll', 130, 145 
Daozu JQ;fii, 205 
dawu fffE\: (rites of "Milita ry Train

ing of the Heavenly Soldiers"), 39 
Dayan qigong ::!c!!lHi\l}J (Wild Goose 

Qigong ), 228. See also qigong 
Daza11g jing :7\:Wli:~, see Buddhist 

Canon 
de t-W (virtue), 40, 91, 235 
death rituals, see chaodu wa11g

hu11; funerals; gongde; wangdou; 
wangwu; wa11gshi 

demons, 109, 244, 257. See also 
ghosts 

Deng Xianglin lllli'ftf, 36 
Deng Xiaoping !l!VJ,~, 193 
Deyu chongshan hui t{,f~*** 

(Society for Promoting Mora lity 
and Revering Goodness), 183 

Dezangjing i-"Wi(i:~ (Canon of Vi rtue), 

315n13 
dia11zi '&!f- (electrons), 167, 168, 218 
diaspora, xii, 253 
Dicao :ttl!1l!/ (Earth Officer), 206 
diewen ftm)( (ordination diploma), 

260. See also dudie; ordination 
certificates 

Ding Fubao TilliJR 189 
Dingjiucuo l]J!:illf (Fujian), 264 
di11glu ~f~j}j_ (cauldron/fu rnace), 210 
disciplinary rules, 89, 95, 102 
divination, x, 36, 82, 87, 101, 253 
dizhi Jt!l3'i: (earth ly branches), 6o 
do11g 11i1J (caverns), 26o, 263 
Dongbei University of Finance and 

Economics .!R~~M~::k:~, 240 
Dong fang jingshen liaoyang yuan W 

1J1'1it~JJ:Hli'llii: (Oriental Spirit San
atorium), 182 
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Dongfang qigong :W:.1.fJi;tJ}J (Orien
tal Qigong magazine), 232. See also 
qigong 

dongtian judi 7fnJ:1(;fflHt!! (Cavern 
Heavens and Blessed Lands), 256 

Dongtia ngong Jfr~'£, 266 
Dongyue Dadi Jll&::!c'l/r, birthday 

of, 52 
Dongyue guan .W:~It 254 
dowsing, 286 
Dragon Boat festival, 247. See also 

festivals 
Du Guangt ing H:J'tll!, 44 
duangong ~2-, ritua l master, 24. 

See also fashi; shigong; vernacu lar 
priests 

Duara, Prasenjit, vii, .3 
dudie lift* (ordination certificate), 30, 

31, 33, 35, 56. See also diewen; ordi
nation certificates 

duji ~il£ (regist rar) (Ming dynasty), 

)1 

duoluo jingjie E!¥~:%-J'f (lower rea lm 
of degeneracy), 169 

duqiao l:l.tm (crossing the bridge ri t
ual), 302n15 

Earth God, see she; Shegong; shejitan; 
Shema; shemiao; Tudi miao 

Ecole Franc;aise d'Extreme-Orient, v ii 

ecology, 13, 61, 79 
economic development/investment, 

XV, 71, 116, 218, 262 

educat ion, 2, 3, 52, 62, 65, 71, 72, 75, 
89, 90, 113, 115, 116, 159, 162, 180, 
217, 218, 239, 242, 258; M inister of 
Education, 49· See also pedagogy; 
universities 

elections, 155, 192, 303n22 
electron (dianzi ~-=f), 167-68, 218, 

219 
elite, 9, 26, 45, 75, 106, 134, 135, 137, 

148, 162, 173, 179, 28o; in Beijing, 
136; in Ch ina, xiii; intellectua ls, 17, 
202, 217; merchants, 182; religious, 
279; urban, 13, 142 

elixir, see da11 

elixir fo rmulae, 209, 226. See also da11 
elix ir cau ldron tradition fr:W11{i]!, 197, 

209, 210, 223, 224, 318ny. See also 
inner a lchemy 

emperor, xi, 28, 30, 34, 44, 88, 104, 
109, 118, 177, 185, 230, 234, 260, 
297n48, Joon95, 316n51. See also 
individual emperors by 11ame 

Empress Dowager, see Cixi 
ene rgy healing, 286 
en lightenment, 16o, 161, 223, 232, 236 
entrep reneurs, 6, 134, 139, 140, 142, 

252, 276, 292 
eschatology, 188, 317n74. See also 

apocalypticism; jie 
esoteric Daoism, 282 
Esperanto, 147 
ether (yi tai U;lq, 167 

ethnicity, 294n13 
e ugenics, 239 

fa cai Iii di itl!tiSJi!l ("law, fortune, 
companionsh ip, and locale"), 224 

fafu ~H!f (Enchanting the Ta lisman 

rite), 302n15 
faguan $-'§ (Daoist magistrate), 30, 

298n6o 
fahao it'JIIi (rit ual appellation), 55, 88 
fajie $'# (dharma rea lm), 160 

Falungong itiliiftJ}J, 12, 143, 319 
family, see jia; zaijia 
famine, 183 
jami11g $-~ (religious name), 40, 55 · 

See also daohao; fahao 
Fang Guangweng 1J"f~~~ 253 
Fang Wenying 1JY:.1Ji, 264 
Fang Yuansheng 1f7G~, 264 
fangzlwng shu Jilrjljfj (bedcham-

ber arts), 212. See also sexual 
tech n iques 

fapai $iff; (lineage), 40. See also 
lineage 

fashi r!:Bm (r itua l master), 24, 25, 29, 
296n1o, 301nn7, 13, 14, 15 . See also 
dua11gong; shigong; vernacu la r 
priests 



fashiguan $JfrfHEf (Daoist priest 's hat), 

51, 52, 55, 56, 57, 58, 77- See also 
guan lEf 

fate, 43, 94, 204, 223, 257 
Faure, David, 36 
fazhixian $!fliiflj (ordination title), 55 
Fellowship of Goodness, see 

Tongshanshe 
fendeng 5-H!.f (Division of Lamps 

rite), 44, 300n94 
fengjia pudu ~lflf*mt (festiva l of 

un iversa l sa lvat ion), 255, 268, 269, 
270. See also pudu; lanpen pudu 

fengslwi Jl.J)( (geomancy), 87 
fengsu gaige Jl.fi:fC'j(lj'. (Reforms of 

Customs), 37 
fenxiang 7)-W (division of incense), x, 

xiv, 102 
fenzi 5J-'f (molecules), 167, 168 
fes tiva ls, x, xiv, 25, 38, 41, 50, 52, 

54' 64, 119, 247, 254, 255, 26J, 272, 
300n92 . See also Dragon Boa t 
festiva l; jiao; Lantern Fes tiva l! 
Upper Prime; pudu; Qi ngming; 
Sha ngy uan; Yuanxiao; Zhongyuan 

fil ia l piety, see xiao 
film, vii , 12, 16, 190, 284 
fishing boats, 41 
Five Pecks of Rice movement, see 

wudou midao 
Five Teachings Jitx, 176 
Fog uangshan f:lll:J'tw (Taiwan), 17 
food, xii, 185, 246, 247, 326n46. See 

also vegeta ri anism 
foo t-binding, 156 
France, 11, 186 
freedom of relig ion, 10 
fu :fif, see talismans 
Fu jinquan f\liJit~i, 130 
Fuda n Univers ity {!J. .§.j(~ (Shang

hai), 180 
fulwa 1!lii! (restoring China), 205 . 

See also fuxing Zhonglwa 
fuji f)::l't/t!iL, see spirit-writing 
Fujian i&~ Province, xiii, 2, 8, 24, 

25, J8, 44, 202, 251, 252, 253, 256, 
268, 270, 271, 299n8o, 323n15. See 

also Hailufeng immig rants; Putian; 
Q uanzhou 

fujing mulua n X:ft!f ·flt~~ (union of 
semen and egg), 168 

fuluan f):~, see spirit-writ ing 
fu nera ls, 15, 36, J8, 46, 82, 87, 97, 147, 

260, 305n29. See also death rituals 
fuqi shuangxiu X~!!fi~ ("dua l culti

vation between husband and w ife") 
211. See also fangzhong shu; sexua l 
techniques 

fu tong ~:ill. (ass ista nt lads), 259 
Fuxingshe ;f,l!!Jl!H (a lta r), 262, 264 
fuxing Zhonghua 1!l:!ffl~-!i! (reviving 

China), 223 . See also fuhua 
Fuzhou l,l!J·I'I (Fujian), 253, 323 

Gansu tl"f.f! Prov ince, 109, 182, 187, 

304n8, 316n58 
ganzi zhenyan i3"-'¥.:A-i§ ("Authentic 

Twe nty Characters"), 227 
Gao Hen ian iUi~if-, 158 
Gao Rentong r.if=dJIIIJ, 132, 135, 136, 

1J9, 152 
gaogong it::JJ}J (Master of High Merit), 

39, n 78,93 
gender issues/roles, 4, 5, 9, 15, 93, 

95, 163, 198, 294n13 . See also 
foot-binding 

genealogies, 8, 57' 58, 6o, 61, 62, 64, 
68, n 7+ 76, 96, 98, 101, 102, 14o, 
143, 151, 188, 192, 194, 226, 228-30, 
262, 319, 30Jn 21, 311n87 

gentry, 156 
geomancy, 87 
Gezaoshan ~~W, 27 
ghosts, 36, J8, 41, 46, 52-54- 104- 268, 

306n36. See also demons 
globaliza tion, 223, 251, 283, 284, 286, 

307 
glyphomancy, 87 
gods/sa ints, x, 25, 26, 33, 39, 54, 55, 

98, 103, 109, 147, 252-61, 263-67, 
269, 272, 276, 322n8. See also indi
vidual gods/saints by name 

Golden Elixir Society, see Jindan she 
golden flower stabbing rite, 56-58 
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gongde J}Jt'l.\ (death ritual), 23, 38, 41, 
255, 269, 299"79· See also death 
rituals 

gongfa J}J"$: (self-cultivation method), 
143. See also qigong 

gongguoge J}Ji@:m (ledgers of merits 
and demerits), see str iv ing cards 

Goossaert, Vincent, 2, 4, 5, 16, JO, JJ, 
35, 98, 156, 17}, 224, 274, 276 

Granet, Marcel, xi, 305n28 
Gu Zhutong !fflfJI,fEJ, 179 
guadan :flJ'fl (monast ic hospitality), 

102, 115 

guan !l! (hat), 49-52, 58-59, 303n1. 
See also fashiguan; ruguan 

guan ~ (Daoist monastery), 59, 62, 
88, 304n1J. See also monaste ries; 
temples 

Guandi ~~WI (Lord Guan), xii. See 
also Guansheng dijun 

guanding rn.w (r itual), 2)8, 242, 243 
Guangbu :J't:ffi ("Shining Cloth"), 

175, 176, 185 
Guangdong WtJ:K Province, xiii, 5, 25, 

26, 31, 32, 33, 35, 37, 38, 40, 41, 42, 
43, 44, 45, 46, 299n8o, y11:n1 

Guangong M0, see Guandi 
Guangsheng tang Wi1:~, 40 
Guangxu :l't~ emperor, xi, 37 
Guangzhou ff/!1'1'1 (Gua ngdong), xiv, 3, 

