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Shou28 in the western heaven. I I seized the Broom Star for a banner, and 
lifted the Dipper's Handle as my baton. I Up and down the long train went, 
plunging and soaring, I Drifting on the moving waves of the fleeting mist. I 
The daylight was fading in gathering darkness. I As I summoned Xuan Wu29 

to serve in my train. I r made WenCh 'ang30 follow in charge of the progress, 
I Disposing the gods in their places in my retinue. I Far, far the road stretched, 
endlessly onward: I We slowed down our pace and crossed the height of 
heaven. I The Rain God went on my left as guide; I The Thunder God went 
on my right as bodyguard. I I wanted to leave the world and forget about 
returning: I My thoughts were reckless with heady wisdom. I My heart, 
rejoicing, delighted in itself: I I would be merry and seek my own pleasure./ 

It can be said that the idea of immortal was quite widespread at the time 
when the Yuan You was composed. This was so at least in the south. In the 
north, the idea of immortal and the quest for the drugs of immortality were 
popular in the states of Yan and Qi. In the period of Spring and Autumn 
Annals (722-481 ), a physician was reported to have restored the life of a 
dead man. The physician was Bian Que, a native ofMo county [in Henan]. 
The Shiji says: "Bian que, as a young man, was a local inn-keeper. For more 
than a decade a cordial relationship blossomed between him and a guest at 
the inn named Chang Sang Jun; they were impressed by each other. One 
day Chang Sang Jun invited Bian Que to his room and confided to him by 
saying: 'Because I'm advanced in age, I want to give you a secret medicine 
which has been in my possession for a long time. You keep it for yourself.' 
When Chang Sang Jun gave the medicine to Bian Que, he said: 'Mix this 
medicine with some dew or water-drops on the bamboo pipes and drink a 
portion of it daily for thirty days. After that, you will see what will happen.' 
Meanwhile, Chang Sang Jun took out his medical books of secret recipes 
and gave them to Bian Que. He then suddenly disappeared. After taking 
this medicine for thirty days, Bian Que was able to see a person through the 
wall. Furthermore, he was able to see a patient's viscera (heart, lung, spleen, 
livers, kidneys)."31 This remarkable account tells of two things: First, Chang 
San Jun was an immortal who possessed a secret and extraordinary recipe. 
Second, Bian Que, following the instruction of Chang Sang Jun, acquired a 
supernatural power of sight: he could see a person through the wall and a 
patient's viscera through the latter's chest! This account also indicates the 
close relationship between an immortal and his or her medical skills. This 
relationship has been persistently held by Daoism. 

In the period of Warring States, the thaumaturges ofYan and Qi states 
claimed that the immortals live in the isles of Penglai, Fangzhang, and 
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Vingzhou, and that they possess the medicines which will alleviate death. 
King Wei (r. 350-320) and king Xuan (r. 378-324) ofQi and king Zhou (r. 
311-297) of Van have all dispatched messengers to the sea in search of 
these isles. It is said that these three mountain-isles are located in the Bo Sea 
not far away from the coast. There the animals are all white in color and the 
palaces are made of gold and silver. "Before one arrived, these isles looked 
like layers of clouds; but once one arrived, they appeared to Jay underneath 
the sea. Once upon a time, a boat sailed close to these places. It was, however, 
turned off by the wind. So, no one has actually landed on these isles."32 

"Although rulers of states desired to have access to these medicines, they 
were unable to do so." Not only was the search for immortality drugs sought 
by the First Emperor of Qin and Wudi of Han, it was also the underlying 
motive for the making of elixirs in Daoism. Although the methods differ 
between Laozi and Zhaungzi and the later Daoists regarding the attainment 
of longevity, their goal is nevertheless same. The self-cultivation of Laozi 
and Zhuangzi and the quest for immortality drugs have inspired the rise of 
two closely related branches of alchemy, namely, internal and external 
alchemies. 

The Shiji says that in the times of king Wei and king Xuan ofQi state, 
Song Muji, Zheng Baiqiao, Chong Shang, and Jianmeng Gao of the Van 
[Hebei] were engaged in the way ofthaumaturgy (Fangxian dao). "This art 
involves the separation of the soul from body and the communication of 
the soul with spirits and ghosts."33 This is the first historical reference to the 
way ofthaumaturgy. Actually, the names mentioned above in the Shiji are 
the immortals of antiquities. But some thaumaturges of Van adopted these 
names in order to express their veneration for the ancient immortals. These 
thaumaturges claimed that the drugs of immortality are accessible and that 
the bodies who imbibe them shall become immortals. They were the ones 
who persuaded the rulers of the Warring States, as well as the First Emperor 
of Qin and Emperor Han Wudi to practice the art of immortality. 

When the First Emperor of Qin unified China, he, influenced by the 
thaumaturges, sent people out to seek the drugs of immortality. 34 In 219 
BCE, "Xu Shi, a native of Qi, told his majesty that the three divine isles 
(Penglai, Fangzhang, Vingzhou) are the habitats of immortals. He asked the 
emperor to send a group of virgin youths to these isles."35 Thereupon, the 
emperor dispatched Xu Shi, together with several thousand virgin boys and 
girls, to the sea in search ofthe immortals. In 215 BCE, when his majesty 
arrived in Jie Shi (along the coast), he ordered Lu Sheng, a native of Van, to 
look for the ancient immortals named Jianmeng and Gaozhi. He also 
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dispatched Han Zhong, Hou Gong and Shi Sheng to seek the drugs of 
immortality. In 212 BCE, "Lu Sheng spoke to his majesty: 'The reason why 
I and others were unable to have access to the fungus, wondrous drugs and 
the immortals is because they do not like to be contaminated by evil things. 
May I suggest that your majesty keep your whereabouts as a secret, so that 
the evil spirits will not be near you. When your officials know of your 
whereabouts, it would cause the presence of the evil spirits, resulting in the 
absence of the immortals. The Perfected Persons when swept by water wi II 
not get wet; when attacked by fire will not be burned. They travel through 
the clouds and air, and are as everlasting as Heaven and Earth. Although 
your majesty is the ruler of the world, you have not learned to be modest 
and quiet. Let no one know of your whereabouts, then the medicines of 
immortality will be accessible to you.' On hearing this, the emperor said, 'I 
have great admiration for the Perfected Persons. I would rather be a Zhenren 
(Perfected Person) in stead of calling myself as 'zhen' [a word for "I" used 
by a Chinese emperor]. Thereupon, he ordered that passages and tunnels be 
built to connect the 270 palaces in Yen an within the radius of200 miles. He 
also decreed that no changes of residences of the court ladies be permitted 
once their residences were assigned. And whoever disclose the whereabouts 
of the emperor shall be punished by death."36 Although Lu Sheng's concept 
of Perfected Person was derived from the writings of Zhuangzi, his idea 
that the emperor should keep his whereabouts in secret in order to have 
access to the immortals is his own. 

Actually, Lu Sheng knew that "his recommentation was false and that 
the recipe of immortality was unattainable." Realizing the danger of the 
outcome of his recommendation, Lu Sheng, collaborating with a fellow 
court-thaumaturge named Hou Sheng, spread the words that "due to the 
emperor's greed for power and authority, he will never be offfered the 
medicine of immortality." Finally, Lu Sheng fled from the capital. "On 
learning this, the First Emperor was furious, saying, 'I have burned all the 
books deemed useless in the world. I have gathered many scholars and 
thaumaturges to promote peace and to make wondrous drugs. But, alas, 
Han Zhong [an alchemist] left me without leaving a note. And Xu Shi and 
others were unable to get the elixirs after having spent over l 0,000 pieces 
of cash. I have received daily reports about how these thaumaturges accussed 
each other for self-protection. In spite of my great hospitality to Lu Sheng 
and others, they blasphemed me by saying that I am a man without virtues. 
Meanwhile, I have received report from my appointed committee of scholars 
which was investigating the conducts of the scholars and thaumaturges. It 
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says that some of them have spread heresies to bring disorders among the 
people.' The emperor, therefore, apointed some officials to ask the scholars 
to identify the culprits. Finally. the scholars identified over 460 persons as 
having violated the state laws. These culprits have been buried alive in Yan 
Yang."37 Angered by the escape of Lu Sheng and humiliated at being fooled 
by him, the First Emperor launched his revenge against the scholars and 
thaumaturges, resulting in the infamous event of burying the scholars alive 
in his time. However, this did not stop him to search for the drugs of 
immortality. Toward the end of his life, the emperor went to Mount Kuaiji, 
overlooking the sea, hoping to have access to the wonderous drugs from the 
three isles of immortals. "38 Neither did the activities of the thaumaturges 
cease after his death. They continued to influence the rulers of China in this 
period, particularly Emperor Han Wudi. 

The chapter on "Imperial Worship" in the Shiji says that the following 
thaumaturges have exerted great influences upon Emperor Wudi of Han 
dynasty: 

Li Shaojun was recruited by Wudi because of his reputed expertise in 
alchemy, in abstaining from eating grains and in escaping old age. He told 
the emperor as follows: "You practice alchemy in order to produce a drug. 
When a drug is made, you transmute the cinnabar into gold. When gold is 
produced, it can be made into utensils for food. The use of these gold utensils 
will enhance one's longevity. When one attains longevity, one is qualified 
to meet an immortal in the isle of Penglai. When you see an immortal and 
perform worship, you will become an immortal. These are the steps followed 
by Yellow Emperor. When I was at the isle of Penglai, I met An Jisheng 
who ate the jujubees as large as melons. He is the immortal there. He would 
see a visitor if he liked him/her. Those who do not meet his liking will never 
have chances of meeting him."39 The above speech ofLi Shaojun contains 
some definitive steps about seeing an immortal: one practices alchemy in 
order to make gold; one uses this gold to make vessels for food; when one 
eats the food from this gold vessel, one will attain longevity; when one 
attains longevity, one will be qualified to meet an immortal in the isle of 
Penglai; once this is acheived, one becomes an immortal. Inspired by Li 
Shaojun 's speech, Emperor dispatched the thaumaturges to the isle ofPenglai 
and experimented on the transmutation of cinnabar into gold. "Soon 
thereafter, Li Shaojun died. His majesty thought that Li Shaojun had liberated 
from his corpse. He then gave Li's recipe to Guang Xu, magistrate ofDonglai. 
Because his majesty failed to meet Immortal An Jisheng of the isle ofPenglai, 
more bizarre thaumaturges of former Yan and Qi states came to visit him 
and gave him advices on the art of immortality."40 
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Shao Weng ofQi was recruited by Wudi because of his shamanic skills. 
One night, Shao Weng succeeded in recalling the soul of the late Lady Wang 
in the palace, a favored courtier ofWudi: the emperor could see her apparition 
through a curtain. This pleased his majesty greatly. Wudi therefore conferred 
upon Shao Weng the title of General Wencheng, plus generous gifts, and 
treated him as a honored guest. General Wencheng said to the emperor: "In 
order to communicate with spirits, your palace-walls must be painted with 
efficacious images; otherwise, the spirits would not come." Thereupon, the 
emperor painted the palace-walls with carriages in green, vermilian, black, 
white, and yellow colors intended to drive away the evil spirits. He also 
built the Court of Sweet Springs with a central hall whose walls were painted 
with images of Heaven, Earth, and the Grand Monad. Ritual objects were 
also provided at the central hall in order to communicate with the spirits. 
But, sometime later, Shao Weng's recipes lost their power to contact the 
spirits. Moreover, because he once managed to insert a silk manuscript into 
the mouth of a cow, pretending that it was a divine talisman, he was ordered 
to be executed by the emperor. 