)1, )2, JJ, J6, J7, 181, 182, 297" 48; 
city archives, 37; fu Jff (prefecture), 
31; gazeteer ;t:, 297n49 

guanjie MJI£ (in itiation ritual), 259-
61, 265, 269 

guanjin keyi !l!r!Jt'lfil (ritua l) (Rite 
of Hat and Kerchief), 105, 301n4, 

305n9o 
Guansheng dijun lllll\'1\%:10 (Impe-

rial Sovereign Guansheng), 186. See 
also Guandi 

Guanyin ~{T (bodhisattva), xii, 52, 
175, 179, 180; birthday of, 52 

Guchenggong '§J};t;§, 271 
gulwn M~ (orphan sou ls), 306n n29, 

36 
g uilds, 15 

guixi ~~(opera), 270, 324n33 
Guixi :Si:~ (Jiangxi), 25 
Guo Chunhua ~~t!i!, 180 
Guo Ji 'IF>TJI, 254 
guocui ~W ("national essence"), 14 
Guomindang ~~JS!\, see Kuomintang 
guoxue ~~("national learning"), 

1 47 
guqin zhao feng li!i~tll!ll. (" plucking 

the zither to call upon the phoe
nix") 212 

Gurian J'iEB (Fujian), 323 
Guyue tf~, 117, 119 

Haifeng lt!f~ (G uangdong), 299n8o. 
See also Fujian; Hailufeng immi
g rants; Lufeng 

Hailufeng immigrants (ethnic group), 

299n8o 
Hainan University l'ml¥f:AJV:, 240 
Hainanese, 273 
haislwn qiyu ~Wnt:if.!l (the miracu

lous encounter on the Immortals' 
Mount in the Sea), 196, 197, 207, 
223 

Haiyin baojianpin gongsi lll}{T{~-fti!A1 
0~ (Sea Sound Health Products 
Co.), 320 

Hakka, 273 
Han Xiangzi ~~i\ftFf, 103 
Han Yu ~¥®:, 85, 103, 104 
Hangzhou mHI (Zhejiang), 15, 157, 

159, 180, 312n14 
Hanzhong ~Ji'P (Shaanxi), 84-86, 89, 

95, 97, 99, 100, 102-4, 106, 304n6, 
305nn24, 26, 306n32 

harmonious society, xiii 
harmony, x, 113, 116, 167, 175, 192, 

234, 236, 239, 244-48, 276, 313n31; 
disharmony, 114, 244, 245 . See also 
hezi 

Harvard University, 282, 307 
hat, see guan 7Ef 
he ;fD, 175, 239. See also harmony 
healing, 9, 127, 134, 139, 157, 175-77, 

178, 183, 274, 276, 279-82, 284, 
286-88, 290-92, 316n58, 320n1, 



325nmo, 16, 22, 31, 326n45; rituals, 
87; spir it ual healing, 175, 179, 183, 
185. See also acupuncture; alte rna
tive hea ling; energy healing; health; 
meditation 

hea lth, 3, 11, 12, 13, 16, 53, 90, 125, 
1)4, 155, 157, 178, 181, 182, 217, 228, 
229, 2)2, 2)), 2)5, 2)6, 2J8, 242, 
244, 246, 285, 286, 288, 290, )20 

Heavenly Lord, see Tiandi 
Heavenly Lord Teaching, see 

Tia ndijiao 
Heavenly Masters j:;:lirfJ, ix, 9, 12, 15, 

23- 46, 85, 88, 96, 1oo, 101, 189, 191, 
199, 256, 296n21, 296n23, 298n6o, 
298n61, 299n87, )Oon89, )06nJ2 . 
See also Zhengyi daoshi 

Hebei ¥nJ~t Province, 230 
helun trl~~ (Theory of Harmony), 239 
Hena n ¥nJI¥f Province, 230 
heterodoxy, ix, x, 142 
hezi ;fO-=f (harmonons), 186, 218 
Hibiscus Lodge ~~,@, 183 
Hinduism, 277 
Hokkien, 273 
Hollywood, 278 
Hongde iJLt~ (Daoist master), 40 
Hongjun Laozu lJ.f~j1J~:ffi, 205 
Hong Kong, xiii, xiv, 2, 5, 11, 12, 13, 

15, 17, 25, 26, 36, 38, 39, 40, 42-46, 
47, 8o, 85, 124- 144- 173- 174, 175, 
176, 182, 264, 279, 280, 295, 299n8o, 
299n86, 3oon92, )00n94, 314n7, 
314n9, 314n11, 326n49 

Hongmen IM, (Hong Society), 189 
Hongsheng i!\l\!1 (deity), 41 
Hong wanz i hu i H~-'¥--€1, see Red 

Swast ika Society 
Hongwu #tfi\: reign, 31 
Hong xinz i hu i H•L.,-'¥i!t, see Red 

Heart Society 
Hongya ngjiao Wl!l:l&, 144 
hospitals, 238, 241, 247, 322n14 
houtian f&j:;:, see xiantia11 
Houtu furen J§±"R.A., 263 
Hu Dazhong IQ;I;:<t', 309n43 
Hu Fuchen ·PJH-¥~, 15 

Hu Shi liiJ~, 180, 190 
Hu Zongnan "M7f;;l¥f, 187, 316nn52, 53 
Huang Jin long N1fz:ftlt 270 
Huang Suizhi }4'~.::(:, 226 
Huang Yuanj i 'Vi:lGE, 209 
Huang Zhen YJ.'itL 254 
Huanglong danyuan 'iifftiiftlilt (Yel

low Dragon Elixir Academy), 197, 
199, 202, 211, 219, 220, 222, 226, 
319n22 

Huanglong g uan ~ff~~, 297n52 
Huangshi ~;:p (Hubei), 271 
Huangtingjing J!ti}ll~ (Scr ipture of 

the Yellow Chamber), 269 
hua11gzhong ~q:t (Yellow Center), 

214 
huansu ill{ft (retu rn to lay life), 99 
Huashan 'i'w, 184-88 
Huashan zongta n ¥i!LLJ.~~ffl, 145, 149 
Huayan daxue ~/ii}_j(JV; (Huayan 

Inst itute), 159. See also Pinj ia 
Jingshe 

Hubei 'Wl~t Province, 230, 232-34, 240 
Hu i'an ,!\3( (Fujian), 256 
huidaomen i!ti!!r~ (sects and secret 

societies), 11, 231. See also redemp
t ive societies 

huimiao ba11xue ~JWJ.%1Jf~ (convert 
temples to schools movement), x 

Huizhou 1.!!1+1 (Guangdong), 32, 
299n8o. See also Xuanmiaoguan 

hukou PO (household registration), 
63, 72 

humanistic Buddh ism, see renjia11 
fojiao 

Hunan 'Wll¥f Province, 3, 177, 178, 
241, 242 

hu11yua11 (wan-uen) ¥m7G rites, 
296n15 

huoju daoshi Y<..@±Q± (nonmonastic 
"hearth-dwelling" Daoist priests), 
23, 26, 28, 29, 31-37, 40-43, 45, 46, 
74, 83, 110, 298n62, 299n8o. See 
also daoshi; sanju daoshi; vernacu
lar pri ests; Zhengyi daoshi 

Huye !JiOfiji (Lord Tiger), 53 
hygiene, 156 
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idea li sm, 163, 170 , 276 
identity, national, ethnic, and reli

gious, xiii, 6, y, 8, 17, 19, 25, 34, 43, 

45, 54-58, 6o, 61, 72, 74, 87, 94, 98, 
99, 101, 10), 104, 106, 1JJ, 147, 1j6, 
193, 202, 206, 217, 230, 282, 301n6, 
ynm: 

idols, 229 

immigrant laborers, 63 
immora l behavior, 242 

Immortals' Learning (xianxue fW J¥): 
founding, 1j6, 165-69, :qo; in post

war Taiwan, 196-97, 200, 202, 204, 
209, 211, 218, 223 . See also inner 
alchemy 

imperial exam ination, see kejuzhi 
imperial government, xi, 9, 10, 15, JO, 

371 45, 46, 109, 201 

imper ial shr ines, x 
imperiali sm, 1:s6 
Immortal Studies Center, see Xianxue 

zhongxin 
India, Indians, 16o, 163, 1-70, 277 
individualism, individuality, individ-

ualized li fe, 16, 57, 65, lJJ, 135, 275 
Indonesia, 261, 265, 266, 272 
initiation, see bai xiaoshi 
inner a lchemy rXJ :ft, 2, 6, 10, 14-16, 

53, 57, 58-59, 91, 126, 128, 129, 
1)1, 1JJ-J7, 1)9, 140, 144, 145, 147, 
154, 148, 151, 155, 161, 16)-66, 170, 
171, 178, 184, 194, 196-200, 202, 
204, 207-14, 216-24, 2)1, 244, 258, 
259, 272, 275, 279, 286, 292, 309n53, 
309n54, 309n55, 311n1, 321n2. See 
also alchemical scriptures; body 
cultivation; elixir cauldron tradi
tion; Immortals' Learning; medita
tion; nUdan; self-cultivation 

Institute for the Study of Religious 
Philosophy, see Zongjiao zhexue 
yanjiushe 

intellectuals, 1, 13, 14, 17, 6o-62, 64, 
68, 74, 126, 1JJ, 1)9, 141, 145, 15), 
154, 156, 162, 16), 170, 17), 174, 
176, 19), 202, 217, 218, 2JJ, 247, 287, 
303n21, 307, 311n8, 315n14 

Internet, 153, 32on8 
Iran, 192 
Iraq, 192, 312n16 
Islam, 8, 11, 17, 75, 146, 325n22. See 

also Muslims 

Japan, Japanese, 162, 173, 174, 176, 
179, 180, 183, 185, 187, 190, 191, 
194, 195, 205, 206, 220, 2)8, 240, 
255, 264, 267, 268, 272, 280, 285, 
286, 324n4- See also anti-Japanese 
war; Sino-Japanese war 

Jesus, 176 
Jews, Judaism, 274, 276, 281, 324n4, 

325n22 
jia % (family), 84, 95, 99· See also 

zaijia 
jiachan %£ (fami ly patrimony), 96 
Jiang Chaozong IT.J?JJ=*, 148, 151 
Jiang Shuyu lliJJt~, 45 
Jiang Weiguo lli~<ll!J (Chia ng Wei

kuo), 190 
Jiang Weiqiao ;rn:f.:ft'illf, 131, 132, 156, 

181, 188, 311n85, 315n27 
Jiang Yupu Jli'f)\jj, 145 
jiangjing ~iij *,§i (explication of the 

scripture), 259 
Jiangkou IHJ (Fujian), 254, 255, 259, 

260-63, 265, 271, 323n16 
Jiangnan rrm, 202, 20), 2)0 
Jiangnan A rsenal, Jiangnan zhizao ju 

1Ii¥fill'Jil!il"l, 162 
Jiangxi IT® Province, 25, 27, 63, 

323n15 
jianxiu fa men llf1~~F~ ("Graduated 

Cultivation" approach), 215 
jianzhi )iJH'l[ (Sword Fingers), 220 
Jianzu ii~ fil. , 205 
jiao If! (festival), xiii, 23, 25, 40, 41, 

44, 2)0, 254, 255, 263, 269, 300n92, 
323n15. See also Taiping qingjiao; 
zhai 

jidw1 fa men ~~.R-r!:F~ ("Instanta
neous Perfection" approach), 215 

jie 'M, kalpa, 176, 204. See also apoca
ly pticism; jienan; jieshu; jieyun; 
mojie; xingjie 



jiejie ~a:W ("Guarding the Fi ve Cardi
nal Points [of the Altars]"), 39 

jie11a11 tMUt (a pocaly ptic calamities), 

204 
jieshu ttl!~& (apocaly ptic astrological 

configurations), 204 
jieyu 7&~ (o fficial "Edicts for Disci

plinary Rules"), 37, 204 
jieyun tfl ±m (a poca ly ptic celestia l 

movements), 204 
Jigong i:itf0, 129, 148, 181, 183 
jinb iao keyi i!UH'ffjl (rite for for

warding petitions), 301n7 
)indan she Jit:PH± (Golden Elixir Soci

ety), 219 
)inding guan Jitll'lft, 86 
Jinfeng shanren ~J!i WA., 199, 202, 

20J, 219, 226 
jing ~IT (ritual te rritory), 256 
Jin'ga ishan ~l&l W, 202 
Jin'ga i xindeng ~~·L.' :Ii.i , 318n8 
Jing'a n tlfl.3(, see Bazhi 
jingchan ~-tilj, (script ures and repen

tance), 81 
Jingming zhongxiao {~ BJl,m~ tradi

tion, 27, 28, 29, 110, 114 
jing qi she11 ffl~;f!fl (Essence, qi, and 

Spirit), 164 
jingxue f.;~ .dn. (semen and blood), 167 
jingzuo fl!ji~ (q uiet sitting), 125, 126, 

1J1, 181, 191, 201, 204, 209, 215, 
218, 221, 226, 227. See also medita
tion; self-cultivation 

Jinlun iitM (Golden Wheel tradition), 
260, 26J 

Jinmen ~p~ (Kinmen, Taiwan), 207 
Jinming Qizhen ~BJl-t.:R, 322n11 
jinqiao Ji£!11 (golden bridge), 57 
Jinshan ~LiJ lineage, 150 
jinxiang i!W (to present incense), 258 
jin ya11glwo :i!jlgj( (ascending the 

yang fire), 212 
jishenghui ii'l 'Ei't (Rescuing Li fe 

Association), 182 
jiudi :ILiff (Nine Emperors), 44 
Jiugong fL'£ (Nine Palaces), 214 
Jiulidong fL~!!1fnl (Nine Carp Cavern 
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[temple]), 252, 255, 262-68, 272, 
323 n22 

jiuli fendong :IL~_!Jl))-ifol (Nine Carp 
Subsidiary Cavern), 264, 323n 20 

jiulihu :IL ~!J! ii\11 (Nine Carp Lake), 253, 
264 

jiushi xinjiao *ktlt!l:ti~ (New Religion 
to Save the World), 148, 149 

jiuxu xinfa fLFf• l.'~ (Nine Stage 
Heart Method), 258, 321n2 

jiuya11g de11g fL jlg:li.i (Lamp Rite for 
Worshipping the Ultimate Ya ng), 

302n15 
jiuyou deng fL~1:!f (Rescuing Lamp 

in Hell [for men]), 302n15 
jiuzhua11 fa fLi!WJ~ (Nine Cycles 

method), 220 
jiuzi jue fL=f:'M (Nine-Character 

Secrets), 220 
jua11lia11 tffimi (ritual), 44, 300n95 
jue Ilia (gate), 300n95 
jue ~ (en lightenment), 16o 
jue 'M (mudra), 67 
juren lffllA (degree holder), 52, 156 
jiishi m± (lay believers), 87, 96, 146, 

152, 158 
justice, 124, 175 

kaigua11g I#J:Jt (consecration rite), 
40, 67 

kalpa, see jie; apocalypticism 
Kangxi f>l.t ~~ reign, 31, 41 
karma, 154 
kej~tzhi f4 ~i!J1J (imperial examination 

system), 74, 179 
keyishu f4ftH!J, see ritual 

manuscripts 
Kinmen (Quemoy), see Jinmen 

(Taiwan) 
kinship, 5, 89, 93-95, 97, 98, 101, 107, 

143, 305n19; fictive or pseudo-kin

ship, 56-57, 64, 93-99 
Korean war, 189 
Kou Qianzhi ~Jl~Z, 322n11 
kua11wang ~.3:. (Treating the Kings 

of Heaven and Hell), 302n15 
Kundalini yoga, 285 



372 Index 

krmdao !$iff (Daoist nuns), 9.3 · See 
also chujia; nuns 

Kung Fu films, 12, 286 
Kunlun laodao ~:mf:::gjQ, 227 

Kunlun wenhua chubanshe ~1::iXit 
:±li\!it± (Kunlun Culture Press), 227 

Kunlun xianzong bli'MfW* (Kunlun 
Immorta l School), 197, 227 

Kunlun yuan ~:f;ij-ffi (Kunlun Court), 

205 
Kuomintang/ KMT, viii, 12, 141, 173, 

179-83, 185, 189, 190-92, 199, 
zo3- 5, 222 

Lai Jing .?Rfl¥, 199, 202, 219, 226 
land reform, 11 

lanpen pudu f{(Mlhf#al, lanpen shel1-
ghui ff.M.'Ml:!Ik"B' (rites of univer-
sal deliverance), 258, 271 . See also 
fengjia pudu; pudu 

Lante rn Festival/Upper Prime ...tJCifrJ, 
272 . See also festiva ls 

laojia ~;¥ (o rig ina l family), 94· See 
also jia 

laomiao ~fi:ljj (temple of origin), 94· 
See also ancestra l temple 

Laoshan Wh W, Mount Lao (Sha ndong), 
150, 159 

Laozi ~~~ 29, 37, 84, 91, 96, 114, 117, 
176, 185, 211, 230, 235, 289, 313n31; 
text: xiii, 81, 185, 280, 313n31. See 
also Daodejing 

laws and regulat ions, 73, 74, 76, 81, 
102, 104, 115, 124, 176, 224, 2)4, 
236, 239, 244, 274, 277> 306n37; 
deregulation , 283 

lawsuits, 33, 117 
Lee Teng-hui $~;1:!fl, 192, 193 
legitimacy, 12, 17, 45, 47, 59, 93, 98, 

104, 1431 150, 1531 205, 2)2, 253 
Lei Li A h Ritual Space l'.lit.l~iiJil!:l@, 

206, 207 
leiqi iffiJi;t (radiation), 218 
Lhasa (Tibet), 290 
Li Bai $8, 186 
Li Daochun $iQ§11!, 194, 311n1 
Li Fun ian $fiJJf,fr:, 114 

Li Guangguang $:)'(;:)'(;, 191 
Li Li sa n $]'[-=:., 181 

Li Qi $-G, 299n87 
Li Weigang $1ifrllJ1J, 190 
Li Weigong $Mt0, 190 
Li Weiguang $1i1t:i't;, 190 
Li Weisheng $1i1t'£, 174. 185-87, 193, 

313, 314n6 
Li Wuwu $,1{\!i\\, 32 
Li Xiyue $[§1:1, 130, 311n4 
Li Yua nzhi $7Gtfl., 194 
Li Yujie $.:E:P"r§', 5, 14, 151, 171, 

17J-77' 179-91, 193-95, 1991 201-3, 
205, 207, 215, 218, 227, 314n n5, 

6, 316nn51, 52, 54, 317nn65, 72, 
318nn1, 6 

Lian Guangtong jJI!Jt~, 192 
Liang Xin ~mri, 299n87 
Liang Zhongming iiiN<P>~, 227 
Lianhuashan illiftw (Hubei), 237, 

2J8, 241, 246, 247 
lian jing lwa qi ;l:!ltff.HtM (Refining 

the Essence into Qi), 208 
/ian qi lwa shen Jil!Ji<AU~ (Refining 

Qi into the Spirit), 208 
lian she11 lwa11 xu ~:f!pj,2Jj[ (Refin

ing the Spirit to return to the Void), 

208 
lianxu hedao ;l:!ltl;![-&;-iQ (Refining the 

Void to unite with the Way), 164 

Liaokong 7~, 140 
Liaon ing Normal University ~*ffrll 

ill!~~. 240 
liberation: of Singapore, 268; of China 

(1949), )04 
Libu ¥JW (Min istry of Rites), 31 
Lidai gutan HiH~tfffi (Ancient A ltar 

of the Generations [of Spirit Medi
ums]), 260 

lidou lll4 (Offerings to the Dipper), 

39 
Lijiao !11!.~, Limen IW.Pt 147, 151, 191. 

See also redemptive soc ieties 

Lin Ka i tflllJ, 299n87 
Lin Longjiang #ftil!I, 265, 267. See 

also Lin Zhao' en 
Lin Zhao'en #J~,~,, 252, 258, 267 



li neage (kinship *~J, 15, 25, 56-57' 
262, 265, 266, 272, 296n14, J01n6, 

32Jn17 
lineage, re lig ious (fap ai '$1~ , men

pai r,ill\, daopai iQi!i\), 4' 8- 10, 18, 
42, 40, 46, 56-57, 86, 88, 91, 93- 99, 
1 0 1 , 102, 1 14, 115, :r :q, 1)0, 1 )2, lJJ, 

1)4, 1)8, 1J9, 140, 14 2, 14), 145, 

146, 150, 1j1, 152, 153· 176, 19J, 
194, 196, 197, 1991 200, 201, 202, 

20), 206, 208, 209, 21 0, 215, 216, 

2 1 8, 220, 221 , 222, 22), 224, 226-27 , 

2JO, 232, 291, 299nyy, 301n5, 304n8. 
See also individual lineages by 
name 

lineage (a ncest ral) hall, 41, 262 
lineage poem ViR~, 41, 4 2, 88, 102, 

1 45 
Lingbao i.i.W (Numinous Treasure 

lit urg ical tradit ion), 27, 28, 29, 32, 

J5, 295n2 
Lingbao xuanta n ~Jf~:f:fi (Abst ruse 

Alta r of the Lingbao Mag ic), 56 
linghun Ei~ (souls), 306n z9 
li ngxue ~~ (spirit studies), 276 
lingzhi m~ (numinous matter), 219 

Linji ~i.i!f Buddhist lineage, 151 
Linshangong JhlJ'£, 271 
literacy, 8, 133 
literature, relig ious, 9, 47, 124, 127, 

uS, 132, 263, 294n13, 320 
Liu Chengyin j11JWJ~£n, 136 
Liu Huayang ;fti [l~~~ 130 
Liu jia j!1jjjll, 268, 270 
Liu Mingrui ~1J ::¥i liffl , 129, 137-39, 

140-43, 152, 308nn 28, 29 
Liu Peizhong ~1J!t} 9=J, 201, 203, 205, 

207, 219, 227 
Liu Shitian J!1J 1!!:7':, 115 
Liu Shi2hen j11J1!!:J!l;, 268, 270 
Liu Yunpu ~IJ§:f#, 140 
Liu Zongzhou ~1J;$;mJ , 179 
Liushui zi Vit ll<.-=f (Master of Run ning 

Waters), 185 
Longhushan ftili!f;w, 9, 25-31, 34- 36, 

39, 40- 43, 45, 295n3, 297" 29, 
298n61, 322n7 
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Longmendong ffir P ~l!ill, 84, 117 
Longmen pa i ftil r, i!i\ (Longmen lin

eage), 38, 84, 115, 117, 132, 134, 143, 
145· 151, 199, 202, 203, 206, 210, 
215, 226, 299n77, 304n1, 305n17, 
306n39 

Lord Guan, see Guandi 
Lord of Mysterious Heaven, see 

Xuantian Shangdi 
Lord of the A ltar of the Soil, see 

Shegong 
Lord on H igh, see Shangdi 
Lord Tiger, see Huye 
Los A ngeles (California), 176 
Louguantai W~il', 84, 99 
lu ~ (reg iste rs of gods), see reg isters; 

shoulu 
Lu Hefu Jm?f(X:, 182 
Lu Shiy uan !J!i:±:iG, 263, 266, 267, 269 
Lu Xixing ~I!§Jit, 194, 311n4 
Lufeng P.¥~ (Guangdong), 299n8o. 