Luan Da, who shared the same teacher with Shao Weng, was 
recommended to the emperor after Shao Weng's execution. He claimed, "I 
have been to the sea where I met Immortals An Jisheng and Jianmeng Gao. 
But due to my low position, they did not take me seriously." He then quoted 
the saying of his teacher: "Gold can be made; Yellow River's flood can be 
averted; drugs of immortality can be produced; and immortality can be 
attained." He told the emperor these words: "If you want to become an 
immortal, you must first of all ennoble the thaumaturges and benefit their 
families-not letting them remain in low status-and enfeoff them with 
offices. They will then be in a position to communicate with spirits." Later, 
LuanDa demonstrated a trick in front of the emperor: he made the pieces of 
a chess-set knock down each other without the help of a human hand. 41 

Greatly impressed by Luan Da's magic skill, the emperor conferred upon 
him four official titles-{)ne being General Wu Li [Five Benefits] with which 
LuanDa was known in history. "One evening, on the occasion ofbestowing 
the jade-seal upon Luan Da, the emperor standing on the platform made of 
white weeds and dressed in a feather robe, presenting the seal to Luan Da. 
The latter, also clad in a feather robe, ascended to the platform to receive 
the seal. LuanDa's receipt of the seal on the platform means that he was 
communi¥ating with Heaven on behalf ofthe emperor. Thus, in this ritual 
act he was not subservient to the emperor. "42 Hereafter, Luan Da performed 
rituals frequently at night in order to communicate with spirits. "Sometime 
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later, he packed his belongings, saying, 'I'm going to the sea to visit my 
teacher. "'43 "After some checking, the emperor found that Luan Da was 
making a false claim; for he did not proceed to the sea. He in fact went to 
Mount T'ai. Because Luan Da had depleted his recipes and because they 
were ineffective, his majesty finally executed him."44 His death 
notwithstanding, because Luan Da received six official titles in a few 
months-reaching the height ofhonor-"all the thaumaturges in the former 
states of Yan and Qi wish that they had the secret recipes for the art of 
immortality. "45 

Among the thaumaturges who served at the court of Wudi, Gongsun 
Qing survived the longest time; not only was he engaged in many esoteric 
activities, he was also skillful enough to protect himself from being 
incriminated. When the news of discovering a long-buried cauldron in the 
reign ofWudi broke out, Gongsun Qing told the emperor that this cauldron 
was once buried by the Yellow Emperor. He said: "Now is the year of Xin
Szu [name of the year according to the Chinese 60-year cycle] when the 
cauldron was unearthed. The year when Yellow Emperor buried the cauldron 
also fell in the year ofXin-Szu." His majesty was greatly pleased. Gongsun 
Qing said further: "Shen Gong, now deceased, possessed a prophetic 
document called Cauldren Book. This Shen Gong, a native of Qi, was a 
friend oflmmortal An Jisheng. The Cauldren Book contains the following 
prophecies and narratives: 'The revival of Han dynasty coincides with the 
year of Xin-Szu when Yellow Emperor buried the cauldron.' 'The sage
emperor of Han is the great grandson [Wudi] of its founder. In the year of 
Xin-Szu during the sage-emperor's reign, the cauldron will be unearthed. 
When this happens, the emperor will be able to communicate with the spirits. 
During the reign of Yellow Emperor, he was the only ruler who succeeded 
in ascending to Mount T'ai to communicate with gods; other rivals of his 
failed to accomplish this. The emperor of Han will also ascend to Mount 
T'ai to worship. When he does that, he will attain immortality and ascend to 
Heaven. There were ten thousand feudal lords during the reign of Yellow 
Emperor, but only seven thousands of them were blessed by gods.' 'The 
mountains in China frequented by Yellow Emperor are: Hua, Shou [in 
Shanxi], T'ai Shi [Mount Huo in Shanxi], T'ai, Donglai, where he 
communicated with gods. At that time, Yellow Emperor was engaged in 
dual activity: battling with rival lords and cultivating the art of immortality. 
He tried the people who disobeyed the Way and executed those who 
repudiated spirits or ghosts. He attained immotality when he was over 100 
years of age.' 'Yellow Emperor used the copper of Mount Shou to make the 
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cauldron at Mount Jing. When it was finished, a dragon with long whiskers 
came to greet him. As soon as Yellow Emperor mounted the dragon, over 
seventy officials and courtiers also climbed over it. When the dragon was 
about to take off, some minor officials who also wanted to be aboard, 
attempted to grab the dragon's whiskers. As a result, the whiskers fell off 
the ground along with Yellow Emperor's bow. Seeing the ascent of Yellow 
Emperor, the people below wept aloud while holding the bow and the 
whiskers. Later, people called the place where Yellow Emperor ascended 
Cauldron Lake and the bow Deep Weep. "'46 

Gongsun Qing claimed that he derived the above passages from the 
Cauldron Book possessed by Shen Gong. But, because Shen Gong was 
dead at the time when Gongsun Qing was speaking, the validity of these 
passages cannot be verified. This shows that he was more clever than his 
predecessors like Shao Weng and Luan Da. Three aspects of the above 
passages are worth noting: 1) The prophetic character of the Cauldron Book. 
It says that Emperor Wudi will be the sage-king of Han dynasty. He, like 
Yellow Emperor, will ascend to Heaven as an immortal. 2) Yellow Emperor's 
art of immortality. He cultivated this art by visiting the five famous mountains 
and by engaging in battles with his rivals. He imposed severe punishments 
on those wo denied the existence of gods and attained immortality at a ripe 
age. 3) The story of Yellow Emperor's ascent to Heaven. It is vivid and 
lively. When Emperor Wudi heard it, he said: "Alas, if I were Yellow 
Emperor, I would leave my wife as easily as I leave a pair of my slippers." 
He immediately appointed Gongsun Qing as a court official and dispatched 
him to Mount Song [in Henan] to wait on gods. 

While Gongsun Qing was serving the spirits in Henan, he spread the 
news that there are traces of an immortal in the vicinity, whose figure 
resembles that of a big pheasant. This figure walks back and forth on the 
city-walls ofHou Shi. When Emperor Wudi heard of it, he went to Hou Shi 
to inspect the traces. Not sighting them and was angry at Gongsun Qing, the 
emperor told the latter, "Do you want to end up your life like Shao Weng or 
Luan Da?'' Gongsun Qing replied aptly, "The immortal does not want 
anything from you. It's you who want something from the immortal. When 
your majesty is impatient, the immortal will not appear. Although matters 
pertaining to the spirits seem to be farfetched and hard to fathom, their truth 
in the long run will prevail." Consequently, not only did the emperor 
exonerate Gongsun Qing, he even ordered the officials of the prefectures 
and states to take care of the shrines in the famous mountains, so that they 
would be in a good condition to attract the presence of immortals. 
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The emperor, relying on the words of Gongsun Qing and other 
thaumaturges, indulged in the belief that Yellow Emperor had predicted 
that he would become an immortal. Imitating what Yellow Emperor has 
done, he also sacrificed to Mount T' ai and anticipated the arrival oflmmortal 
Penglai. Although he received about 10,000 recipes of immortality from 
the people of former Qi state, none of them were effective. "The emperor 
ordered the dispatchment of ships to the isles of the eastern sea to look for 
Immortal Penglai. Meanwhile, he together with Gongsun Qing was en route 
to Mount Donglai [in Shangdong] to seek the signs of immortals. One night, 
Gongsun Qing reported that he spotted a giant of huge height near the vicinity. 
However, the object disappeared when he approached it. But he did find 
the foot-prints of the giant; they are as large as those of a big animal. Several 
officials in the group also spotted an old man walking a dog. They approached 
him, saying, 'We want to see the giant.' But the old man suddenly dis
appeared. Although the emperor saw the big foot-prints, he did not believe 
that they were those of an immortal. He was, however, inclined to believe 
that the old man was an immortal. Wudi stayed overnight on the seashore. It 
was estimated that more than 1,000 people went to the seashore to look for 
immortals. "47 

Later, Gongsun Qing suggested to Wudi as follows: "Generally, the 
immortals are accessible. But because you have visited these sacred places 
too often, the immortals have stopped coming there. I suggest that you erect 
several hermitages (guan) with ample supply of white meat and good juju bees 
which might induce the arrival of the divinities. Furthermore, the immorrtals 
are particularly fond of staying upstairs of the hermitages. "48 Thereupon, 
the emperor built a hermitage in Changan and another one in Sweet Springs. 
He ordered Gongsun Qing to these sanctuaries with his ritual staff and 
sacrificial paraphenalia, waiting for the arrival of gods. He also erected the 
Altar of Celestial Pillar provided with sacrifical offerings for the arrival of 
immortals. 

Later, Wudi again offered sacrifices at Mount T'ai. "He went to the 
seashore to check the whereabouts of seafarers who were sent to the isles, 
as well as the rites of the thaumaturges conducted for the arrival of immortals. 
Despite the negative findings, he still hoped to meet the immortals."49 He 
then went to the Sea of Bo "where he hoped to find Immortal Penglai."50 

Frustrated by his disappointments, the emperor resorted to the construction 
of some miniature isles at the lake of his palace in order to console his 
longings for the immortals. 

The author of Records of History offers the following comment 
concerning the cult of immortality: "The efforts of the thaumaturges in the 
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shrines and their seafarings to meet the immortals came to a naught. And 
Gongsun Qing's attempts to trace the track of the giant also resulted in 
nothing. Although Emperor Wudi was wearied over the strange talks of the 
thaumaturges, he never gave up his hope for sighting the immortals." It is 
precisely Emperor Wudi 's stubborn wish to be an immortal that drove the 
thaumaturges to spread the various kinds of myths about the recipes of 
immortality. It is worth noting that men like Li Shaojun or Gongsun Qing 
all considered Yellow Emperor as the prototype of kings or rulers who wanted 
to ascend to Heaven to be immortals. These men attempted to combine the 
way ofthaumaturges with the myth ofYellow Emperor, thus promoting the 
belief that the flesh-body can become an immortal. Despite Wudi's gigantic 
efforts to support the cult of immortality, they did not produce any positive 
results. On the other hand, his efforts have definitely stimulated the growth 
of ideas on the immortals in the Han dynasty. For instance, the book, Inner 
Biography of Emperor Han Wudi, using Wudi 's quest for immortality as its 
background, depicts how Wudi meets Queen-Mother of the West and how 
he receives instructions from her on this art. 

The thaumaturgy movement sponsored by the "recipe men" (fangshi) 
was very active from the period of Warring States through the Qin and Han 
dynasties. Its representatives are: Song Muji, Zheng Baiqiao, Chong Shang, 
Jianmen Gao in the Warring States period; Xu Fu (Xu Shi), Han Zhong, 
Hou Gong, Shi Sheng, Lu Sheng in the Qin dynasty; and Li Shaojun, Miu 
Ji, Shao Weng, LuanDa, Gongsun Qing in the Han period. They promoted 
the immortality cult, claiming that Yellow Emperor is the model for its 
believers and introduced various arts of immortality-mainly search for 
the immortals and for the medicines that would stop death. They also 
instituted the rites for sacrifices to gods. Among the many practices 
developed by them, the chief one being alchemy, that is, the transfomation 
of cinnabar into gold. In brief, the activities of the thaumaturges-search 
for immortals, veneration of Yellow Emperor, operation of alchemy
formed a fertile soil for the rise of Daoism. 

Liu An ( 179-122), Prince ofHuainan, under the influences of Emperor 
Wudi 's promotion of the cult of immortality, patronized several thousand 
scholars and thaumaturges under his roof in his kingdom. He together with 
this group of men composed a collection of writings under three divisions: 
1) Inner Book, consisting of 21 chapters, is later known as the Huainanzi; 
2) Outer Book contains 33 chapters of miscellaneous topics; 3) Middle Book, 
consisting of eight chapters over 210,000 words, concerns the art of"Yellow 
and White" (a misnomer for the making of gold and silver, namely, alchemy). 
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While both the Inner Book and Outer Book were mentioned in the "Yi wen 
j i" chapter of Hanshu, the Middle Book, was not mentioned there. However, 
the "Prince of Ch 'u" chapter of Hanshu contains some information about 
the Middle Book. It says that Liu De [son of Liu An] practiced the art of 
Yellow Emperor-Laozi and his son's name is Xiang (77-6). The chapter on 
"Prince ofCh 'u" also contains the foil lowing information: "In the reign of 
Emperor Xuan (r. 73-49) of Han, he attempted to revive Wudi's interest in 
the cult of immortality. At that time, Prince of Ch'u has a book entitled, 
Secret Pillow-Book of the Garden of Pleasure. The book says that the 
immortals can make the spirits assist them for the production of gold and 
that Zhou Yan (founder of the School of Yin Yang) has a recipe which 
would enable one to live a long life. However, this book is not yet known to 
the world. When Liu De was visiting his father in prison, he took this book 
from his father and brought it home. Later, Liu Xiang, son of Liu De, read 
it and praised it greatly. He eventually presented this book to Emperor Xuan 
with the suggestion that it is possible to manufacture gold."51 It should be 
pointed out that this Secret Pillow-Book of the Garden of Pleasure is none 
other than the missing Middle Book. This can be verified by the writings of 
Ge Hong: In the chapter on "Immortals" of his Philosopher Embracing 
Simplicity, Ge Hong says: "Accounts of the manufacture of gold are in the 
collections on the immortals copied by Prince ofHuainan [ascribed author 
of Huainanzi who died in 122 BCE]. He used them as the sources for his 
book, Pillow-Book oft he Garden of Pleasure. Ge Hong, in his Biographies 
of Immortals, also says: "The Middle Book, consisting of eight chapters, 
deals with matters concerning the 'Yellow and White' [alchemy] aimed at 
becoming an immortal." But why was it not mentioned in the "Yi wen ji" 
chapter of Hanshu? The answer is this: Emperor Xuan, having read the 
book, ordered his officials to experiment on its recipe, i.e., transformation 
of cinnabar into gold. After the officials made the experiment on the said 
alchemical operation, they reported to the emperor that the recipe did not 
work. The emperor, therefore, put Liu Xiang to prison, accussing him of 
making false gold. This explains why the author of Hanshu, in the chapter 
on "Yi wen j i," omitted the reference to the Middle Book and why it becomes 
extinct. As for Liu Xiang, he was later released from prison. 