See also Fujian; Ha ifeng; Hailufeng 
immigrants 

Luo Chengjiu lii! JV< il,t, 299n87 
Luofushan !illi'fw, 32 
Lushan Dafay uan ii.llw;lci*Ji;i' (Great 

Ritual Court of Mount Lu), 260 
Lii Dongbin !Sil'l'!'r, 9, 38, 129, 134, 

136, 144- 145, 148, 152, 174, 184-86, 
194, 196, 197, 277, 307n8 

Liishan I~W r itual t radition, 9, 25, 
253, 26o, 263, 296n16, 322n7 

Liizu .§tll, see Lii Dongbin 

Ma Bingwen .~JP:tX , 200 
Ma Danya ng ,~ft llg , 185 
Ma Heyang m§.g-IWI, 227 
Macau, 25, 26, 38, 39, 41-46, 47, 

299n87 
Maiji shan l#tl'lw (Gansu), 304n8 
Malays ia , 252, 258, 261, 262, 265, 266, 

270, 271, 272, 273 
Manchur ia, 280 
Ma nchus, ix, 82 
Ma ndate of Heaven, 189 
Mao Zedong 'ti*JR, 155, 178; Mao 

cu lt, 229 
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Mao Zuquan ::i"tJlJiiL 179, 184 
Maoshan '¥W (Jiangsu), 27, 101 

Maoshan pai :¥WYJ& tradition, 100, 

)06n32 
market economy/forces, J, 108, 112, 

125, 224; for self-cultivation, 5, 16, 

18, 12)-27, 1)1-JJ, 142, 149, 150, 

152, 153, 156, 173, 224, 275, 287, 
288, 307, 307nJ 

markets, urban wholesale, 108, 110-

14, 11:6, 120 

marriage, 32, 41, 52, 71, 72, 94, 210, 
2}8 

martial arts, J, 7-9, 12, 14, 16, 54, 
yS, 1JJ, 140, 185, 2JO, 2)8, 277, 278, 
285, 286. See also Baguazhang; tai
jijian; taijiquan 

martial law, 12, 197-202, 204, 205, 

207, 222, 224 

Marxism, 11, 81 
master-disciple apprenticeship and 

transmission, 51-52, 58, 64-67, 237 
materialism ~J.l;;$:.±~, 140, 163, 275, 

276. See also idea li sm; vita li sm 

May Fourth movement, 173, 180, 181, 
182, 194, 202, 217, 314n1, 315n21 

Mazu ~!llfl goddess, xiv, 265, 266 
Mazu ~f£1. islands (Matsu, Taiwan), 

207 
medicine, 4, 11, 18, 125, 127, 129, 137, 

139, 140, 209, 210, 219, 238, 239, 
241, 313n25 . See also a lternative 
healing/medicine; Chinese medi
cine; Western medicine 

meditation, 9, 10, 16, 53, 57, 67, 87, 92, 
125, 1)1, 1J4, 1)5, 136, 142, 146-48, 
150, 159, 176, 178, 179, 181-85, 
188, 191, 192, 196, 198, 200-202, 
204, 206-8, 21), 218, 225, 227, 2)7, 

246, 258, 259, 269, 279, 285, 289-
91, 308n21, 314n6, 317nn7o, 74, 
322n14. See also body cultivation; 
chan (litanies), qigo11g; self-cu ltiva
t ion; zrwbo 

Meishan II'Jw, 9 
Mianxian ~J}..f:, 103 
middle class, 137, 141, 218, 278 

military, soldiers, 39, 49, 53, 137, 156, 
179, 182, 187, 190, 240, 267, 268, 
270, 277, 321n18 

militia, xv. See also Boxers 
millenarianism, 207, 309n55· See also 

apoca lypticism 
Min Yide I~J-jij, 130 
ming 1frr (physical life), 90, 165 
mingdia11 a)Uti (Bright Point), 214 
minggong $J}J (practice of body), 198 
minggong $'£ (Vital Pa lace), 215 
ming ji11zo11g jia yuqi11g a.t:§:ifii.mJS!.:fi 

!il' ("striking the golden bell a nd the 
jade stone" ritua l), 44 

mingmen -ffllr, (Vital Gate), 215 
Mi11guo Ribao ~~EIW, 18o 
mingxi11 jianxing BJJ ,L.,Ji!.t'.f. ("enlight-

enment of mi nd a nd realization of 
spir itual nature"), 232 

Ministry of Civil Affairs ~II&$ 

(PRC), 233 
M inistry of National Culture XH::.W 

(PRC), 119 
Ministry of State Security ~*3C:i: 

lftl (PRC), 233 
miracle, 181, 204, 234 
missionaries, 2, 216, 277 
Miyuan zi J1!V}ff, )08n34 

modernity, 4, 9, 13-17, 48, 79, 120, 
125-5J, 156, 170, 17), 198, 207, 251, 
252, 257, 272-77, 279, 281-84, 292, 
}07 

modernization, xi, xi i, 1, 14, 15, 45, 
108, 12J, 156, 196, 206, 217, 218, 

224, 252, 27J, 275, 276, 279 
mofa *~* (end of the Dharma), 204 
mojie *t!J (apocalyptic era), 204, 

31 7n34 
monasteries, x, xi, 4, 11, 28, 32, 72, 

82-85, 87, 88, 89, 90, 91, 94-97, 
99-102, 104, 106, 107, 114, 115, 117, 
120, 132, 134- 37, 142, 156-58, 188, 

202, 203, 280, 290, 291, 297n48, 

304nn9, 13, 305n25, J06nnJ7, 38, 
307n2 (ch. 4) . See also grw11 It 
temples 

Mongol, 28 



monks, 304n4; Buddhist, 9, 10, lj, 75, 
157-58, 159, 177, 178, 183, 2)1, 262, 
268, 269, 301n6, 305n19; Orienta l 
(in Western imag ination), 286-87; 
Quanzhen Dao ist, 5, 9, 32, 82-107, 
113, 115, 175, 185, 211, 290, 304nn6, 
7, 304n8, 305n21, 305n24. See also 
clwjia 

morality, 89, 146, 183, 209, 234, 236, 
242, 24), 246, 252, 290 

morality books '~H!t, 9, 128, 131, 132, 
180, 194, 307n8, 308n18 

moshi qishi *titi&jf; (a pocaly ptic 
imaginary), 204 

museums, 84 
mus ica l skill s, 69-71 
Muslims, So, 188, 189, 191. See also 

Islam 

Nahm mouh lao nilif\1!\\it, 35, 36 
Nama pa i 1¥:fAA1i, 143, 3o8nn29, 31, 

309n51 
Nan Bei xianzong 1¥:i~tfW* (South

ern and the Northern Im morta ls' 
Schools), 198. See also Northern 
School; Southern School 

Nandou i¥i4 (Southern Dipper), 55· 
See also Beidou 

Nanhai Milil (Guangdong), 37 
Nanjing 1¥:fg (Jiangsu), 3, 108, 109, 

112, 147, 148, 179, 181-83 
nmmii caibu ~j(:fiE:fm ("complemen

tary cultivation and replenishment 
between man and woma n"), 211 

Nantian men 1¥:f:Ji(r~ (Sou thern Door 
of Heaven), 104 

nanwu l¥:i&6. (sou thern shamans), 35 
Nanyang Millil (Henan), 2 

Nanzong 1¥:ffft see Southern School 
nationalism, 2, 4, 9, 173, 194-95, 198, 

217, 273, 311n5. See also ethnicity 
Nationalist regime, 3, 5, 26, 37, 181, 

185, 200, 201, 205, 206. See also 
Kuomintang 

nation-state, 198 
nature (ecology), 116, 167, 186, 236, 

2 45 

Index 375 

Nedostu p, Rebecca, vii, 3 
neidan r*Jft, see in ner alchemy 
neijing tu I*Jfr.;~[il (map of the human 

body), 135, 136, 213, 308n22, 319n23 
neimi r*J:.tQ· (inner secrets), 67, 301n13 
neo-Confucianism, 258 
neutrons (zho ngzi ~ -=f), 167, 168 
New Age movement, 13, 277, 280, 

284, 286, 287, 325n31 
New Culture movement fffr:Xft:iill 

!IVJ, 217 
New Policies fffri!&, 162 
new religious movements (NRMs), 

xii, 5, 12, 16, 17, 148, 149, 171, 174, 
201, 202, 203, 206-8, 215, 219, 224, 
274, 275, 278, 283 . See also redemp
tive societies 

newspapers, 78, 103, 158, 174, 182, 
188, 189, 190, 314n6, 321n2. See 
also individual newspapers by 
name 

New Year, 248, 272 
New York, 275, 280, 281 
New York Tim es, 190 
nianjing 2fr.;N., see scripture 

recitation 
Niedi daoren Jl<i'i'iil!A , 308n34 
nifan JS!!..& (reverse the flow [of qi]), 

210 

N ingx ia *EL Hui autonomous region, 
109, 182 

nixing JS!!.1T (backward wa lk), 91 
nize chengxian JS!!.~IjnX;fW ("Reversion 

leads to immortality"), 169, 211, 
301n8 

Northern School, 198, 203, 211, 213, 
215, 223, 226 

nour ish ing life ~1:., 198, 236, 292. 
See also body cultiva tion; self-culti
vation; yangsheng 

novels, novelists, 12, 16, 47, 78, 185, 
234, 320n12, 321n21 

nuclear fam ily, 97 
niidan :9:ft, female alchemy, 130, 136, 

308n28 
nuns, 5, 75, 82, 85, 92- 95, 100, 101, 

104, 106, 211, 301n6, 305nn26, 29 
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oaths, 141, 151 

one-child policy, 84, 97, 100 

opera and theater, 117, 136, 1J7, 141, 
255, 268-yz, 324nn 29, JO, 33 

opium, x, 147, 156 
ordination: Zhengyi: 25-30, 34-46, 

51-52, 55-56, 58, 298n6o, 298n61, 
322ny; Quanzhen and Longmen: 

85, 98, 105, 134, 143, 145 . See also 
clwanjie; ordination ce rti ficates; 
shoulu 

ordination certificates/licenses, 9, 

27, 30, 33, 34, 35, 42, 46, 182, 26o, 
299n8y, 322n 7- See also diewen; 
dudie 

orthodoxy, religious, 4, 6, 9-11, JO, 
34, 35, 42, 84, 91, 103-6, 134- 144-
148, 151, 215. See also heterodoxy 

overseas Chinese, 86, 190, 252, 253, 
262, 264, 271, 272 . See also diaspora 

Ownby, David, J1J, 314n4 

paishi 1JiR~ (generational poem), 88, 
98, 20) 

Pan Songfu jj!!li'illl, 189 
Pan'gu M~, 188 
paranormal powers, abi lities and 

phenomena (teyigongneng *f~J}J 
HE), 12, 15, 221, 224, 228, 229, 240, 
2 47 

pedagogy, curr iculum, 49, 64-71, 81. 
See also education 

Peking University, see Beijing 
University 

Peng Maocha ng "!YiJt.{§, 140 
Penglai xiandao ll!i3fifw.'ili, 188 
Pengying xian'guan ll!i!lilfwtliL 299n77 
Peoples' Consultative Con fe rence A 

I.\'Jt1'<7:l't, 75 
Piao Dazhi ~:*:~, 138 
pi lgrims, pilgrimage, 29, 39, 41, 109, 