Liu Xiang is also the compiler of the Lie xian zhuan [Biographies of 
Different Immortals] which is not mentioned in the "Yin wenji" chapter of 
Hanshu either. Being the first known work of its kind, it contains bits and 
pieces of information about the immortals of antiquities. Liu Xiang evidently 
compiled them from the contemporary sources. It consists of the biographies 
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of seventy immortals-from archaic times to the reign of Emperor Cheng 
(r. 33-7). The following is the main features of the book in relation to the 
theme of immortality: 

1) Historical Span. It begins with the pre-historical times of Divine Farmer, 
Rain Master, Master Chisong, Queen-Mother of the West and concludes 
with the resurrection ofGu Chun in the reign of Emperor Cheng of Han 
dynasty. It includes the times of Yellow Emperor, King Yao and the 
dynasties of Xia, Shang, Zhou, Qin through West Han. There were 
immortals in every generation in this book. 

2) Geographical Distribution. These immortals are active in the following 
places: Jin (Shanxi, Henan), Zulu (Hebei), Liang (Northwest Frontier), 
Luo (Henan), Hua Yang (Chengdu), Longxi (Gansu), Han Zhong 
(Southern Shaanxi, Northern Sichuan), Ch'u (Hubei, Hunan), Kuaiji 
(Zhejiang), Feng (Changan), Xiang Lin (in present Vietnam), Ba (Eastern 
Sichuan), Shu (Sichuan). It can be seen that the immortals existed in all 
parts of ancient China. 

3) Occupations. The immortals held the following occupations: emperor 
(Yellow Emperor), prince (Wang Ziqiao), official (Ning Fengzi), 
veterinarian (Ma Shihuang), dragon trainer (Shi Men g), physician (Peng 
Zu), carpenter (Qiu Sheng), record keeper (Qiong Su), shoe repairman 
(Xiao Fu), gate-keeper(Ping Changsheng), wine-maker(Jiu Ke), chicken 
farmer (Zhu Jiweng),jeweler (Zhu Zhong), druggist (An Qi Xiansheng), 
priests (Ji Qiujun, Huang Yuanqiu), sandle salesman (Wen Bin), courtier 
(Mao Nu), metallurgist (Tao Angong), diviner (Hu Zixian), female wine 
salesman (Nu Er), fishermen (Kou Xian, Ling Yang Ziming). Some 
immortals came from ethnic groups: Ge You of the Q' iang tribe and 
Chi Fu of the Ba tribe. Thus regardless of differences in economic and 
ethnic backgrounds, everybody has the potential to become an immortal. 

4) Way of Attaining Immortality. The book emphasizes three primary 
ways to become immortals: 1. by taking some medicinal elements on a 
regular basis such as: cinnamon, resins, truffle, fungus, mercury, niter, 
pine leaves; 2. by combining calisthenics with medicines; 3. by 
performing meritorious deeds. The book contains some stories on what 
kinds of meritorious deeds leading to becoming immortals: Zi Ying, a 
fisherman, caught a carp. He saved the carp and raised it to become a 
dragon. Then the dragon carried Zi Ying to Heaven. The mother ofMu 
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Yu was a poor midwife. She once delivered a baby from his mother's 
womb. The babe later became Controller of Destiny (a divinity). To 
express his gratitude, the Controller of Destiny helped both Mu Yu and 
his mother to become immortals. 

5) Modalities oflmmortals. The book presents several immortal models: 
1. immortals who do not experience hunger, are impervious to cold, 
and whose bodies are as light as that of a bird, as represented by Woman 
Mao; 2. immortals whose old bodies are transformed into young bodies, 
as represented by Peng Zu, Chang Yung, Chi Fu, Ji Qiujun; 3. immortals 
who ride on the backs of dragons to Heaven, as represented by Zi Ying, 
Tao Angong, Hu Zixian; 4. immortals who ride on the backs of 
phoenixes, as represented by Xiao Shi, Nong Yu; 5. immortals who 
ride on the backs of white cranes, as represented by Wang Ziqiao; 6. 
immortals of resurrected bodies, as represented by Gu Chun; 7. 
immortals who are liberated from their flesh-bodies (their buried bodies 
disappeared in their coffins), as represented by Lu Shang, Lady Gou 
Yi. 

Writers have quoted the Biographies of Different Immortals since the 
East Han period (25-220); it represents the earlier literary classic of this 
genre. But this book is mainly interested in the conducts of the persons 
contributive to becoming immortals; it is not concerned with the lives of 
immortals as such. In comparison with similar books in East Han and the 
later periods, it appears to be simplistic snd crude. In fact, writers near the 
end of West Han, such as Gu Yung, already began to portray the wonderful 
lives of the immortals in a vivid and imaginative style. But this book's 
archaic portrayal of the beneficient deeds of individuals as a condition for 
immortality certainly gave impetus to the rise ofDaoism. 

Section 4 

The Promotion of Yellow Emperor and Laozi in Society and the 
School of Yellow Emperor-Laozi; the Tenets of the Commentary 
on the Daode Jing by the Old Man at the River Banks. 

Both Yellow Emperor and Laozi hold prominent positions in Daoism
the former as the ancestor of the Daoists and the latter as the divinity in 
Daoist religion. Yellow Emperor and Laozi were highly revered figures at 
the time when Daoist religion was founded. This is one reason why the 
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founders of Daoism attributed its seminal beliefs to these two persons. In 
the following, we shall trace the reasons for the veneration of Yellow Emperor 
and Laozi in ancient China. 

Legends say that Yellow Emperor's pen-name is Xuan Yuan Shi. He, a 
member of the Divine Fanner's tribe, unified the Hua Xia confederacy and 
established the capital in Zhuo Lu (Northwestern Hebei). He set up his 
administration, appointed good men for offices, and made peace with the 
contending tribal groups. He also inaugurated the rites of sacrifice to Heaven 
and Earth, as well as to the spirits of various mountains and rivers. 
Meanwhile, he through counting the number of grass-pieces invented 
calculation and numeralogy. He taught the people how to farm, make clothes, 
and build houses. He was also accredited as the inventor of funeral rites, 
ship- and vehicle-building, firearm, compass, script, calendar, music 
instruments and medicines. His descendants include Zhuan Xu, Di Gao, 
Yao, Shun, and the founders ofXia, Shang, Zhou dynasties. Because Yellow 
Emperor was ascribed as the founder of the sinic civilization, many ancient 
cultural inventions were attributed to him. It is no wonder that he became 
the subject of many myths and legends. In essence, he was the culture hero 
of the oldest civilization of China. It is said that "Yellow Emperor begot 
twenty-five sons and awarded fourteen of them with his surname."' 

The Liji [Book of Rites] says: "King Shun offered the Great Sacrifice 
to Yellow Emperor and the Open Sacrifice to Di Gao [Thearch Gao]. He 
recognized Zhuan Xu as his tribal ancestor and king Yao as his linear ancestor. 
Xia Hou Shu [founder ofXia dynasty] offered the Great Sacrifice to Yellow 
Emperor and Open Sacrifice to Gun [putative father of Great Yu ]; he chose 
Zhuan Xu as his tribal ancestor and Great Yu as his linear ancestor. People 
of the Shang dynasty offered Gret Sacrifice to Di Gao and Open Sacrifice 
to Ming [God of the North]. They recognized Qi as their tribal ancestor and 
T'ang as their linear ancestor. People ofZhou dynasty offered Great Sacrifice 
to Di Gao and Open Sacrifice to Hou Ji. They recognized king Wen as their 
tribal ancestor and king Wu as their linear ancestor." This passage indicates 
that the forefathers of China considered Yellow Emperor, Zhuan Xu, and 
Di Gao as their progenitors and honored Yellow Emperor as a founder of 
their civilization. 

The Qin state in the west reached its hegemony near the end of the 
Warring States period. Its royal family by claiming to be the descendants of 
king Zhuan Xu became the offering of Yellow Emperor. Duke Ling ofQin 
(r. 424-415) erected the Upper Altar for Yellow Emperor and Lower Altar 
for Yan Di (Divine fanner) at the capital, Yong [in Shaanxi]. Meanwhile, 
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the royal family ofQi in the east by claiming to be descendants of king Yao 
also became the offspring ofYellow Emperor. This explains why king Xuan 
of Qi (r. 3 19-30 I) declared that he wanted to disseminate the virtues of his 
ancestors among his vassals of his times-beginning with those of his ancient 
ancestor Yellow Emperor and ending with those of his recent ancestor, Duke 
Huan ofQi (r. 374- 357). Due to the promotion of Yellow Empeor by the 
rulers of the two leading states-Qin and specially Qi-many scholars and 
literati also followed suit. They went to state of Qi under the patronage of 
its ruler, resulting in the founding of the famous academy of Ji Xia in the 
capital where "scholars expounded the ways and virtues ofYellow Emperor
Laozi."2 Among the scholars were Zhou Yan, Tian Bian, Jie Zi from Qi, 
Shen Tao from Zhao, and Huan Yuan from Ch'u. Because "hundred schools 
expounded the words of Yellow Emperor," it created a "Yellow Emperor 
fevor" among the leading states. Even the Works ofZhuangzi declared that 
"no one is more esteemed by the world than Yellow Emperor" ("Robber 
Zhi"). The leaders of the warring states' uniform praise of Yellow Emperor 
perhaps reflecvts their urgent desire for the unification of China. 

At this point, an explanation is necessary to answer this question: how 
did the idea of Yellow Emperor become associated with Laozi, as adopted 
by the School of Yellow Emperor-Laozi? Our preceding discussion suggests 
thatthe narratives about Yellow Emperor are in fact a reflection of the archaic 
culture of prehistorical China. As to Laozi, his historicity is flooded with 
uncertainties. The "Biography of Laozi" in the Records of History says: 
"Laozi was a native ofKu county in the state ofCh'u. His surname was Li, 
private name, Erh, and sobriquet, Tan. He was an official of the archives of 
Zhou [the capital]." The same biography mentions that Laozi was visited 
by Confucius who consulted him about the rules of propriety, and that Laozi, 
at the request of Yin Xi, wrote a book in two parts. However, the same 
biography concludes that due to the different accounts of the life ofLaozi
one says that he was visited by Confucius; one identifies him with Lao Lai 
Zi; one identifies him with Grand Historian Tan; and one repudiates all the 
preceeding acounts-"people today do not know which account is correct." 
Because the author of Records of History was uncertain about life ofLaozi, 
he was driven to say that "Laozi was a recluse gentleman." The author's 
remarks-such as: "no one knew how Laozi ended his life:"3 "probably 
Laozi lived to more than one hundred and sixty years or more than two 
hundred years due to his practice of the Way oflongevity"-probably reflect 
the attitude of the author's contemporaries about the life of Laozi. This 
attitude also serves as a matrix for the deification of Laozi in later times. 
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Despite the different accounts of the life ofLaozi in the Records of History, 
Sima Qiaan 's statement that Laozi "wrote a book of two parts, expounding 
the ideas of the Way and its power in over five thousand words"4 is veriable 
by the subsequent circulation of The Way and Its Power. 

The book of Laozi is a representative work of Daoist philosophy-a 
poetic booklet expressing its ideas in simple lanuage. It uses the Dao as the 
unifying principle to explain the origin and transfonnations of the universe 
and its myriad things; the order and disorder of the state; and fortunes or 
misfortunes, as well as death or longevity of individual lives. This book 
teaches the rulers to understand the meanings of "Dao" and to follow the 
precept of "Dao modeling itself after Nature" as a guideline to rule the 
country and themselves. If the rulers apply this guideline, they will be 
successful in ruling the state as well as themselves; otherwise, they and their 
state will be doomed. The notion that this book is about the art ofrulership 
is reflected in the "Bibliography" (Yi wenj i) chapter of the Hanshu. It says: 
"The spokesmen of Daoist philosophy were government officials whose 
responsibilities involved the writing of history, assessing the successes or 
failures, fortunes or misfortunes of the events of past or present. They draw 
lessions from these events and encourage the rulers to pounder upon their 
meanings. They advice the rulers to follow the principles of quietude and 
vacuity for the state and for themselves-maintaining the posture of 'being 
soft and humble.' This is the art ofrulership."5 Although the Laozi gained 
influences after its circulation, its author, Li Erh (Lao Tan)6 held only a 
minor official position and was not well-known at that time. Meanwhile, 
Confucians claimed that they were disseminating the ancient truths of the 
sage-kings Yao and Shun, as well as the teachings of kings Wen and Wu of 
Zhou dynasty. In order to compete with Confucianism, the Daoists promoted 
the virtues of Yellow Emperor as the predecessor ofLaozi: They claimed 
that the teachings of Laozi were derived from those of Yellow Emperor. 
The first work claiming this relationship is the Works of Zhuangzi. In its 
chapter on "Knowledge Wandered North," Yellow Emperor answers Mr. 
Knowledge's query about the Way as follows: "Those who know do not 
speak; those who speak do not know. Therefore the sage practices the 
teaching that has no words. The Way cannot be brought to light; its virtue 
cannot be forced to come. But benevolence-you can put that intio practice; 
you can discourse on righteousness, you can dope one another with rites. 
So it is said, When the Way was lost, then there was virtue; when virtue was 
lost, then there was benevolence; when benevolence was lost, then there 
was righteousness; when righteousness was lost, then there were rites. Rites 
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are the frills of the Way and the forerunners of disorder. So it is said, He 
who practices the Way does less everyday, does less and goes on doing less, 
until he reaches the point where he does nothing, does nothing and yet there 
is nothing that is not done. "7 The above view ofYellow Emperor is actually 
a repetition of the ideas in the book of Laozi. Perhaps the Works ofZhuangzi 
wanted to convey the notion that Laozi 's ideas are derived from those of 
Yellow Emperor. This intention was hinted in the Huainanzi, chap. 19 on 
"The Necessity of Cultivation:" "People nowadays have a high regard for 
antiquities and a low opinion for things of the present days. This is the 
reason why the followers of Dao, in order to promote their ideas, say that 
their beliefs are found in the teachings of Divine Farmer and Yellow 
Emperor." This intention was even seconded by Sima Qian, author of 
Records of History: He said, "Speaking of the Great Way, the teachings of 
Yellow Emperor should precede the teachuings of the Six Classics." For 
Sima Qian, the Six Classics8 contain the teachings of Great Yu and those of 
kings Yao and Shun, as claimed by the Confucianists and Mohists in those 
days. 