117, 158, 159 
Pinjia jingshe J!IUI!!ffii!l' (Buddhist 

Pinj ia Semina ry), 158. See also 
Huayan daxue 

police, 183, 183, 200, 201 

political leaders: KMT, 179, 180-82, 
183-84- 187; CCP, 178, 233 

postmodernity, 282-92 
prayers, 117, 146, 174, 176, 187, 192, 

269, 274 
precepts, 18, 55, 106, 115, 231, 236, 

237, 259. See also jie 
priests, see duangong; fashi; huoju 

daoshi; nahm mouh lao; shigong; 
vernacular priests; Zhengyi daoshi 

priests, training of, 48-8o 
prisoner reform, 242-46 
procession, 254, 255, 261, 263, 270, 272 
prolonging li fe, 157 
proselytizi ng, 216 
Protestantization, 276 
pseudoscience, 234, 320n12 
psychotherapy, 242-46 
pudu f!f-Jt. (rite of Universal Deliver

ance), xiv, 41, 252, 255, 258, 267-70, 
272. See also fengjia pudu; lanpen 
pudu 

Putian I'I'JEB (Fujian), 251-62, 264-73, 
321n1, 322nn7, 8, 323nn15, 22, 26 

qi !it, 53, 5+ 58, 59, 92, 164- 167, 168, 
172, 175, 178, 195, 204, 208, 210, 
212-17, 219, 220, 238, 242, 243, 279, 
291, 319n27 

Qian Xuesen i.~~~~ 15, 221 
qiandao ~iQ (male monks), 93 · See 

also krmdao, monks 
Qianfeng laoren flj\ci!;J.,., 309n4o 
Qianfeng xiantian pai -=f~%~¥1& 

lineage, 143 
Qianlong ~Iii reign, 26, 32, 33, 34, 

36, 154, 177, 263, 304n6, 311n1 
Qiaojiao daoren ?:&tm:iQA, 308n 29 
qiao zlw lwan gui ?:&t'r~liffi ("knock

ing the bamboo to induce the tur
tle"), 212 

qifu rangzai :.ffr:ffiHl~~ (Request for 
Happiness and the Conj uration of 
M isfortune), 87 

qigong W:J}J, xii, 3, 6-8, 12-14, 16-18, 

131, 145, 150, 153, 172, 173-75, 
178, 201, 207, 214, 216-18, 220-24, 



228-48, 279, 285, 286, 288, 290, 
291, 319n28, 319, 320, 32on n1, J, 
12, 14, 321nn18, 19, 20, 21. See also 
Dayan qigong; Dongfang qigong; 
Falungong; gongfa; Tianren qigong; 
Xianggong; yixue qigo11g; youhai 
qigong; Yuanji qigong; Zhineng 
qigong 

qihua hm Ji;\.{.t~ (theories of qi trans
form ation), 217 

qijing -t ffl; (seven-fold ritua l territo-
rial a lliance), 254, 263, 265, 266 

Qi ngci yangdian ~I!I,Jir]J !()t, 68 
qi11gguang ff~j:J't (request for light), 44 
Qingming ~BJHfrJ (Grave-sweeping 

festiva l), 52, 64. See also fest iva ls 
Qi ngwei fa fFf(,'J2$ (Qingwei t radi

tion), 27, 28, 29, 32, 35, 301n7 
Qi11gwei Li11gbao daoshi mr~HilfiQ 

± (Qingwei Lingbao master), 35, 
295n2. See also Zhengyi daoshi 

Qi11gwei Sandong Zhaifa mr,J2_=~'lW 
'$:(Ritua l manual of the sacrificial 
ritual of the Qingwei order in the 
Sa11do ng collection), 301n7 

qi11g wu Wi.li (the set of five "pure" 
rituals), 67, 302n15 

qi11gxu mm: (Pure Void state), 169, 

314n6 
Qingyang gong D"$'8, xiv 
qi11gyu tffW\ (pass ions of lust), 169 
Qi ngyun daoyuan ~§it!m, 41 
Qionglong shan daoy uan ~Jfi Wi!f 

ISJ'c, 158 
Qiongyaopa i fflit iJ& (Rosegem tradi

t ion), 63 
Qiu Changchun liHi:"", 132, 134-

143-45, 151. See also Qiu Chuji 
Qiu Chuji fi!l.r;m\, 32, 38, 84- 96, 

306n39, 318n15. See also Qiu 
Changchun 

Quanzhen 3::.:R, 2, 3' 5-7, 9-12, 18, 
23, z8, 29, 31, 32, 35, 38, Sz, 84, 
87-89, 91, 99, 100, 101, 103, 104, 
106, 107, 110, 114, 115, 117, 126, 
129, 134-J9, 143-45, 147, 149, 150-
53, 159, 198, 199, 201-3, 205, 210-
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12, 280, 303 n1, 3o6n37, 3o8n 20, 
3o8n27, 309nn53, 54 

Quanzhen rit ual, 105, 110, 301n4, 

306n39 
Q uanzhou fRHI (Fujian), xiii, 253 
quiet sitting, see ji 11gz rw; meditation 

rationali sm, 274 
redemptive societies, 6-8, 10-13, 

16-18, 125, 128, 131, 132, 140, 141, 
143, 146-53, 173- 174, 176, 191, 
195, 199, 276, 294n2 7, 310nn65, 66, 
316n49, 317n74, 318n76. See also 
lwidaomen; new religious move
ments; secta rian movements; a11d 
individual societies by 11ame 

Red Heart Society, 176, 183, 189 
Red Swastika Society f..rre-'=f:i1, xii , 

10, 148, 182, 183, 188, 315n34. See 
also Daoy uan 

reg isters (lu) ~~ 26, 27, 29, 34, 39, 42, 
45, 56, 230. See also shoulu 

religion: Chinese (as category), ix, xi
xiii, 1, 3, 8, 82, 175, 207, 230, 307, 
318n16; Christian-derived notions 
of, 10 

religious affairs bureau *~.mi , 73, 75 
religious organ izations, xii, 12, 144, 

156, 176, 199, 201, 224, 238 
religious policy (PRC), 228-29 
religious reviva l, 85-87 
religious sector *~3'1!-, 75-76 
reg ulation, 73-74, 77; deregulation , 

283; monastic and sect, 102, 113, 
176; state, 104, 124, 224, 306n37 

rencai .A.Jt (person of quality), 73, 

74-76 
Rencao .A.1J!i (Human Officer), 206 
renjia11 fojia o .A.IMH?Ill X (humanist ic 

Buddhism), 203 
renjia11 jingtu .A.IMJ ¥-~± (Pure Land 

among the people), 203 
renjia11 xianzong .A.IHHW* (Immor

talit y with in thi s world), 203 
rentian kexue yanjiu .A. :1(f4~l!Jf 

Jr. (Scientific Studies of M an and 
Heaven), 239 
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renti kexue A~f4JV: (somatic sci
ence), 18 

Republican Daily, see Minguo Ribao 
Rescuing Life Association, see 

Jishenghui 
Revolutions and revolutionaries, 1, 

4, 8, 9, 104, 156, 180, 198, 204. See 
also Cult ural Revolution 

rice, 72, 85, 241; paddy rice, 239, 241 
ritual, x, xiii, 1, 2, J, 6, y, 8, 9, 10, 

11, 12, 14, 15, 16, 1 8, 2), JO, ) 1, 50, 
63-64, 69-70, n-79, 82, 87, 96, 97, 
101, 106, 108, 109, :11:6, 117, 119, 

120, 123, lJS, 142, 147, ljJ, 158, 
176, 184, 18y, 192, 2)0, 2)1, 2)7, 2)8, 

242, 251-73, zy8, 296n4, 296n1o, 
296n15, 296m:6, 296n19, 296n21, 

299n79, 299n8o, Joonn92, 95, 98, 
305nn19, 29, 322ny, J2Jm:s, 324n36, 
325n22. See also anti - ritual; chan 
(litanies); changzan; chaodu wan
ghun; daofa; dawu; death rituals; 
fafu; fendeng; fengjia pudu; golden 
flower stabbing rite; gongde; guan
ding; guanjie; guanjin keyi; hun
yuan; jiejie; jiao; jinbiao keyi; jiu y
ang deng; jiuyou deng; jua n/ian; 
kaiguang; lanpen pudu; lidou; lin
eage (religious); Lushan Dafay uan; 
pudu; qing wu; Quanzhen ritual; 
ritual manuscripts; ritual masters; 
shangzhang; vernacu lar priests and 
rituals; wangshi; wangwu; yuxiu; 
zaoke; zhai; Zhengyi ritua l 

ritual, political (CCP), 2.37 
ritua l manuscripts f4fN;:;$:, 25, 39, .39, 

40, 41, 43- 45- 254- 255- 256, 259-
269, 302n14 

ritua l masters, 25, 51, 254-57, 259, 
273, 296m:o, 322 n7, 324n36 

routi JJ:Jftll (flesh body), 164- 167, 170 
ru i1~ (classica l learning), ix . See also 

Confucianism 
rugu an 1mla (Confucians' kerchief), 

52. See also guan JEt 
rumen zh uji AP~~~ (forging the 

foundation), 213 

sanhua juding .=:.tt;~TJI (three flow
ers gathering on the top), 57, 58 

sanjiao -=~ (Three Teachings), ix, 
129, 137, 321n2. See also Three-in
One; syncretism 

sanju da oshi tiXJ&iQ± (nonmonas
tic householder priests), 74, 302n14. 
See also daoshi; huoju daoshi 

sanqi mojie -=::WJ;t'U;IJ (Three Eras 
apocalypticism), 317n74 

Sanqing -=::m (Three Pure Ones), 44, 
289 

Sanqi zhuzai ::=J\IJ±'¥ (Lord of t he 
Three Eras), 186 

Sanshan dixue pai -=::W~iti.Ifn.1JiR lin 
eage, 301n5 

Sa nshan fulu -=::W.f.t~ (conferrals of 
tali smans fu and registers lu at the 
three mountains), 27 

Sanyijiao -=::-~ (Three-in-One 
Teachings), 257 

sanyuan -=~(Triple Origin), 235 
Sanyuan gong-=::~'§, 297n52 
Sanyua n milu =~:flo~ (Triple-Ori-

gin Secret Register), 231 
Schipper, Kristofer, vii, 7, 15, 23, 24, 

26, 27, 29, 32, 33, 38, 39, 44, 83, 88, 
277, 3oon95, 303n1, 305n28, 321 

School of the Dao, see Daoy uan 
schools (modern), 47, 48, 62, 76 
science, x, 2, 3, 4, 7, 9, 12, 14-16, 18, 

140, 141, 146, 156, 161-63, 165, 
168-71, 176, 185, 198, 200, 214, 216, 
217, 218, 220, 221, 223, 224, 226, 
228, 2J2-J4, 238-41, 244, 248, 258, 
275, 276, 281, 284, 285, 288, 312n 21. 
See also pseudoscience 

sc ientism, 233-35, 275, 284 
scientization, vi, 131, 154, 164-71, 

284 
sc ripture recitation ;ft~/~iT!~, 54, 70, 

71, 81, 87, 88, 99, 117, 118, 136, 160, 
176, 255 

sc riptures, see a lchemical sc rip
tures; ritual manuscripts; sectarian 
scriptures 

secret societies, 189 



secret transmission, 231, 236-37 
sectarian movements, xi-xii, xiii, 132, 

151, 317n74. See also Baguajiao; 
Hongyangjiao; huidaome11; new 
religious movements; redemptive 
societies; Sanyijiao; Zhaijiao 

sectarian scriptures: Baguajiao, 144; 
baojuan, 144; Sany ijiao, 257, 258; 
Tiandejiao, 185, 315n13; Tiandijiao, 
176, 186, 187, 206, 314n5 

secularization, 29, 123, 173, 217, 222, 
272 

self-cu ltivat ion, xiii, J, 4, 5, 9, 12, 
14, 16, 7J, 117, 12J-J9, 140-46, 
148-53, 154, 156- 59, 164, 17o, 171, 
17J, 197-204, 207-91 212, 214- 219, 
221-24, 229, 2J2, 251, 258, 2591 272, 
275, 277, 281, 285, 287, 308n16, 
309n48, 311n8, 312n8; market for, 
vi, 123-25, 1J9· See also body cul
tivation; daogo11g; inner alchemy; 
meditation 

se shen t"\cl':t (phenomenal body), 160 
sexual techniques, 280, 282. See also 

fangzhong shu; fuqi slwangxiu 
Shajing tyjt village (Guangdong), 40 
shamanic drumming, 286 
Sha ndong WJR Province, 28, 148, 150, 