Historically speaking, the School of Yellow Emperor-Laozi was 
gradually separated into three sub-groups during the Warring States period 
and the Han dynasty: 

I) Technicians of Statecraft. This group combined the School ofYellow 
Emperor-Laozi with Legalism and the School of Names. It used the 
techniques of Legalism for the art ofrulership. Two representatives are 
Shen Buhai (3rd century BCE) and Han Fei (ca. 280-233). The Records 
of History says: "Shen Buhai 's statecraft followed the teachings of 
Yellow Emperor-Laozi in conjunction with Legalism and the School of 
Names." "Although Han Fei used the arts of School of Names, the 
roots ofhis thoughts belonged to the School ofYellow Emperor-Laozi."9 

In the beginning of West Han, according to Sima Qian, "because 
the earlier West Han rulers practiced the policy of non-action, the people 
were vastly relieved from hardships caused by the bloodshed of the 
warring states in the past." 10 When Cao Can (?-190 BCE) succeeded 
the premiership of Xiao He in early Han, he followed the non-action 
policy of his predecessor by not interfering with the economic activities 
of the population. His teacher, Gai Gong, belonged to the School of 
Yellow Emperor-Laozi. Chapter 80 on the "Biography of Le Yi" of 
Records of History traces the genealogy of the teachers of non-action 
before the times ofCao Can as follows: "Le Chenggong [a descendant 
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ofLe Yi who was a military commander in the Warring States period] 
pursued the Yellow Emperor-Laozi School. His teacher was Sire of the 
River-Banks whose origin was unknown. Sire of River-Banks instructed 
An Qisheng who taught Mao Xigong. Mao Xigong taught Le Xiagong 
[a descendant ofLe Yi] who instructed Le Chenggong. Le Chenggong 
taught Gai Gong who was a teacher in Qi state. Gai Gong taught Cao 
Can, prime minister of the Han dynasty." 11 Several early West Han 
emperors were students of the Yellow Emperor-Laozi teachings. For 
instance, "Emperor Xiao Wen (r. 179-164) favored the ideas ofLegalism 
and the School ofNames. Emperor Xiao Jing (r. 156-150) refused to 
appoint Confucians to hold high offices. Empress Dou (?-ca. 135) was 
known for her fondness of the School of Yellow Emperor-Laozi." 12 

Because the rulers of early West Han followed the "politics of Yellow 
Emperor-Laozi," the inhabitants were allowed to work without state 
interference. This resulted in national productivity and economic growth. 
This is the reason why the reigns of Emperors Xiao Wen and Xiao Jing 
were dubbed by later historians as an era of prosperity. 

The "Bibliography" chapter of Hanshu includes thirty-seven Daoist 
works and eight of them were under the heading of Yellow Emperor
Laozi, including the Four Treatises of Yellow Emperor in four sections 
and Yellow Emperor and His Ministers in ten sections. Unfortunately 
all these Daoist works are extinct. However, some remnants of them 
have been unearthed in 1973 in Changsha at the site of no. 3 Han tomb 
ofMawangdui. They are parts of silk manuscripts attached to manuscript 
B of Laozi under separate titles. They are: 1) Jingfa [Dao as Law], 2) 
Shilujing [Sixteen Chapters], 3) Ch 'eng [Balance], 4)Daoyuan [Origin 
of Dao]. These four manuscripts are not bound under a unified title. 
Some scholars believe that these four documents are the lost book of 
Huangdi sijing [Four Treatises of Yellow Emperor]. Other researchers 
believe that the Shilujing is the lost Yellow Emperor and His ministers 
(Huangdijunchen) in ten sections. The Shilujing says: 'The king stands 
and faces the south. The ministers stand and face the king in silence. 
The standing positions of the ministrers are not to interfere with the 
view of of the king. A state will have no rivals if those who serve below 
follow those who serve above; if all its subjects serve the king in peace; 
if its territory is large; its population big; and its anny strong." The 
above passage reflects the art of rulership. 

2) Technicians ofthe Yin Yang School. This group combined the Yellow 
Emperor-Laozi School with the docrtrines of yin yang and five phases. 
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Its followers applied the yin yang doctrine to divination and 
prognostication, claiming that these arts owe their origins to Fu Xi's 
eight trigrams. The Scripture on the Opening of Heaven in the Daozang 
also emphasizes the role of Fu Xi. It says: "Lord Lao descended to the 
world at the times ofFu Xi to be his national teacher. He taught Fu Xi 
the technique of calculating one's destiny, prognostication, the art of 
quelling the eight directions, and permutation of the eight trigrams. Lord 
Lao also gave Fu Xi the book called Yuan yangjing [Book of Primordial 
Light]. The Records of History, relying on the literary sources of earlier 
China, says: "Yellow Emperor deviced the calendar based on the 
movements of sun, moon, and stars. He instituted the doctrine of the 
five phases, initiated the birth of funeral rites, founded the intercalary 
months, and appointed the five clouds (blue, red, white, black, yellow) 
as the officers of the four seas ions and the center." 13 And, of course, the 
Yellow Emperor-Laozi School can cite the following lines of the Laozi 
to stress the relationship between the doctrine of yin yang and Yellow 
Emperor: "The ten thousand creatures carry the yin and embrace the 
yang" (chap. 42). It would be easy for the advocates of the School of 
Yellow Emperor-Laozi to establish this relationship by appealing to the 
ancient literary sources. One reason why the spokesmen of Yellow 
Emperor-Laozi School appropriated the School of yin yang was because 
of the influences of yin yang doctrine upon the contemporary rulers of 
China: The Records of History says that the contemporary feudal lords 
of the warring states were greatly impressed by the doctrine of yin yang 
introduced by Zhou Yan [ca. 305-240], who attributed it to Yellow 
Emperor. Zhou Yan expounded this doctrine in relation to the rise and 
fall ofthe dynasties in ancient China. 14 Thus by the end of the Warring 
States period, the School of yin yang and the five phases became a 
branch of Daist philosophy. This may be the reason why the 
"Bibliography" chapter of Hanshu includes many manuscripts attributed 
to Yellow Emperor. 

Not only did the proponents of the School of yin yang and five 
phases apply their ideas to explain the phenomena of the natural world, 
they also used them for the prognostication of fortunes or misfortunes 
of human affairs, as well as the rise and fall of dynasties. This spurred 
the author of Hanshu to criticise this school for its neglect of human 
efforts and for its over-dependence on the power of spirits and gods. 1 5 

This criticism indicates that the School of yin yang and five phases by 
then has embraced the sinitic tradition of spirit worship. For instance, 
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the Records of History mentioned a yin yang technician named Nan 
Gong who predicted that the Qin dynasty would fall into the hand of 
Ch'u state after the battle at San Hu [name of a river]. 16 And this 
prediction came to be true. Nan Gong was a native ofCh'u where the 
School of yin yang predominated. The Records of History also 
mentioned the earliest known thaumaturgist named Chang Hong as 
follows: "Chang Hong served in the court of king Ling (r. 571-545) of 
Zhou for his magic skills. Because the Zhou dynasty was declining, its 
vassals ignored the invitation to attend the king's court. Chang Hong, 
an expert in communicating with the spirits, concoted a device to force 
the vassals to come to the king's court. He used wild cat heads as targets 
for the absentee-vassals-the landing of arrows on these targets would 
incur the effect of making the absentee-vassals sick at home. In spite of 
this magic device, the king's vassals still refused to attend the king's 
court. Later, Chang Hong was captured and killed by people of the Jin 
state [Shanxi]. People ofZhou dynasty began to believe in spirits after 
the times of Chang Hong." 17 The above passage illustrates that the magic 
device of Chang Hong was an exampe of shamanism. 

Among the ancient Chinese manuscripts dealing with the art of yin 
yang, many were attributed to Yellow Emperor. This reflects the high 
status ofYellow Emperor in ancinet China. In the Han dynasty, all sorts 
of divination prevailed. "When Emperor Han Wudi was about to take a 
concubine, he consulted seven soothsayers of different specializations 
on the propitious date of his wedding: The five-phases diviner said day 
X was propitious; the geomancer said day X would be bad; the expert 
on the 12-terrestrial branches [of the month] said day X would be 
unlucky; the proponent of stars said day X would incur great disaster; 
the expert on the movements of sun and moon said that day X would 
incur minor disaster; the diviner ofDao said day X would incur minor 
luck; the expert on Grand Monad said day X would bring great luck. 
Because these soothsayers could not agree with each other, the emperor 
said: 'The ancient code specifies this: In order to escape ominous 
incidents, humans should follow the calculation of the five phases.' 
The emperor's view is that human destinies are affected by the succession 
of the five phases." 18 Some soothsayers in those days, however, were 
men of principles. For example, the Records of History presents an 
account of Sima Jizhu, a famous soothsayer. Sima Zizhu gave the 
following remark, in response to the inquiry of two high officials who 
wondered why a famous diviner like him was living under poor 
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circumstances: "The soothsayer must obey the principles of Heaven 
and Earth; he must observe the four seasons and be in accord with the 
principles of benevolence and righteousness. He must value his 
divination instrument [called shi whose shape is round on the top and 
square at the bottom] as a symbol of Heaven and Earth. He must view 
his act of divination as a solemn rite. Only under such conditions can he 
predict the events of Nature and the failures or successes of human 
affairs." 19 Sima Jizhu was a student of the Book of Changes and a 
member of the School ofYellow Emperor-Laozi. Later, Daoism claimed 
that he became an immortal through the art of "liberation from the 
corpse:" "When he departed, he left his pillow and bed mattress behind 
in the shape of his body. His family buried his personal objects at Mount 
Pan in Sichuan."20 

3) The Thaumaturges. This group, combining the School of Yellow 
Empeor-Laozi with the cult of immortality, emphasizes self-cultivation. 
It produced a number of medical texts attributed to Yellow Emperor. 
The "Bibliography" chapter of Hanshu contains seven titles of such 
texts including Huangdi neijing [Inner Book of Yellow Emperor]. 

The School ofYellow Emperor-Laozi advocated the importance of 
both ruling the country and taking care of the body. The father of Sima 
Qian held this view. He said: "What gives life to man is spirit and what 
keeps life alive is body. If one overexerts his spirit, it becomes exhausted 
and if one overtaxes his body, it becomes sick. And one dies when the 
spirit and body cease to function. Because the dead cannot be resurrected 
and what is gone does not come back, the sage pays attention to spirit 
and body ... .If a ruler does not steady his spirit and body, and says, 'I 
have the power to rule the world,' his saying is mere empty talk."21 

What the above passage means is that if one wants to be a successful 
ruler, he must first of all cultivate his self-body and spirit. Because 
the followers of the School of Yellow Emperor-Laozi emphasized self
cultivation, they invented many techniques of physical fitness recorded 
as medical texts attributed to Yellow Emperor. 

The promotion of the Huang-Lao School and the cult of immortality 
took place simultaneously in the states ofQi (east) and Ch'u (south). And 
they gradually merged. As the positions of Yellow Emperor and Laozi took 
roots in society, they became apotheocized and legends about them 
blossomed. The Works ofZhuangzi express the interest in both the cult of 
immortality and the School ofYellow Emperor-Laozi: "The Yellow Emperor 
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got it [Dao] and ascended to the cloudy heavens" ("The Great Venerable 
Teacher"), may be considered as a summation of the legends on Yellow 
Emperor's ascent to Heaven in the Warring States period. Zhuangzi's 
narrative on Master Guang Cheng's instruction to Yellow Emperor on the 
cultivation of oneness in the chapter on "Let It Be, Leave It Alone" may 
reflect the regimen of the immortality cult in the same period. And Gongsun 
Qing's report to Emperor Han Wudi on Yellow Emperor's riding the dragon 
to heavens represents a further expansion of the legends of Yellow Emperor. 
Later, the Biographies of Different Immortals recorded the life of Yellow 
Emperor as follows: "Yellow Emperor's name is X ian Yuan who can surmon 
gods to do things for him. He understood the inner operations of things and 
claimed himself as the master of clouds. He, bearing the likeness of a dragon, 
predicted the date ofhis death. And on that day he bid farewell to his ministers 
and died. After he was buried in Mount Qiao, the mountain cracked and his 
coffin was found empty: Instead of the corpse, a sword was lying in the 
coffin." The same narrative also covers words describing Yellow Emperor's 
ascent to heavens on a dragon in exact words as spoken by Gongsun Qing 
to Emperor Han Wudi. This proves that by the time when the Biographies 
of Different Immortals was compiled, the alliance between the School of 
Yellow Emperor-Laozi and the cult of immortality was completed. 

In comparison with Yellow Emperor, the apotheosis ofLaozi took place 
somewhat later. There was no reference to his deification in the Qin dynasty. 
Zhuangzi mentioned that when Laozi died, Qin Shi went to mourn him 
(chapter on "The Secret of Caring for Life"). This indicates that although 
Zhuangzi had high regard for Laozi, it did not consider Laozi as an immortal. 
While Sima Qian said that Laozi lived to a very old age and portrayed him 
as a mysterious man, he did not say that Laozi was divine. Laozi was 
described in the Biographies of Different Immortals as follows: "His family 
name is Li, personal name Erh, and pen-name Baiyang. He was born in the 
state of Chen in the Yin period [ 1324-1 066] and was Curator by the Column 
of Zhou [a place]. He was good at conserving essence and breath, and 
preferred to conserve instead of dissipating his essence. He later became 
Curator of Archives. The Records of History says that Laozi lived to be 
over 200 years and became a recluse gentleman; his posthumous name was 
Tan. When Confucius visited Laozi-recognizing that he was a sage-he 
treated Laozi as his teacher. Later, because Laozi knew that the virtues of 
Zhou were dec ling, he rode on the green-blue baffalo westward en route to 
Da Qin [Roman Empire]. At the West Gate, Yin Xi, the gate-keeper, was 
cordially waiting for Laozi 's arrival, knowing that the latter was a Perfected 
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Person. He succeeded in making Laozi write a book, The Way and Its Power, 
in two parts." 

Although the account of Laozi in the Different Immortals is similar to 
the one in the Records of History, it contains some differences: First, the 
Different Immortals pushes the birth of Laozi to the Yin period-much 
earlier than the account in the Records of History: There are 257 years from 
the last king of Yin to the end of West Zhou dynasty. And there are 220 
years from the beginning of East Zhou to the birth year of Confucius (55! 
BCE). This would make Laozi at least 4 78 years old when Confucius was 
born. The Zhuangzi, chap. on "Let It Be, Leave It Alone," says that Confucius 
was 51 years old when he visited Laozi. This would make Laozi over 500 
years old when these two men met. Thus the Different Immortals' account 
ofLaozi differs from that of Records of History which says that Laozi 'sage 
was over 160 or 200 years old. Second, the account in Different Immortals 
considers Laozi as a Perfected Person and lists him as an immortal. It 
emphasizes Laozi's self-cultivation efforts particularly his bed-chamber art. 
Third, the Differnet Immortals says that Laozi "rode on the green-blue baffalo 
westward en route to Da Qin." This is its answer to Records of History 
which says that "no one knows how Laozi ended his life." In brief, the 
account in the Different Immortals wants to emphasize Laozi 's transformation 
from a blesh-body person into an immortal. 

Due to the elevation ofYellow Emperor-Laozi in the cult of immortality 
in East Han, popularity ofLaozi was on the rise. When Emperor Guangwu's 
heir-apparent saw that the emperor was battle-wearied, he recommended 
that he take up the teachings of Yellow Emperor-Laozi for inner peace.22 

Later, when the heir-apparent became Emperor Ming [r. 58-74], he learned 
that his brother, Prince Ying of Ch 'u, was studying the School of Yellow 
Emperor-Laozi and Buddhism. He therefore wrote his brother a letter 
commending him for his devotion to Buddhism and the Huang-Lao studies.23 

That Emperor Ming mentioned the School of Yellow Emperor-Laozi 
alongside with Buddhism indicates that in East Han times the Huang-Lao 
School was viewed as a religion. During the reign of Emperor Zhang (r. 76-
86), officer Wang Fu wrote a memorial in honor ofLaozi's mother entitled 
"Inscription Dedicated to the Sage-Mother ofLaozi." It says: "Laozi is none 
other than the Dao itself. He was born prior to the formations ofthings; he 
arose before the age of Grand Antecedence; and was active in the beginning 
of the age of Grand Simplicity. He wandered in the Six Vacuities and entered 
and exited the Dark Abyss. He viewed the Chaos before its differentiations 
and obsered the [Primal Pneuma] before it was separated into the clear and 
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the turbid."24 Here Wang Fu equates Laozi with Dao, making him the origin 
of the universe, as well as the substance of each developing state of 
transformation. Hence Laozi becomes the creator and transformer of the 
world. By identifying Laozi with Dao, Wang Fu adds an anthropomorphic 
dimension to chap. 42 of Laozi: "Dao produced the one. The one produced 
the two. The two produced the three. And the three produced the myriad 
things." Wang Fu launched the blueprint of Daoist cosmogony and 
anticipated the role of Laozi as a supreme deity in Daoism. 

Emperor Zhang in 82 BCE bestowed the "esoteric books, diagrams on 
immortality, and secret recipes of alchemy upon his uncle, Prince of Dong 
P' ing."25 This indicates that by that time not only have the books and diagrams 
of the techniques of immortality appeared, they have also been read by 
many for the practice of self-cultivation. For example: During the reign of 
Emperor An [r. 107-125], "Jiao Shen, a native of Fu Feng [in Shanxi], 
pursued the art of Yellow Emperor-Laozi in his youth: He remained secluded 
in the hills, making his bedroom in the cave. He practiced the art of self
cultivation according to instructions of Master Chi song and Wang Zhiqiao." 
"He was still unmarried in his seventies. Later, he went back to his family 
and died on the day which he had predicted. Hereafter, he was seen in 
Dunhuang by many local residents for generations, who wondered if he 
was still alive. Others believed that he has become an immortal."26 The 
above account points to the convergence of the School of Yellow Emperor
Laozi, alchemy, and the cult of immortality. 

Emperor Huan [r. 147-167] pursued the cult of immortality. He 
constructed a sanctuary in honor of Laozi in Ku county (in Henan) and 
appointed officer Guan Ba to offer sacrifices to himY He also assigned 
minister Bian Shao to compose a biography of Laozi entitled Laozi ming, 
consisting of a preface and a biography. We shall sketch the main ideas of 
Laozi ming in the following: 28 

1) Laozi ming goes beyond the "Biography of Laozi" in the Records of 
History by adding another episode: When a big earthquake struck Zhou 
China in the reign of king You, Laozi spoke to the king that West Zhou 
dynasty would fall imminently. Here Laozi ming identified Laozi with 
the Zhou astrologist Li Baiyang, who prophesized about the fall of West 
Zhou after the aforementioned earthquake, as mentioned in the Guoyu 
[Speeches of the Nation]. 

2) In the Laozi ming, Laozi has become a cosmic being, a prototype of 
immortals who are avatars in the world from time to time. Laozi ming 
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says: "Laozi abides in the Pneuma of Chaos and is the constant 
companion of the Three Luminars [sun, moon, stars]. He predicts the 
future events by observing the heavenly bodies and makes the stars of 
the Dipper ascend and descend. He follows the rhythm of expansion 
and contraction and undergoes the nine cycles of daily transformation. 
He sets the motions ofthe Three Luminaries and keeps the FourNumina 
on his side. 29 He visualizes the cinnabar field [human body] and 
contemplates the Grand Monad in his Purple Chamber [forehead]. He 
is incarnated as a human being in order to save the world. He has been 
in continuous transformations since the times of Fu Xi and the Divine 
Farmer. And in each transformation, he serves as a national teacher to 
the sage-king." About a century later, Ge Hong in his Biographies of 
Immortals describes the transformations ofLaozi as follows: 

"Laozi was the Doctrine Master of Central Mystery to the Three 
Higher Thearches; Emperor of Golden Gate to the Three Lower 
Thearches; Master Yuhua toFu Xi; Old Master of Nine Numina 
to the Divine Farmer; Master of Prolonged Life to Zhu Rong; 
Master of Guangcheng to Yellow Emperor; Master Chijing to 
Zhuan Xu; Master of Wealthy Diagrams to Di Gao; Master 
Wucheng to king Yao; Master Yinshou to king Shun; Master of 
Perfected Practice to king Yu; Master Xize to king T'ang; Teacher 
Wenyi to king Wen." 

The Book of Opening of Heaven, however, gives a somewhat different 
list of avatars of Laozi in the following: "Laozi was Master of Infinite 
Transformations toFu Xi; Master of Great Success to the Divine Farmer; 
Master of Prolonged Life to Zhu Rang; Master Guangcheng to Yellow 
Emperor; Master of Spontaneous Response to Shao Hao; Master Chijing 
to Zhuan Xu; Master Wucheng to king Yao; Master Yinshou to king 
Shun; Master of Perfected Practice to king Yu; Master Jieyi to the kings 
of Shang and early Zhou." In later times, the avatarship of Laozi was 
extended to include many historical persons who demonstrated virtues 
or miraculous feats. For example, the Records of History, chap. 55, 
mentions an old man Sire Huang Shi who gave the Book on the Military 
arts of Sire Jiang Ziya to Zhang Liang. (Zhang Liang later became 
adviser to Xiang Yu, king ofCh'u state who destroyed the Qin empire.) 
Sometime later, the Poetry of Apocryphon in the Han dynasty says that 
this Sire Huang Shi is an avatar of Laozi. The logic of this approach 
was to portray the incarnations ofLaozi indefinitely in history. 
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3) The Laozi ming mentions that Emperor Huan saw Laozi in a dream in 
which he sought for immortality. For this reason, the emperor built a 
sanctuary in honor of Laozi in 165. This indicates that his interest in 
worshiping Laozi was motivated by his desire for immortality. The next 
year Emperor Huan worshiped Laozi in person at the Palace of Sea 
Dragon where he employed the same ritual music used for the sacrifice 
to Heaven.30 This shows that the emperor was promotuing Laozi as a 
supreme deity in the immortality cult. 31 

In East Han, the School of Yellow Emperor-Laozi became primarily a 
cult of self-cultivation and immortality. This differs from West Han when 
this school's main interest was statecraft. Laozi as an divine object of worship 
in this cult attracted both the rulers and commoners. In East Han, the same 
school was opposed to the offering of sacrifices to the local gods in their 
shrines because of its emphasis upon worshiping Laozi. In fact, Emperor 
Huan decreed that the local shrines should be destroyed.32 The appeal of the 
School ofYellow Emperor-Laozi at that time can be testified by the the rise 
of the Great Peace Sect under the leadership of Zhang Jue (?-184), who 
claimed himself as the "Good Master of Great Benevolence."33 This sect's 
promotion of longevity, worship of Laozi, and opposition to sacrifices at 
the local shrines indicate that the commoners were attracted to the School 
of Yellow Emperor-Laozi; for these were the same beliefs of the School of 
Yellow Emperor-Laozi. It can be seen that this school played a vital role for 
the rise ofDaoism. 

A classical text in East Han representing the interest in self-cultivation 
of immortality cult is the Commentary on Daode Jing by the Old Man of 
the River Banks (Laozi heshanggong zhu).34 The cosmology of this text, 
hereafter referred to as the Heshanggong Commentary, was based on the 
philosophy, religion, medical thought, and health sciences ofEast Han times. 
It stresses the correspondence between the care of human body and the care 
of the country. This text also represents the gradual merge between the cult 
of immortality and the School ofYellow Emperor-Laozi. We shall delineate 
its principal ideas as follows: 

1) Heshanggong Commentary identified Dao with the Primal Pneuma 
(yuan qi). Thus, "Dao produces the myraid things" equals to "Primal 
Pneuma produces the myraid things." Laozi says: "Dao produced the 
one. The one produced the two. The two produced the three. And the 
three produced the myraid things." Laozi's "one produced the two" is 
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interpreted by Heshanggong to mean: the Primal Pneuma produced the 
two. Laozi's "the two produced the three" is now interpreted to mean: 
the yin and yang in interaction produced heaven (clear), earth (turbid), 
and humans (blending of the two }-the three kinds of pneuma. Thus 
Laozi's "the three produced the myraid things" means heaven, earth, 
and humans together produced the myraid things. Heshanggong 
Commentary says: "Because the Primal Pneuma inheres a soft quality 
present in each of the myraid things, eah thing has a soft quality. For 
examples: the breast contains the viscera; bones contain sinew, and grass 
or plants contain vacuities. It is this soft quality derived from the Primal 
Pneuma that enables a thing to last long." Hence the Heshanggong 
Commentary understands the creative process in this way: The Primal 
Pneuma (Dao) produces the two modes of pneuma or yin yang; the 
blending between yin and yang produces the humans; and the interaction 
between yin, yang, and humans produces the myraid things. 