240-42 
Sha ngdi J:'lif (Lord on High), 176, 

186, 188, 189, 192 
Sha ngfanggong .l.1J'£, 262, 263, 264 
Sha nghai, xiv, 2, J, 5, 15, 48, 49, 52, 

62-64, 67-69, 72-74- n 79- 8o, 105, 
112, 127, 1J1, 1J9, 1491 1541 157-591 
162, 165, 1741 179-82, 188, 189, 19J, 
196, 226, 301nn5, 7, 14, 302n14, 
311n 2, 313n25, 315n21 

Sha nghai shi Daojiao xiehui _tj4lJftjjQ 

~fMhi!t (Shanghai Daoist Associa
tion), see under Daoist Associations 

Sha nghai xianxue zhongxin __t~{W 
Jp:q:t ,L,, (Shanghai Immortal Studies 
Center), 226 

Shangqing ...tm tradition, 27, 28, 253 
Sha ngwu yinshuguan illi"IMnl!lliil 

(Commercial Press), 131 
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sha11gxia gusui ..tr1fftltl (Upper and 
Lower Bone Marrow), 213 

Shangyuan __tjG festiva l, Upper 
Prime, 263. See also festivals 

sh a11gzhang __t!j! (rite of presentation 
of petitions), 45, 296n 21 

sha 11tang ~~ (charity halls), 9, 182 
Shanxi WilY Province, 159, 182, 187, 

240 
Shao Lizi lll>n'f, 18o, 182, 183 
she U (A ltar of the Soil and the 

Grain), 254 
sheben zhumo t2i:<$:.iffi;t (crave the 

marginal whi le abandoning the 
essential), 76 

Shegong U0 (deity), 263 
shejita 11 ::f±::OO:f:T.J. (a ltar to the soil and 

the harvest), 262, 266 
Shema t±iJ!el (deity), 263 
shemiao ::f±fim (a lta r to the so il and the 

harvest), 263 
Shenbao $fl1 (newspaper), 188 
shengben zhuyi 't:<fs:±:il!il (life-cen

tered vitalism), 163 
shengqi 't3i\ (vitality), 54 
shento11g ::f!fllli (spirit mediums), 259, 

261. See also ju to11g 
Shenxiaofa ::f!fl~¥!- (Divine Empy rean 

tradition), 27, 28 
Shenyang ililfl!l (Liaoning), 240 
Shenzhen llil~ll (Guangdong), 40 
Shi Daoyuan ll!imi!ilt 34 
shiba zhenjtm +J\J!l;'l't (Eighteen 

Perfected Sovereigns), 182 
shidao i!tiQ (worldly way), 207 
shifang conglin +1:n'ttff., see conglin 

miao 
shifu !lili:X: (master), 68, 93, 95, 96, 97, 

105, 305n25 
shigo11g Efrfl-0 (priest title), 24. See 

also ve rnacular priests 
Shijie hongxinzi hui i!t!li'-H·~-'¥*, 

see Red Heart Society 
Shijie Ribao i!t!li'- B¥!i1 (World Daily 

newspaper), 190 
shimu ffrP-GJ: (mother in apprentice

ship), 93, 305n25 
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shish en ~:f!p (Intelligent Spirit), 169 
shishi Dffitl: (feeding hungry ghosts), 

41 
Shiting 'Ell! (Fujia n), 252, 255, 262-

70, 272 
shixiu 'f!1~ (empiricist practitioners), 

223 
shoulu :a:~ (Zhengyi ord ination by 

conferr ing reg isters), 29, 39, 51, 52, 
57, 296n2J, 298n61, JOOn4. See also 
ordinat ion; registers 

shouxie ~)t;fj; (exorcism), 39· See also 
exorcism 

Shunde lll'ii'!l (Guangdong), 41, 42 
Shunyi zi 1~-'f, 309n4o 
Sichuan [YJII Province, ix, 86, 10), 

109, 147, 150, 177, 18y, zs6, 315019, 
)22011 

simiao guanli tiaoli -=i¥)ijj~fM!Jff;i7fJ 
(Temple Management Ordinance), 
1 99 

Singapore, 6, 17, 173, 252, 255, 258, 
261, 262, 264-7}, 295"491 )1401, 

J2Jn22, J2Jn 26 
Sino-Japanese war, 151, 162, 174, 179 
Society for Promoting Mora lity 

and Rever ing Goodness, see Deyu 
chongshan hui 

Society for the Promotion of Reli
gious Unity, see Zongj iao datong 
cuji n she 

Song Meilin 5K'l:!!W (Soong Mei
ling), 181 

Song Ziwen *-=FX (Soong Tzu-wen), 
179, 181 

songjing ~1i~~~ see sc ripture recitation 
songwen J!:Jll (sending off epidem

ics), 41 
Southeast Asia, xiv, 6, 12, 47, 251, 252, 

261, 262, 264-67, 272, 321n1 
Southern School (Southern Immor

ta ls' School), 198, 203, 211, 213, 
223 

Soviet Central Asia, 187 
spirit-medium, 25, 32, 38, 261, 267 
sp iritua l cu ltivation, 9, 69, 206, 209, 

212, 228. See also body cu ltiva-

tion; cu ltivation, meditation, 
self-cult ivat ion 

spir itual healing Uingshen liaofa ft!f 
1~ft!i*), 175, 176, 178, 183 

Spiritua li sm (American), 275-77 
spir it-writing ~~L/tli:~, 2, 9, 10, 13, 

128-)2, 1)6, 1J9, 142, 143-49, 151, 
152, 186, 187, 188, 189, 192, 19J, 
206, 253, 258-6o, 263-69, 275-n 
307n8, 309n57, 311n89, 317n73, 

sports, J, 4, 12, 18, 77, 155, 217 
statues, 40, 67, 110, 116, 175, 230, 260, 

264, 266 
str ivi ng cards mr~-t, 192 
sua nming ~in" (ca lculation of des

tiny), 87, 101. See also divination 
subject ivity, individual, 57, 284, 

288- 91 
Sufi dancing, 286 
Sun Bu'er B\:f= , 185 
Sun Peixi B\ili('}, 182 
superstition )iE{§, 11, 37, 6y. See also 

ant i-superst ition 
suxiu {.:frfr~ (lay cultivation), 318n8 
Suzhou l!ilHI (Jiangsu), 34, 158, 179, 

218 

syncretism, 145, 146, 156, 165. 
See also sanjia o; Three-in-One 
teach ings 

Taibei xia nxue zhongxin il'~tfW~ 
r:f:l•L.• (Tai pei Immortals' Learning 
Center), 212, 216 

Tai Chi, see taiji 
taiji ::::t\@ (S upreme Ultimate), xiii, 

214, 2J5 
taijijian ::::t\@:@rJ (Taiji fencing), 219, 227 
taijiquan ::::t\@:$. (Taiji boxing), 9, 16, 

77, 219, 227, 278, 279, 285 
Taijitu ::::t\~~ (Diagram of the 

Supreme Ultimate), 231 
Tainan ii'W:i (Taiwan), 23 
Taipei '6'~ ~ (Taiwan), 196, 199, 200, 

223, 226, 308n16 
Taiping qingjiao :t\'Fii'lllf.~, 38. See 

also jiao 



Taishang :!\J: (Most High), xii, 29, 43 
Taishang laojun shuo chang qingjing 

miaojing ::t\..L~15"rol'ffi·mi'11tl'Y*~' 
xii 

Taishang sanwu dugong IU :t\...t-=:.Ji 
~j)J)Jf;\, 29 

Taiwan, xiii, xiv, 5, 12, 13, 17, 23-25, 
28, 38, 39, 42, 44, 45, 47, So, 124, 
129, 1) 4, 151, 171, 17J-y6, 189, 
190-9), 1951 196-209, 216-19, 
221-24, 226, 258, 278, 292, 295"49, 
298n61, 314, 314nny, 9, yqnn65, 
69, 318n76 

Taiwan-mainland relations, 192-93, 
194-95 

Taiwan sheng Daojiao hui ~M~'Jl!:rk 
11, see under Daoist Associations: 
Taiwan provincial 

Taiwan University, National ~JL.~~ 

::kJ¥:, 1991 219 
Taixu J\.1;![ (monk), 1j8, 188, 312nn14, 

16, 217n6o 
Taiy idao Jc- i!t 320n4 
Taiy i wuzi zhenjing ::;t(-~-'¥~~~ 

231 
Taiy i ya nhua zhenchang zhenren 7s:.. 

- iliHtl'l.iil:RA., 230 
Taiy i zongtan ::t\Z..~Kli, 56 
talismanic water :fif?.k, 150, 183, 

316n58 
talismans :M-, 27, 29, 41, 67, 2JO, 251, 

302n14, 322014 
Tan Bo ~\','lfS , 140, 150 
Tan Zixiao ~"O":M-m, 253, 322n4, 323n15 
tan ban -tftf)I (a ltar associat ion), 251, 

259, 26), 265, 269, 272 
Tao Hongjing ~'iL:iit 253 
Taoy uang uan IJtllilWt 137 
temples, x-xv, 2, 3, 4-5, 8-16, 23, 24, 

25, 27, 29, 31, 32, 3+ 35- 37- 38, 40, 
47-49, 53, 71, 72, 73, 7+ 76, n 78, 
79, 82-107, 108-20, 123, 128, 131, 
1)2, 133, 1)7, 138, 140, 143, 147, 152, 
159, 175, 176, 184, 1991 202, 237, 
252-73, 278, 280, 282, 291; renova
tion , 116. See also ancest ral temple; 
conglin miao; daoguan Jl!ftll: guan 
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ft; imper ia l sh rines; monasteries; 
zisw1 miao; and individual temples 
by nam e 

Temple Management Ordinance, see 
simiao gua nli tiaoli 

temporality, 48, 53-54- 58-61, 65, n 
76-So, 244 

theologians, Christian, 75 
Three-in-One teachings -=:.-~, vi, 

8. 251, 273, 293. See also sanjiao; 
syncretism 

Three Teachings-=:.~, see sanjiao 
Tiancao ~~m (Heavenly Officer), 206 
Tiandejiao ~t~~~ Tiande shengjiao 
~tW~~ (Heavenly Virtues Teach
ing), 10, 174-79, 183, 185, 187, 188, 
191, 199, 227, 314nn7- 11, 315n12, 
316nn37, 58 

Tiandi ~'Rf (Heavenly Lord), 192, 

194, 206 
Tiandijiao ~'Rf~ (Heavenly Lord 

Teach ing), 5, 173-95, 197, 199, 201, 
203-5, 207, 209-11, 215, 216, 219, 
221-23 

tian'gan ~T (heaven ly boughs), 6o 
Tianhou :k/ii (deity) (Heavenly 

Empress), 41, 265, 266, 267. See also 
Mazu ~!ltfl 

Tianhuaguan ~-!f!fflt 132, 148, 308n18 
Tianqing guan ~!Wft, 297n48 
Tianrenjiao ~Aff. (Heavenly Human 