Laozi says that because Dao is invisible and intangible, its power is 
expressed through the visible and tangible. However, the text does not 
say that Dao is qi (pneuma); for Dao is transcendent and unnameable. 
But, in the Han period, the prevalent view is that Dao is qi. Hence the 
equation ofDao with qi became a common interpretation in Han times. 
For examples: Huainanzi, chap. 3 on "The Heavenly Patterns," says: 
"The pneuma functions in terms of its own conditions: the clear and 
fine parts became heaven and the heavy and coarse parts became earth." 
The Hetu guadi xiang [River-Chart on Earth Images] says: "Although 
the Primal Pneuma has no form, it is everywhere: that which is subdued 
is called earth and that which subdues is called heaven." The Baihutong 
[Comprehensive Discourse in the White Tiger Hall] says: Heaven and 
Earth were produced by Primal Pneuma-the ancestor of the myraid 
things." Wang Chong in his Lun heng says: "Humans are originated 
from Primal Pneuma via heavens .... Before humans are born, their source 
is in Primal Pneuma; when they die, they return to Primal Pneuma." 
These passages indicate that the Han thinkers conceived the Primal 
Pneuma as the source of creatures. The Heshanggong Commentary 
simply interpreted the cosmology of Laozi according to the current 
philosophical and astronomical ideas. Its cosmology can be diagramed 
as follows: 
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2) Heshanggong Commentary distinguished the Dao between the Dao of 
statecraft and the Dao of longevity: the "Dao that can be told" (Laozi, 
chap. I) is the Dao of statecraft, and the "Eternal Dao" (Laozi, chap. I) 
is the Dao oflongevity. Heshanggong, however, considered the Eternal 
Dao as the basis for the Dao of statecraft. This means the ruler must 
understand the Eternal Dao in order to rule the people. He commented: 
"The ruler must apply the Eternal Dao of non-action to nourish his 
spirit. In this way, he is made to pacify the people by not interfering 
with their affairs. He must preserve his inner light and hide his brilliance, 
remove his desire for publicity and conceal his talents. Moreover, he 
must not let people know that he is fulfiling the Dao." 

Heshanggong is the first thinker who identified the "Dao that can 
be told" with the Dao of statecraft and the "Eternal Dao" with the Dao 
oflongevity. The commentary said: "The Dao of Heaven [Eternal Dao] 
and the Dao of Man [Dao of statecraft] pertain to the same source. This 
is the reason why Heaven and humans can reciprocate and the essence 
and pneuma can embrace each other." "The sage uses the same principle 
to regulate his body and his country." This correspondence between 
self-cultivation and the art of ruling a country is abundantly seen in 
Heshanggong's comments on the Laozi text, such as: "In ancient times 
those who practiced Dao well" (Laozi, chap. 65): "This refers to those 
who regulated their lives and their state well." "There is nothing better 
than to be frugal" (Laozi, chap. 59): "The ruler should respect the wealth 
of the people-not appropriating it for his own comforts. The self who 
practices self-cultivation should save his seminal essence and pneuma 
and prevent them from being discharged." "The advantage of taking 
non-action (Laozi, chap. 43): "The selfwho practices non-action will 
be awarded with such benefits: in self-cultivation he will benefit his 
essence and spirit; in statecraft he will benefit his people. In either case, 
the principle of non-action will save unnessary labor." "Ruling a big 
country is like cooking a small fish" (Laozi, chap. 43): "When the ruler 
demands too many things from his people, the latter will rebel. When 
the ruler in self-cultivation overtaxes his body, the essence in his body 
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will be dissipated." "We use it [Dao], it is inexhaustiable" (Laozi, chap. 
35): "When one regulates his country with Dao, his country will be 
secure and its population will prosper; when one regulates the body 
with Dao, life of the body will be prolonged-its age will come to no 
end." "What remains still is easy to hold" (Laozi, chap. 64): "The one 
who rules the country and the self in stillness will be able to hold the 
country and the self." "Therefore he can long endure" (Laozi, chap. 
44 ): "If one knows what self-contentment means, he will also understand 
the meaning of blessings and wealth. For a person who abides in this 
attitude, the spirit of his body will not be worn out when he practices 
self-cultivation and his people will not be interrupted when he rules the 
country. Because he holds this attitude, both his body and his country 
shall enjoy longevity." 

The central ideas in the above comments are quietude and non
action, the practice of which would result in living a long life; for they 
are the requirements of longevity. But why are these ideas the princples 
of self-cultivation and statecraft? Hongshanggong's answer is: because 
they are the characteristics of Dao itself. In his comment on Laozi, 
chap. 29 on non-action, Heshanggong said: "Humans are spiritual beings. 
Because spiritual beings enjoy peace and quietude, they will not be 
governed by the state's inteference with their affairs." 

3) The premise of Heshanggong Commentary is that the Primal Pneuma, 
seminal essence, and spirit of a person contain the quality of softness. It 
says: "When a person is alive, it means the pneuma, seminal essence, 
and spirit are embodied in that person. When a person is dead, it means 
the body's pneuma is depleted, resulting in the extinction of seminal 
essence and spirit. When this happens, that person's body becomes hard." 
Thus the decisive factor concerning life or death involves the presence 
or absence of the pneuma, seminal essence, and spirit in the body. Based 
on this view, Heshanggong believed that the condition oflongevity rests 
upon the elimination of emotions and desires. Therefore, he advocated 
that for those aimed at longevity, they must choose peace and non
action as a way of life in order to conserve their pneumas and spirits. 

The following statements ofHeshanggong concern the elimination 
of emotions and desires: "Those who want to cultivate their selves must 
empty their emotions and desires, keeping their viscera spacious for the 
presence of their spirits." "A lustful and sensuous life would result in 
the injury of one's spirit and the loss of one's inner light." "One's pneuma 
would expire in one's heart (mind) if one continues to indulge in enjoying 
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the five melodies; for this would prevent the heart (mind) from listening 
to the sound that is inaudible." "One's eyes should not look at the lustful 
objects. If one does, one would waste one's seminal essence." "When 
one's heart (mind) is greedy and one's will is covetous-oblivious to 
self-contentment-one will eventually be affected by bad incidents and, 
therefore, ruin one's life." "The elimination of emotions and greeds, 
and the conservation of one's pneuma, are the initial steps to take for 
the life ofthe Dao." 

Heshanggong Commentary provides many advices on conservation 
of pneuma and nourishing of spirit. They deal primarily with keeping 
the seminal essence and letting the gods of the five viscera stay in their 
places. The following are some samples: "One can be successful in 
holding longevity if one knows how to take care of one's body-not 
letting go of one's Heavenly-endowed seminal essence and spirit." 
"Keeping the One in the body-not letting it leave-is the first requisite 
of longevity. 'Keeping the One' means making the seminal essence and 
pnuema stay in the body. This is the state of great harmony-the 
birthright of self-cultivation." "Keep the seminal essence and pneuma 
in one's body and do not let them be in a state of chaos. In this way, the 
body will enjoy longevity and remain soft and enduring." "One should 
treat one's pneuma as roots of the tree and seminal essence as its fruits. 
A tree will fall if its roots are shallow. The fruits of a tree will fall if 
they are not firmly attached to the branches. These illustrations teach 
that one should let one's pneuma stay deep in the body and conserve 
one's seminal essence firmly within-not letting them leak." "Keep 
one's roots deep in the body and make one's fruits firmly attached to 
the body. This is the art of making life long by fixed staring." 

Laozi, chap. 6, speaks of "the spirit of valley never dies." 
Heshanggong interpreted the ''valley" to mean "nourish." Thus the above 
passage means: "If one can nourish one's spirit, then one will not die." 
The "spirit" in Laozi, for Heshanggong, refers to the spirits or gods of 
the five viscera: "The hun-soul resides in livers; the p 'o-soul in lung; 
god in heart; semen in kidneys, will in spleen. When these five viscera 
become injured, the five spirits depart." 

The concept of"spirits of the five viscera" appears quite frequently 
in the medical texts of ancient China. For example, the Inner Book of 
Yellow Emperor on Simple Questions (Huangdi neijing suwen) says: 
"The five viscera are the places where the semen and pneuma are stored 
which are not to be discharged." This text through the mouth of Yellow 
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Emperor says: "I heard that a Perfected Person exists in the age of 
Higher Antiquity, who lives as long as Heaven and Earth. He embraces 
the yin and yang, inhales and exhales the essence and pneuma, keeps 
his spirit in solitude, and holds the One in his body. This is the reason 
why he lasts as long as Heaven and Earth." The same text also says: 
"The five viscera contain the following spirits: heart (mind), god; lung, 
p 'a-soul; liver, hun-soul; spleen, thought; kidneys, will." The above 
passages show that Heshanggong made use of the contemporary medical 
ideas for his view of self-cultivation. 

Heshanggong believed that human life is contingent upon the 
inseparable continuum of the pneuma, seminal essence, and spirit in 
the body. And his understanding of the "spirits of the five viscera" is 
based on the continuum of these vital elements in the viscera. For 
instance, he says: "If one keeps the Dao (Primal Pneuma) in the body
not overtaxing its seminal essence and not exploiting the spirits of the 
five viscera-one can live for a long life." 

Heshanggong Commentary has several passages dealing with breath 
exercise, which seem to be based on its author's own experience. We 
shall quote a few of them below: "One who regulates her body should 
inhale and exhale her essential breath in such a way that it is inaudible 
even to her own ears." "The place where the alternating 'opening' and 
'closing' of breath takes place ceaselessly is called the Celestial Gate
the Purple Palace of Tenuity in Nothern Culmen. The Celestial Gate is 
the nostrils. 'Opening' refers to exhaling by mouth and 'closing' to 
inhaling by the nostrils." "It is said that immortality is possible because 
of the presence of the Mysterious Female (Xuan pin). 'Mysterious' 
refers to nostrils which are a symbol of Heaven. 'Female' refers to 
mouth which is a symbol of Earth. Heaven (nostrils) by inhaling the 
five pneumas, keeps them in the heart [one of the viscera]. These five 
pneumas-clean and tenuous-become the five natures (xing), 
consisting of essence, spirit, hearing, sight, sound. These five natures 
express the hun-soul which pertains to masculinity. These five natures 
are associated with Heaven by virtue of the five pneumas' entrance in 
the heart through the nostrils (Heaven). This is why the nose is called 
'mysterious,' Through the mouth Earth gives man the five tastes
unclean and coarse-which are stored in the stomach. These five tastes, 
due to their unclean and coarse qualities, become the six corporeal 
entities composed of form, muscles, bones, flesh, blood, vessels. They 
express the p 'a-soul of the body which pertains to femininity. These six 
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entities are associated with Earth by virtue of the five tastes' entrance in 
the stomach through the mouth (Earth). This is why the mouth is called 
the 'female."' "The nostrils and mouth are the places where the Primal 
Pneuma enters and exits and where the connections to Heaven and Earth 
are made." "The nostrils and mouth inhales and exhales endlessly. Their 
breathing is so tenuous and mysterious that it borders between existence 
and non-existence." 

The above passages interpret the "Mysterious Female" as Heaven 
and Earth, corresponding to nose and mouth. They name the Celestial 
Gate as the Purple Palace of Tenuity in the Northern Culmen, 
correponding to the nostrils. These passages interpret "opening" as 
breathing by mouth and "closing" as breathing by nostrils. All these 
ideas, involving technical terms, refer to life-breath cultivation (Qigong). 
They are Heshanggong's portrayal of the fundamentals of self
cultuivation, such as: the Primal Pneuma (seminal breath) through the 
nose (Heaven) and mouth (Earth) circulates the entire body; breathing 
slowly and quietly, bordering between existence and non- existence. 
Heshanggong's reiteration that the practitioner should observe quietude 
and non-action--eliminating emotions and desires-is also a prerequisite 
of self-cultivation. In his comment on the self-cultivation of the sage
ruler, Heshanggong advises: "Eliminate desires and remove upsetting 
worries; embrace the Dao, hold fast to the One, and keep the spirits of 
the five viscera; be kind and yielding, and do not be preoccupied with 
grabbing power; save your essence and be generous; fill your body 
with firm muscles and strong bones." These ideas summarize 
Heshanggong's view on self-cultivation. They reflect an alchemist's 
interpretation of the Daode jing. 35 

4) Heshanggong Commentary anthropomorphized Heaven or Dao, 
attributing will, providence, and retribition to it. The following 
quotations reflect this view: "Heaven dispatches the ones who cultivate 
their selves to rule the country." "Heaven assigns those who cheat and 
lie to use weapons." "Though the Dao of Heaven is broad and wide, it 
knows the behaviors of human individuals. Those who accumulate good 
deeds and those who pursue evils will all be affected by Heaven's 
retribution." "Heaven will help the good persons, enabling them to 
cultivate their wills to help themselves." "People should contemplate 
deeply and think penetratingly to understand the will ofDao." "Those 
who are afraid of cultivating their lives have missed the will of Dao." 
"The inferior persons do not want to know the will ofDao. They behave 
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falsely in order to disply their strengths and talents. As a result, they 
injure their essences and spirits and cut short their spans of life." "Dao 
acknowledges those who follow the path ofDao and strive to do good." 
"The best way to avoid disasters is to prevent them before they arrivve." 