Teach ings), 174 
Tianren qigong ~A~J}J (Heaven 

and Human qigong), 215 . See also 
qigong 

Tianshidao ~Efrl]i]!, see Heavenly 
Masters 

Tianshifu ;kEfi!j!ff (Hall of the Heav
enly Masters), 25, 28, 298n61 

Tianshi miao ~Efrlj~ (Heavenly Mas
ters temple), 103 

tia nshu ~ill (Heavenly Books), 306 
Tiantaishan ~il'W (Mount Tiantai), 

8+ 86, 104 
Tiantan yuge :klfEE:Itr (Jade Code of 

the Heavenly Altar), 34, 43 
Tianxianpai Xftldi lineage, 45 
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Tianxin zhengfa :li;:.•G,.lE"$ (Orthodox 

Way of the Heart of Heaven), 27, 
28, 25), )2204, J2Jfi15 

Tianz lw fohua OI:":HIHt (Buddhist 
culture of India), 163 

tie ~S (o rdination diploma), 42. See 
also ordination certificates 

Tixian ll;jji,!J (Buddhist monk), 157 
Tokyo University, J00094 
tongdao :!li.il! (Dao-child), 95 
Tongji Medical University/College IE] 

i:i!t~J¥:~, 240, 242, 2441 J1Jfi25 
Tongshanshe ll'l1lft± (Fellowship 

United in Goodness), x ii, 10, 132, 

147, 148, 149, 150, 1j1, 156, J08m:8, 
310n64 

tongsheng :M11: (child-student), 52 
tongxianghui IEJ~i!t (native place 

association), 266 
Tongzhanbu ~!i!it-$ (United Front 

Department), 75 
Tongzhi IEJ ¥€:i emperor, 41 
tongz i lao Jit=f~ (young pupil's con

sumption), 157 
tourism, 47, So, 289; and tem ple resto

ration, 108-14 
transmission (modern forms), 237 
transmission (traditiona l family), 

62-64. See also master-disciple 
app renticesh ip and transmission 

tudi jj[;:(j (disciple), 68 
Tudi miao ±Jt!llljj (Earth God temple), 

xii, 85, 3o4n6 
tui yinfu il3~.f.t (descending the yin 

fire), 212 
tuohe n5t.m (marriage rites), 41 

Unborn Mother, see Wusheng laomu 
UNESCO, 119. See also cultural 

heritage 
unification of China, 192, 193, 195 
Union of Chinese Religious Believers 

for Peaceful Nation-Bui lding, see 
Zhongguo zongjiaotu hepingj ian
guo da tongmeng 

United Front Department, see 
Tongzhanbu 

United Kingdom, see British 
colonialism 

United States of America (USA), vi i, 
xii, xiv, xv, J, 6, 13, 46, 111, 112, 
176, 187-89, 190, 191, 195· 205- 7, 
220, 223, 238, 274- 83, 285-88, 291, 
313n25, 324n4, 325 n1o 

universal deliverance/sa lvation, see 
pudu 

universities, J, 176, 180, 188, 190, 193, 

199, 219, 240, 242, 244, 278, 281, 
)00n94, 307, 314n4, 321n21, 322n6, 
325n16, 326n45 . See also individual 
universities by name 

University of Cambridge, 307 
University of Montreal, 314n4 
urban development, 108 
urbanization, 15 
USSR/Soviet Union, 185, 191, 205, 

utopia, 1 

van der Vee r, Peter, vii 

vegetarianism, 10 
vernacu la r priests and rituals, 24, 25, 

29, 35, J8, 39, 195, 296nu, 296n15. 
See also duangong; fashi; shigong 

Vietnam, 177 
vita li sm 'E21s:±ill!,lljE'f.joil\L 61, 

161- 6J, 169 

Wanfa zongta n ;Y'P!-*iU (Ancestra l 
Altar of A ll Schools), 42, 55, 298n61 

Wang Anshi .3:3(-P, 302n2o 

Wang Chongyang :E11l:ll!l, 38, 84- 89, 
96, 194- 198 

Wang Diqing :£'939111, 175 
Wang jisheng :E@Jlli', 241, 244 
Wang Xiaolai I.l{l*f't, 182, 189, 

315n32 
Wang Yangming I_jlgB}] , 258 
Wang Yiting .3:-~, 182, 189, 

315nn 28, 32 
Wang Zhe :Eli!, 28, 179, 183, 184 
Wang Zhennan :E!Ri¥1, 179, 183, 184 
wangdou T:4 (worshipping the con-

stellations of death), 301n7, 302n15 



wangwu L.li (se t of five death ritu
als), 67, 302n15 

wanglwn L;!t!. (souls of the dead), 87, 
306nn 29, 36 

wangshi L$ (death ritual s), 301n7 
Wanshougong 7.f;;f.!J;'§, 253 
warlords, 141, 148, 179 
Way of Anterior Heaven, see 

Xiantiandao 
Way of Pervasive Unity, see 

Yiguandao 
wei kexlle f14f4~, see pseudoscience 
weisheng zhuyi PfE:~E.±~, see 

vitalism 
Welch, Holmes, xiii , 3, 314n7 
Wenchang dijun y inzhiwen -:!f..f§'fff:l5 

1>1i!l'!X (The Book of Hidden Vir
tues of Imperial Sovereign Wen
chang), 180 

Wengong X~, 84-87, 89, 90, 94-96, 
99, 101-6, 304n6 

Wengong ci daoguan -:!f..0{iijiQIJt 84 
wenjia11 Xt0" (ritual documents), 39, 

41 
Western Daoism, 277-79, 280-82 
Western medicine [§~, 7, 140, 218, 

279. See also medicine 
World Daily, see Shijie Ribao 
Wu Guomian ~~~~, 41 
Wu Hanrong ~i~~~ 244 
Wu Jinwen ~jfil-:!1., 41, 42, 299n87 
Wu Jiutao ~fL7ft, 255, 269, 270 
Wu Juncui ~:l5lii, 200, 227 
Wu-Liu ifil'iP, 130 
Wu Peifu ~W,$, lAS 
Wu Shouyang {fi~W;, 130, 311n4 
Wu Tianshen ~~!~t 41, 42, 299n87 
Wu Tiecheng ~I!IJ}j£, 182 
Wu Wengui ~X, 269 
Wu Wenrong ~X~, 269 
Wu Yizhu ~ff.Etc, 162, 218, 313n25 
wudou midao .li4*iQ (Five Pecks of 

Rice movement), 85. See also Heav
enly Masters 

wube11 zhuyi ~:2fs:±ii& (materialism), 
163 

Wudangshan tft'MW (Hubei), 9 
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wuda zongjiao .li::*:*lfX (five main 
religions), 75 

wugeng ci .li:9!W.J, 309n54 
Wuhan JE\:~Ji (Hubei), 178, 179 
Wuhan University tft~:;t;:Jp:, 240 
Wuhan Womens' Prison, 242, 244 
wuji JW<~ (the Infinite), 214 
wuleifa .lim¥! (Five Thunders 

method), 27 

Wusha11g lwanglu dazhai licheng yi 
!i\\J:Wfl\7:'MJ'l:Rlt1lll (Standardized 
Rituals of the Supreme Yellow Reg
ister Retreat), 44, 300n96 

Wushanshe ffi-*H (Society for 
Awakening to Goodness), 147, 148 

Wusheng laomu !1\\'i.~Bt (Unborn 
Mother), 9· See also Wusheng 
shengmu 

Wusheng shengmu 1!\\'i.l!'l.Jlt (Unborn 
Holy Mother), 186. See also Wu
sheng laomu 

Wuta ishan .li~W (Shanxi), 158 
wuxing bu .li1-Ttl7 (Five Phase Steps), 

220 

wuwei JW<~ (non-action), 92, 316n42 
wuyou lianhua M<:ff:i11Ht (Transfor

mation between Being and Non
Being), 234 

wuyue .li-ffi (Five imperial march
mounts), 194 

Wuzhenpian ffi.j{A'f.l (Ve rses on 
Awa kening to Transcendence), 
128 

Wuzhi !f')J~ (matter), 155, 161, 164-
235. See also materialism; idealism; 
vitalism 

Xi Jiangyue [§IT~, 196, 200 
xiali11g @:f.i (e ternal souls), 97, 

306n29 
Xiamen University lfl.P~::*:*, 322n6 
Xi' an [§~ (Shaanxi), xiv, 5, 11, 85, 

99, 103, 108- 20, 182, 183, 184, 185, 
188, 189, 193, 247, 290, 3o6n38, 
314n6, 315n35 

xiandao {Wit! (Way of the Immor
tals), 125, 211, 267 



Xi'an Daojiao xiehui @~:ij!tx 
tib--€1 (XDA), see under Daoist 
Associations 

Xi'an incident ®~:UHt 183 
Xianggong ::gtJ}J (Fragant qigong), 228 
Xiansheng lou fwll\'~, 263 
xiantia11 5t:.7:.1houtian 1&7:. (Ante-

rior and Posterior Heaven /atempo
rality and temporality), 57, 91, 235, 
244-45 

Xiantiandao 5t:.7:.iQ (Way of Anterior 
Heaven), xii, 13, 144, 147, 148, 150, 
151, 294n23, 309n55, pon64 

xianxue 1W*, see Immortals' 
Learning 

Xianxue yanj iu zhongxin {tlJ~li]fj'Eq:t 
•L.', see Xianxue zhongxin 

Xianxueyuan {WJ¥:~ (School of 
Immortals' Learning), 146, 196 

Xia11xue zazhi she {W**fE'ttU 
(Immortal Studies Magazine), 226 

Xianxue zhongxin {WJ¥:9=t•G' (Immor
tal s' Studies Centers), 200, 201, 212, 
226 

xianyou {W:@f, monastic wandering, 
102 

Xianyou fwihf (Fujian), 251, 258, 264, 
271, 321n1 

xiao 'l': (fi lial piety), 64, 66, 71, 83, 97, 
175, 2}6 

Xiao Changming !lf.{~B}], 174- 79, 181-
84, 187, 215, 227, 314n6 

Xiao Tianshi i:f~.P, 199, p9n21 
xiaofa 1j\$: (m inor rites), 255. See 

also gongde 
xiao shoujie 1jv~:JIX. (m inor ordina

tion), 105 
xiao zhoutia11 1j\J\lij~ (microcosmic 

orbit), 136 
Xiawuni Jllfffi, 258 
xiaxiang r~ (go down to the coun

tryside), 64 
xiayua11 pudu r7Cf!hJ!I (Lower Prime 

Rite of Universal Deliverance), 270. 
See also pudu 

Xichan zi ~~..::_r--, 308n29 
Xie Shujia i/llJM;;{, 150 

xi11be11 zh uyi •G,:$:±~ (Mind-cen
tered Idealism), 163. See also mate
rialism; vita lism 

xi11 daox!le fffriQJ¥: (neo-Daoism), 15 
x ing t'.f. (spiritual nature), 165, 170, 

209, 229, 231, 232, 236. See also 
xinggong, xingming shuangxiu 

xi 11ggo 11g tiJ}J (practice of mind), 

198 
Xinghua lll!it (Fujian), 253, 257, 264-

68, 270, 272, 321n1 
xingjie fTtfl (ave rting the kalpa), 206 
x ingmi11g shua11gxi1t t'.f.$~1~ (Inte

grated Cultivation of Mind and 
Body), 198, 209, 211, 236 

x inxi {§}E!, (information), 235 
Xipai ®1JiR, see Xuanmen xipai; 

Dajiang xipai 
xiuguan 1~ft (refining the gaze), 160 
xiulian1~J:t (cultivation through 

refinement), 88, 91 
x iulian tua11ti 1~~!WIM: (community 

of practioners), 142 
xiuzhen1~.:A- (cu ltivation of per

fection), 125, 232. See also 
self-cultivation 

Xiuzhentu {iffi:Ja.:!ml (Diagram for the 
Cultivation of Perfection), 136 

Xiyouji @:@f~ (Journey to the West), 
2 57 

xu !lli (Void), 154 
Xu Jinzhong ~q:J! ,~,, 200 
Xu Xuanjing ~"t"i'11, 311n1 
Xuanmiaoguan "t"tf'.Yft, J1-JJ, 

297"48 
Xuanmen "t"rt 227 
Xuanmen xipai "t"r ~ ®Vt(, 197, 227. 