Many ideas of Heshanggong Commentary reflect the mystic view 
of reciprocity between Heaven and humankind, which was prevalent in 
the Han dynasty. This commentary may be considered as a work 
representing the transition of Daode jing from a philosohphical to a 
religious text. Later, the Xianger Commentary pushed the Daode jing 
even further to the religious side. 

Based upon the foregoing discussions, we conclude that the 
Heshanggong Commentary was written by an alchemist of the Han period. 
He used the contemporary philosophy, health-care sciences, and medical 
knowledge, as a basis for his ideas and art of immortality. However, 
Heshanggong's view of immortality differs from that emphasized by the 
thaumaturges of the Warring States and West Han periods: Although 
Heshanggong acknowledged the art of statecraft, it is not a major issue in 
his book; for his chief interest was the pursuit of immortality by the 
individuals. Furthermore, his interest in immortality was not driven by the 
desire to seek the divine immortals and their drugs of immortality in the 
distant isles, as sought by the thaumaturges of earlier times. His main interest 
was the practice of individual self-cultivation through breathing exercise 
and holding fast to the One. His ideas of performing good deeds to gain 
divine blessings and accumulating merits for longevity also agree with the 
teachings of later Daoism. This is the reason why, according to the 
Commentary on the Transmission of Scriptures and Injunctions, the 
Heshanggong Commentary is listed after the Daode jing, and before 
Xianger s Commentary of the Laozi, as a "must" reading for the Daoists in 
later times.36 

As we may recall, the early Han rulers adopted the School of Yellow 
Emperor-Laozi as the teaching of statecraft. Later, this school was merged 
with the cult of immortality, claiming that Yellow Emperor and Laozi were 
immortals. Meanwhile, the yin yang technicians and the thaumaturges also 
became the followers of the Yellow Emperor-Laozi School. By the East 
Han, the position ofLaozi was elevated even higher. This was the time the 
Heshanggong Commentary appeared. It provided ideas and theories for 
the rise of Daoism. 

In order to legitimate its power, the Han dynasty claimed that it had 
received Heaven's mandate to rule China, particularly in the reign of Emperor 
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Wudi. During his reign, the country was inundated with sacrifices to Heaven 
and gods, quests for immortality drugs, divination and shamanism, and the 
apocryphal writings of prophecy. These practices and beliefs resulted in the 
religionization of Confucianism. But Emperor Wudi's exaltation of 
Confucianism also caused the lowering of the prestige of the School of 
Yellow Emperor-Laozi. Followers of this school, facing the weakening of 
their school's position, made efforts to ally with the cult of immortality, 
School of yin yang and five phases, thaumaturgy, and the folk culture of 
contemporary China. This broad alliance provided the fertile ground for 
the birth of Daoism. Toward the end of West Han, the Scripture of Great 
Peace Concerning the Divine Almanac Revealed by the Celestial Officials 
on Cosmogony (T'ianguanli baoyuan t 'aip 'ingjing) appeared. It embodied 
the infant thoughts of Daoism. Then in mid-or late East Han, the Scripture 
of Great Peace in the Blue-Green Pages (T'aip 'ing qingling shu) surfaced, 
followed by the appearance of the Five-Bushel Rict Sect, Great Peace Sect, 
and other folk Daoist groups. These phenomena indicate that the rise of 
Daoism was due to the peculiar culture of Han China. Its birth was inevitable 
even without the presence ofthe newly-arrived foreign religion. 

Han dynasty provides ample sources of the religious history of China: 
religionization of Confucianism, rise ofDaoism, and the arrival ofBuddhism. 
It is said that Buddhism arrived in China during the reign of Emperor Ming 
(58-75): "In a dream, the emperor saw a tall golden statue with light of sun 
and moon on its top. The emperor later enquired his ministers about this 
dream. One officer replied, 'In the west, there is a divinity named Buddha. 
I wonder if your majesty's dream is related to this Buddha?' Thereafter, the 
emperor dispatched envoys to T'ian Zhu (India) and ordered them to find 
out what Buddha's religion is, so that an image of Buddha can be made."37 

Several variants of this episode appear in the Chinese records. Its dubious 
historicity notwithstanding, this episode indicates that by mid-first century, 
CE, Buddhism appeared in China. It was no accident that Han China was 
receptive to the presence of these three classical religions: The Han ruling 
class wanted to promote them for the service of its economic and political 
interests. 





Chapter II 
f.G)~ 

Early Daoist Texts and the 
Rise of Popular Daoist Sects 

D aoism arose in the Han dynasty; it began with the writings of the 
"revealed scriptures" and the rise of the Daoist sects. The landmark of 

early Daoism consists of two texts and two sects. The two texts are 1) 
T'ianguanli baoyuan t 'aip 'ing jing [Scripture of Great Peace Concerning 
the Divine Almanac Revealed by the Celestial Officials on Cosmogony], 
composed at the end of West Han; and 2) T'aip 'ing qingling shu [Scripture 
of Great Peace on the Blue-Green Pages], written in mid-East Han. The two 
sects are: Five-Bushel Rice Sect (the Way of Celestial Master) in the west; 
Great Peace Sect in the east. 

Section 1 

The Religious Characteristics of T'ianguanli haoyuan t'aip'ing 
jing and the History and Tenets of T'aip 'ing qingling shu 

Gan Zhongke, man ofQi, in the reign of Emperor Cheng (33-7 BCE) 
claimed that he had authored the work, T'ianguanli baoyuan t 'aip 'ingjing 
in twelve chapters. He said, "Becuse the Han dynasty has lost favor from 
Heaven, its mandate to rule will have to be reinstated. Meanwhile, Heaven 
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dispatched Perfected Person, Chi Jingzi, to the world to instruct me 
concerning the Way."1 According to Gan Zhongke, because of the uncertainty 
concerning the legitimacy of the Han dynastic rule, a messanger of Heaven 
named Chi Jingzi was sent down to earth to instruct him the truth contained 
in the revealed book. It introduces two new ideas bearing politico-religious 
importance in Chinese history: I) The book combined the traditional Chinese 
concept of mandate of Heaven received by the ruler with the new doctrine 
of "perfected person who conveys the will of Heaven" to the ruler. This 
makes the book a divine revelation based on celestial authority. For the first 
time in Chinese history, China witnesses the triple alliance of Heaven, the 
perfected person, and the thaumaturge concerning contemporary politics. 
2) This book gave a new meaning to the role of immortals in Chinese history: 
Whereas formerly the immortals were nonpolitical-recluses who 
occasionally assisted some mundane individuals to become immortals, the 
Perfected Person, Chi Jingzi, in this book is portrayed as a messanger of 
Heaven who will instruct the ruler. And his message is related to the political 
and social situations of China; it goes beyond the drugs of immortrality 
desired by the ruler and touches upon political affairs. 

Despite the intent of Gan Zhongke to prevent the Han dynasty from 
falling, he was accused of"misleading the emperor and doping the masses 
by appealing to the spirits." Because he prophesized that Han dynasty was 
in danger of losing its mandate, he was arrested and died of illness in prison. 
During the succeeding reign of Emperor Ai (6-3 BCE), Xia Houliang, a 
disciple ofGan Zhongke, and others continued to push for political reform 
based on the same revealed book and backed by minister Li Xun. They 
petitioned the emperor, saying: "Han dynasty has gone astray. It needs reform 
in order to regain Heaven's mandate. Because Emperor Cheng did not listen 
to Heaven, he was deprived of heirs. Your majesty has been ill for a long 
time and your reign is beset with many irregular events. We believe that 
they are Heaven's premonitions. We therefore recommend that your majesty 
change the name of the reign immediately. This would put the national 
disasters to rest, increase your majesty's longevity, and bring a son to your 
majesty.2 Although the emperor accepted the petition, he recinded it several 
months later because his illness was not recovered. He eventually put Xia 
Houliang and his collaborators to death on the pretext that their reform 
activities were ill-founded. 

Although the T'ianguanli baoyuan t 'aip 'ingjing was soon extinct, its 
concept of great peace (t'aip'ing) and its idea of a messanger of Heaven 
descending to earth to teach the Way were appropriated by a succeeding 
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Daoist text entitled, T'aip 'ing qingling shu. This book, consisting of 170 
chapters, is identical to T'aip 'ingjing [Scripture of Great Peace] (hereafrter 
referred to as TP./). 3 It does not mention authorship or date. As a book 
embodying the words of Heaven, it was delivered by the Celestial Master 
as its spokesman. It says that the Celestial Master shall give the book to a 
perfected person who, in tum, shall present it to a ruler. Through the mouth 
of Celestial Master chap. 39 of the book says: Because I have attained the 
Way and its power for a long time, my ideas are in complete agreement 
with Heaven. What I say therefore expresses His will. Heaven has asked me 
to convey these words to you [ perfected person] in the spirit of great yang. 
This is why I am addressing to you now" (p. 70). (All page and chapter 
numbers refer to Wang Ming's book; see note 3.) 

The earliest official reference to TPJ is in the "Biography ofXiang Jie 
in Houhanshu.lt says: "In 155 CE during the reign of Emperor Huan, Xiang 
Jie petitioned the emperor, saying: 'Formerly, I submitted to your majesty a 
divine book [ TP ./] offered to me by Gong Chong of Lang Ya district. It was 
given to Gong Chong by Gan Ji. I have not yet received a response from 
your majesty. "'4 An earlier account regarding this book is also mentioned in 
the same biography: "During the reign Emperor Shun (125-144), Gong 
Chong of Lang Ya district submitted to the emperor a divine book in 170 
chapters. He received it from his teacher Gan Ji who found it at the bank of 
Qu Yang Creek. The book is made of white silk with green heading and red 
title [referring to its physical appearance]; it reflects the school of yin-yang 
and the theory of five phases, as well as heterodox beliefs and shamanic 
ideas. The court officials, having examined the book, reported to the emperor, 
saying, 'The book recommended by Gong Chong is full of ideas in conflict 
with classical thoughts. We shall keept it in storage.' Later, Zhang Jue [the 
rebel leader] used it for his subversive activities."5 The same biography on 
Xiang Jie refers to another meeting between him and Emperor Huan 
[concerning the initial meeting about the status of TP ./]during which Xiang 
Jie spoke to the emperor as follows: "The purpose of this divine book 
submitted by Gong Chong is to honor Heaven and to return to the foundation 
of the five phases. It also contains instructions on how to revive the state 
and on the prediction of the birth of a male child who will be your majesty's 
son. The book's ideas are in agreement with the classical thoughts and its 
language is easy to understand. Unfortunately, Emperor Shun (r. 125-144) 
did not follow the book's ideas when it was submitted to him. This is the 
reason why the country has been in bad shape and why Emperor Shun's two 
sons both died on the throne while each reigning only for a briefperiod."6 
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According to the T'ang dynasty editorial note to the Houhanshu, "This 
divine book is in fact the present Daoist text, TP J; it has I 0 sections, each 
containing 17 chapters."7 

We know that, based on the aforementioned quotes, the T'aip 'ing 
qingling shu is the same as the TP J. Its 170-chapter version was first 
submitted to Emperor Shun (r. 125-144) by Gong Chong but was put aside 
by the court officials. Then a text of the same book was submitted by Xiang 
Jie to Emperor Huan (r. 147-167). But it was rejected by the court again. 
However, Zhang Jue, leader of the Yellow Turban Rebellion, had access to 
it. Because the author of Houhanshu made several loopholes concerning 
the origin and authorship of TP J, they prepared the way for the later Daoist 
writers who attribute its authorship to a divine origin. 