See also Dajiang xipai 
Xuantian Shangdi "t"~..t:fff (S upreme 

Lord of the Dark Heaven), 104 
Xuantong ~~ emperor, 37 

Xuanyuan Huangjiao llif~.§ltx 
(Imperial Teachings of the Yellow 
Emperor), 191 

Yan Fu JiiH!L 162, 312-13n22 
Yang Daguan fMJ;::fi1f, 254 



Yang Der-ruey f4lt"W¥t, 3, 5, 105, 115, 
120 

Yang Wenhui f#J)(~, 1j8 
Yang Xiaolou f#J!J\W, 136 
yangsheng ¥f1:. (nourishing life), 

125, 126, 133, 198. See also body 
cultivation 

Yangtze River (Yangzi), 27, 51, :q8-

79' 22J 
Yao Chunfa !lit'>Hll, 114 
ye 'l/!:. (karma, Buddhist), 154 
Yekai i€lllll (Buddhist monk), 157 
Yellow Dragon Elixir Academy, see 

Huanglong Danyuan 
Yiguandao - U:@ (Way of Perva

sive Unity), xii, 13, 148, 191, 231, 
295n37, 310n66, 317nn69, 74 

Yihuatang .N1t~, 131, 132, 149 
Yijing ~~(Book of Changes), xiii, 

129, 185, 278, 280, J05n26 
yi lou zh i shen BiJMZ!=? (sexually 

leaking body), 212 
Ying Yuncong O!§:fJt, 182 
Yingyuan gong ~jG'£, 297n52 
Yinxian pai ~.~HW~ Eremetic Immor-

tal lineage, 197, 200, 203, 206, 213, 
222, 22), 226, 319n17 

yinyang slwangxiu fa ~~~~fl~"$ 
(dua l cultivation method), 209 

yi wu er mian - lt!J= ffff (two aspects 
of one thing), 168 

Yixue guan ~~fiB (t ranslation 
service), 162. See also Jiangnan 
Arsena l 

yixue qigong ~·~Htll}J (med ical 
qigong), 321n2 

Yiyi daoshe .fid~i!H± (spirit-writing 
group), 145, 149 

Yogalates, 286 
Yongshengzhai 7k~~' 128, 129, 131, 

132, 307n8 
youhai qigong ~~Jj;tJ}J (ha rmful 

qigong), 319. See also qigong 
Yu Bin ri;ii, 191 
Yu Youren r:ti{f, 18o, 184 
Yuan )iegui :\{Ji-:3;, 196, 197, 199-

201, 218, 226 

Yuan Zhiqian :f{;t:\Ut, 309n55 
yuanfen ~)} (predestined affinities), 

90, 91, 107 
yuanji chang JG~i$.1 (Yuanji Mag

netic Field), 241 
Yuanjidao JG~JQ, 228-50, 319, 320 
Yuanji qigong JG@~J}J, see Yuanji

dao; qigong 
Yuanjitang JG@~, 246 
Yuanjitu JGt&OO (Diagram of the Ulti

mate Origin), 231 
Yuanmiao guan JG~Y~, 297n52 
Yuanxiao JGF!f festival, 254, 255, 260. 

See also festivals 
Yue Fei ffiJII!;, 186 
yuepo JHW. (moon's sou l), 53 
Yuexia fli1>: (Buddhist monk), 157 
yuhua 3flit (transform into birds), 91, 

)06n29 
Yunlong zhisheng ~ftii'l':lll' (Cloud 

Dragon Sage), 177, 178, 184, 185, 
188, 190, 194 

Yunnan §:Wif Province, 176 
Yunquan xianguan §:>R. fWtri1i, 

299n86 
Yunshan daoren §:W:it!A, 312n12 
yuren 3VJA (bi rd-men), 91 
Yutian .:tiES county (Beijing), 150 
yuxiu f!Jlfi~ (ritua l) (preparatory culti-

vation), 260, 272 

zaijia i'El\Z (lay married life), 83, 88, 
100, 102, 107, 134, J06nJ2. See also 
chujia 

Zailijiao .tE:.E!I!~, 131, 140, 141, 147, 
149-51, J10n67, 311n87 

zaoke lf!f4 (morning rites), 77-78 
Zeng Weiyi W-ti- , 42 
zlwi ~' 25, 41, 230, 299n79. See also 

jiao 
Zhaijiao ~~~ 191 
zlwn bailw if:JiE!b£ (behead the white 

tiger), 92 
zlwnbu Cit'-, see divination 
zhan chilong if:Ji#ftff~ (behead the cin

nabar red dragon), 92 
Zhang Boduan '*fE!liffi, 128, 194 
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Zhang Daoling 'l&JQ!llt, 37, 42, 85, 96, 
322n11 

Zhang Enpu 'l&,~,)i!), 28, 42, 189-91, 
199, 299nn61, Sy, 317n61 

Zhang Guangxue ~WfJp:, 241 

Zhang Hongren 'l&i!\1:£, 34 
Zhang Heavenly Master, see Heav-

enly Masters 
Zhang Liang temple 'l&I'!IWL 84 
Zhang Lu 'l&~\ 85, 103 
Zhang Sanfeng 'l&::=:$, 9, 144 

Zhang Tianran ~**~' xii 
Zhang Wanfu 'l&/.il;l,l!, 44 
Zhang Xueliang ~~f.!, 183 
Zhang Xujing 'l&!llilill, 311n4 
Zhang Yucai 'l&!Jl!H 28 
Zhang Yuchu 'l&'l'1JJ, 29 
Zhang Zhengcai 'l&lEt:t 28 
Zhang Zhixiang 'l&,i!',j!f 320n8 
zhangshu 1Jti!f (secretaries), 31 
Zhao Bichen m~Jll;L 131, 140, 141, 

143, 145-47, 1:S0-52, ·q6, ywn66, 
67 

Zhao )iazhuo M!;!(;bll, 199 
Zhao Liancheng Jl:li:@:lftt 182 

Zheng Guanyin l'l~ll\!1'!'., 139, 156 
Zheng Xuan l'lllll>!, 254 
Zheng Zhenman ~IH1RiUf, 322n6 
zheng'erpin iE= «h (mandarin of the 

second degree), 28 
Zhengyi iE- tradition, J, 5, y, 9, 10, 

12, 15, 23-45, 105, :no, 114, 119, 

191, 1991 200, 201, 202, 2541 269, 

276, 295n2, 296n15, 298nn61, 62, 
299n ny8, Sy, 301nn4, 5· See also 
Zhengyi daoshi; Zhengyi ritual 

Zhengyi daoshi lE- iQ± (Zhengyi 
Daoist priests), 25, 26, 29, JO, 31, 32, 
34, 36-39, 42, 44, 295n2, 298n62 . 
See also Heavenly Masters 

Zhengyi ritual, 23-46, 51, 55-59, 67, 
no, 254, 296n4, 296n15, 302nn14, 
15 

Zhengyi jiaozhu lE- tt± (nominal 
head of Zhengyi Order), 28 

zhengzong jingzuo iE*i'i1~ 
(Authent ic Quiet Sitting), 176, 

191, 201, 209. See also jingzuo; 
meditation 

zhenren J'{A. (perfected man), 82, 93, 
230, 318n15 

Zhenzong .:R* emperor, 297n48 
zhi ¥f:i (Daoist dioceses), 256 
zhi Ifill (offices), 34 
Zh ineng qigong 9&HE:*tJ}J, 228, 320n2 . 

See also qigong 
zhixiu H1~ (d irect refining), 21:s 
Zh iyuan ~~emperor, 28 
zhizlwo $)l~~~ see buzhao 
Zhongd ing zi <t'iE'f, 196, 200, p8n5, 

319n17 
Zhongguo Daojiao xiehui <t'll!Jif\1'!(1%1, 

11 (China Daoist Assoc iation), see 
under Daoist Associations 

Zhongguo Gongxue 9=t~2-JV: (Chi na 
Public College), 180 

Zhongguo shehui xingwei ya njiu she 
<t'll!Jl±l'HfJ.!olVI'J'Ll± (Soc iety for 
Research on Chinese Socia l Behav
ior), 201 

Zhongguo Yuanjixue yanj iuhui 9=t~ 
]L@~JVI'J'L\'t (Ch inese Society for 
Yuanji Studies), 233 

Zhongguo zongjiaotu heping jianguo 
da tongmeng <t'll!l*l'Xlil'tD'!'J:111l!J 
7:Folllil, 188 

Zhongguo zongjiaotu lianyihui 9=t~ 
*~'MJIKil*, see Chinese Federa
tion of Religious Believers 

Zhonghua minguo Daojiao hui 9=t 
~~~itt~*' see under Daoist 
Associations 

zlwnghuang zhitou 9JJWJ[j! (Tantric 
method of the Penetration through 
the Yellow Center), 214 

Zhonghua yangsheng yizhigong 9=t 
il''l'f'E.il:i~J}J (Chi nese Qigong for 
Nurturing Health and Stimu lat ing 
Intelligence), 228 

Zhongl ii chua ndao ji tJ!l:Sf'\<@t!\ 
(Transm ission of Dao from Zhong 
Liquan to Lu Dongbin), 184 

Zhongna11 shi ~WH~ (Attendant on 
Mt. Zhongnan), 312n12 



Zhongshan 'l'w (Guangdong), 42; 
City Library of (i n Guangzhou), 36 

Zhongyuanj ie ~jGifrJ/Zhongyuan 
fahui 'l'Ji;i*l't (Middle Prime/ 
Hungry Ghost Festival), xiv, 38, 52, 
270. See also festiva ls 

zhou JE (spell), 67 
Zhou Enlai fflj,~,JR, 178 
Zhou Guang Jlii:J't, 299n87 
Zhou Qing JliiM\', 299n87 
Zhuangzi }Iff-, xiii, 211 

Zhu Yuanzhang *:7Ll!,1, 28, 109 
Zhuo Wa nchun lj!ll!(:'(f, 265, 267 
zige ~;fj} (academic qua lification), 

73-76, 78 
Zili wanbao EIJ1:.115e.W (newspaper, in 

Taiwan), 189, 190 
zisun miao -=fJ/¥,.JWj ("heredita ry" 

monastery), 84, 96 

Zongjiao datong cujin she *~:*:IEJ{JE 
:i!:f± (Society for the Promotion of 
Relig ious Unity), 175 

zongjiaojie *~W (religious sector), 
75, 76 

Zongjiao zhexue ya njiushe ;lf;~!fJp: 
liJI'J'L;f± (Institute for the Study of 
Religious Philosophy), 227 

Zongkongtang *JL~, 258 
Zougao Bawang Jieci /Wang Dou ~15 

lltt:ilif(Jztt:4, 301n7 
zoulwo }E)( (slipping fire), 53 
Zuishang yi cheng xingming 

shuangxiu ersh isi shou danjue 

chuanshu lilc.l:- *I'Elfili!!'11\\0= +11Y 
sfl-F~$~, 209 

zumiao t!l.fim, see ancestra l temple 
Zun2hu Mingwang .\'lijoBJJ::E, 263 
zuobo *ffi;$, 135. See also meditation 