Since the T'ang dynasty, the authorship of TPJhas been attributed to 
Laozi or the apotheosized Laozi named Most Hgih Lord Lao. Cheng 
Xuanying in his Laozi kaiti said, "Laozi in the reign of King Nan (314-256 
BCE) of Zhou dynasty gave the TP J and the One Hundred Eighty Rules of 
Daoism to Gan Shi [Gan Ji]." In his preface to the Youlong chuan, Jia 
Shanxiang ofNorthem Song said: "During the reign of Han Emperor Cheng 
(33-8 BCE), Gan Ji encountered the Most High Lord Lao in Lang Ya where 
the latter gave him the 170-chapter TPJ."8 Regardless ofthe mythological 
authorship of Laozi in these two accounts, both agreed that the book is 
associated with Gan J i, teacher of Gong Chong. In his Xianyuan bianzhu, 
Wang Songnian ofT'ang dynasty quoted the following passage, now extinct, 
from the Biographies of Immortals: "Gan Ji (or Yu Ji), man ofBeihai, was 
afflicted with severe skin disease for many years. In spite of taking many 
medicines, it was not cured. One day he went to see Bo He, a druggist, at 
the market. The latter gave him the Book of Simplicity in two chapters and 
said, 'Not only will this book cure your illness, it will also offer you 
longevity.' Soon Gan Ji was recovered from illness after having followed 
the ideas of the book. He then went to stay at the village summit ofGoutai 
in Shanyu where he expanded the book into 170 chapters." But this account 
did niot tell us how Bo He get his Book of Simplicity. 

The author of the preface to the Talismans of the Scripture of Great 
Peace (T'aip 'ingjingfuwen) describes the genealogy of TPJ as follows: 
"The Latter Sage of Central Gate of Heaven as Lord of Great Peace wrote 
the T'aip'ingjingfuwen. 9 He transmitted it to Lord Wang (Wang Jun) of 
West Walls. Lord Wang trasnsmitted it to Bo He who transmitted to Gan Ji. 
Gan Ji, who was suffering from severe illness, went to see Bo He for medical 
help. The latter told him: 'I am giving you the T'aip 'ingjing fuwen. You 
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may expand it into 170 chapters and subdivide them into 360 parts. Make 
efforts to spread the gospel of the book to the whole world. When a virtuous 
ruler receives this book, he will follow its teachings and his country will 
gain great peace; not only does this book promise the curing of diseases, it 
will also bring salvation to those who practice its teachings.' After receiving 
the book, Gan Ji studied it carefully and developed it into a school of 
teachings." 10 

The book which Gan Ji received from Bo He is the T'aip 'ingjingfuwen 
which is actually identical to the two-chapter Book of Simplicity. According 
to Part A of T'aip 'ingjing chao [Digest of the Scripture of Great Peace], 
the aforementioned Latter Sage of Central Gate of Heaven is named Li 
(Laozi) whose shortened title is Latter Sage Lord Lao, i.e., the Most High 
Lord Lao. His subordinates are Lord Green Lad, Immortal-in-Chief Lord 
Wang of West Walls, and other divinities. Regarding the genealogy of TPJ 
mentioned above, besides the mythological beings, the only historical persons 
associated with the transmission of TP J are Bo He and Gan Ji. This indicates 
that the book was not authored by a single person, nor could it be written in 
a short period of time. Its composition covered a long span of time-from 
the end of West Han to the reign of Emperor Shun (r. 125-144) of East Han. 
The book's nucleus was something like the Book of Simplicity or T'aip 'ing 
jing benwen, attributed to Bo He. It underwent a long period of expansion 
in the hands of Daoist writers. Finally, Gan J i, Gong Chong and others 
completed the work containing many heterogeneous ideas. As chap. 42 of 
TPJ says, "This book was written in different periods; it could not have 
been the product of one mind" (p. 92). 

According to chap. 7 of Yunji qiqian [Seven Slips from the Bookbag of 
the Clouds], there were two versions of TP J. It says: "The present version 
consists of 170 chapters in two divisions: A and B. But there is another 
extinct version mentioned by the Scripture of Zhengyi, entitled T'aip 'ing 
dongjijing {Scripture ofGreat Peace on the Culmen ofGrotto], consisting 
of 144 chapters. Both versions involve the elucidation of the Way, good 
conducts as signs of salvation, and the arts of abstinence. The 144-chapter 
T'aip 'ing dongji jing was given to the Celestial Master by the Most High 
Lord Lao in 142 CE during the reign of Emperor Shun. It was in continuous 
transmissions until its extinction. As to the 170-chapter version, according 
to the One Hundred Eighty Rules of Daoism, it was given to Gan Ji during 
the reign of King Nan of Zhou dynasty in Lin Qiong County of Shu 
Prefecture." 11 We believe that the "two versions," referred to by Yunji qiqian, 
are but two different editions of the same TPJforthe following reasons: I) 
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both were said to be given by the Most High Lord Lao; 2) both were said to 
have the same contents; 3) the lost "version" called Dongjijing was simply 
another title of TP J. We shall now explain the above third reason as follows: 
The TPJin the Daozang contains passages referring to itself as Dongjijing: 
Chapter 41 says: "Our teachings are based on the Dongjit 'ianti yinyang 
zhijing which deals with the following topics: creation, celestial writings, 
Heaven, Earth, Man, and the spirits. We have selected the most relevant 
parts of it for the Dongji zhi jing" (p. 85). "This Dongji jing contains the 
best writings since creation, consisting of script of Heaven, script of Earth, 
script ofHumankind, and script of the Spirits" (p. 87). "This book of Celestial 
Master also includes the work of the former and latter sages, river-charts, 
pheasant-books, and celestial writings. It also contains ideas which can be 
understood even by the commoners, the slaves and bondmaids, and by the 
barbarians in faraway places. It uses a universal language to express the 
Way of Heaven" (p. 348). "This book contains the Dongji zhi dao of 
antiquity. It has the power of transformations: Whoever follows its teachings 
will be converted to good persons; they will never revert to their former evi I 
ways" (p. 253). The sections in the present TPJ, in which conversations 
take place between the Celestial Master and the six immortals, also belong 
to the Dongjijing: The Celestial Master said to the six immortals: "Before 
I leave this world, which will soon take place, I would like to give you one 
more advice: The Way is like the hallowness of a grotto which does not 
contain 'above' or 'below;' 'outside' or 'inside.' If you cultivate your qi 
[pneuma] in peace and treat it as divine, you will be one with the Way. If 
you seek the Way in nearby place, you will find it; if you seek it in faraway 
place, you will not find it" (chap. 68). He spoke to the six immortals again: 
"My book [TPJ] understands the minds [hearts] ofthe people everywhere. 
It reaches (dong) the Six Quarters and the Eight Directions of the universe. 
Since its descent to the world, this book has held goodwill among the 
people .... This book asks the kings who desired to extend their influences 
to the Six Quarters and the Eight Directions to turn their minds inward. 
Having succeeded in governing their minds internally, they are enabled to 
manage the affairs of the world externally. In this way, they will succeed in 
running the world. This is the essence of my Way" (pp. 258-259). Based on 
the above quotes, we believe that the TP J was once called the Dongji t 'ianti 
yinyang zhijing; it was later abbreviated as the Dongji jing or T'aip 'ing 
dongji jing. The misleading view of the "two versions" of the TPJ 
notwithstanding, Yunji qiqian's reference to the "two versions" does indicate 
that by the time of Emperor Shun (r. 125-144), the TPJhas spread to the 
east (Luoyang and North China) and to the west (Sichuan). 
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Since the Han period, many Chinese authors have referred to TPJfor 
different purposes. This book has I 0 sections, each containing I7 chapters. 
Because its ideas are complex, involving many esoteric expressions, this 
book posits awesome obstacles for the reader. In order to overcome this 
problem, Daoist Luqiu Fangyuan toward the end ofT'ang period authored 
the T'aip 'ing jing chao in I 0 chapters; each as a compendium to the 
corresponding section of the TP J. Although both the TP J and T'aop 'ing 
jing chao are included in the Daozang (Ming edition), the TP Jis incomplete, 
consisting 57 chapters only. Wang Ming, a modem Daoist scholar, has 
compiled the T'aip 'ingjing hejiao [A Reconstruction ofTPJ] based on the 
fragments of TP J, T'aip 'ingjing chao, and 27 other written sources. Wang's 
work has on the whole recovered the original 170-chapter TPJ-a major 
contribution to the study of ancient Chinese civilization and Daoist studies. 

TP J is primarily interested in the following topics: meaning of the Way 
as expressed by Laozi, belief in Heaven as a deity, the school of yin-yang 
and five phases, and the art of immortality. It envisages the "Way of Great 
Peace" in a theocratic state where the idea of reciprocity between Heaven 
and rulers is advocated and the belief in divine retribution is affirmed. It 
promotes feudal morality under a sovereign king. Although its ideas on the 
whole are based on theological idealism, it also contains some attractive 
elements of primitive dialectical materialism. Defending the interests of the 
rulers notwithstanding, this book also reflects the wishes ofthe great mass 
of poor peasants. In the following, we shall discuss its principal ideas: 

1. Cosmology under the Views of "One Divided 
into Two" and the "Unity of One, Two, Three" 

The TPJuses Laozi's cosmology-the one produced the two; the two 
produced the three; and the three produced the myriad things-as the linchpin 
of its philosophy. However, this cosmology is now placed under the concept 
of primal pneuma and the theory of yin-yang: "The primal pneuma activates 
the creative process" (p. 254 ). "The primal pneuma embraces Heaven and 
Earth and the Eight Directions; it produces them all" (p. 78). "The primal 
pneuma through its spontaneity is consolidated into the 'one' which is called 
Heaven. When the 'one' is divided into 'two,' the latter is called Earth. 
When Heaven and Earth, as yang and yin, are united, the 'three' is produced 
which is called Human. Through the unity of these three-Heaven, Earth, 
Human-the myriad things are nourished. 

TP J equates Heaven, Earth, and Human with the "one," "two," "three" 
ofLaozi's cosmology. This equation contains rich meaning which will be 
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explicated as follows: The book distinguishes between the primal pneuma 
and Dao: Whereas the primal pneuma is Heaven, Dao is above Heaven. 
"'Although Heaven is without a superior, Dao is still above Heaven. Because 
Dao is the model of Heaven, it is above the latter" (chap. 117). "The myriad 
things are patterned after the Dao because Dao is the root and master of the 
Great Transformation [world]" (p. 622). "Where does Dao stand in relation 
with the myriad things? Although Dao cannot be named, it is nonetheless 
the master of the myriad things: nothing within the Six Quarters can undergo 
transformations without taking order from Dao. The primal pneuma produces 
the myriad things by virtue ofDao's presence in them. To that extent, things
whether large or small-are all produced by Dao" (p. I6). The above 
passages of the TP J stress the view that the primal pneuma must conform to 
Dao in order to create. Whereas the primal pneuma is matter, Dao is the 
principle of matter or transformations. However, although TP J distinguishes 
Dao from the primal pneuma, it uses the concept of"one" to mean that Dao 
is embodied in the pima! pneuma. This view is expressed in the following 
passage: "The 'one' is the beginning of numbers; it is the principle of 
production, the motion in primal pneuma, or the model ofHeaven" (p. 60). 
Here the "one" refers to the immanence of Dao in the primal pneuma. As 
such, it resembles the Platonic demiurge. 

The "two" refers to the primal pneuma divided into Heaven (yang) and 
Earth (yin). For the TP J, the principle of"one divided into two" conveys a 
universal phenomenon of creation: For instance, "When there is Heaven, 
there is Earth; when there is sun, there is moon. There are many polarities 
such as: spring and autumn; summer and winter; day and night; left and 
right; external and internal; white and black; light and dark; hard and soft; 
above and below; king and ministers;jia andyi [celestial branches]; and zi 
and qiu (terrestrial stems]; five and six; wood and grass, mountain and river" 
(p. 728). The universal presence of these polarities is considered by TP J as 
the "roots and handle of the Dao." On the other hand, the book also 
emphaszes the notion of the opposites for the production of a new thing. 
TP J says: "It takes the union of Heaven and Earth to produce the Great 
Spirit and the union of sun and moon to produce the Great Brilliance. This 
is the doctrine of 'two halves constituting a whole.' When Heaven and Earth 
cooperate, aimed at uniting with each other, the myriad things are created. 
When day and night cooperate, aimed at uniting with each other, a whole 
day is completed. When spring-summer cooperates with autumn-winter, a 
year is established. The moon begins in the west and moves toward the east; 
its first I 5 days are called yang and remaining days after the I 5th are called 
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waning (yin). When waxing and waning cooperate, a month is created. When 
a man unites with a woman for a common purpose, a family is formed. The 
Dao of Heaven and Earth consists of the alternation between yin and yang: 
When yin and yang cooperate with each other, there is the union of the 
opposites. Therefore, when the king and ministers cooperate for a common 
purpose, great peace takes place" (pp. 715-716). 

Not only does TPJ affirms the union of the opposites, it also says that 
each pole contains opposites as well. For instance, there are opposites in 
Heaven and opposites on earth. Hence, "Although Heaven can ascend 
without reaching the culmination, it still contains yin and yang aimed at 
adjusting with each other. The alternation between yin and yang continues 
ceaselessly in every pole: it is present in ascension, in descension, in sideway. 
The alternation between yin and yang is the principle of Great Dao and the 
constancy of the cosmic law; it is the supreme artisan of nature" (p. 653). 

Sometimes TPJ also says that contradiction or conflict can create new 
things: It says in chaps. 154-170: "The friction between yang and yin pneuma 
may cause the birth of new things." However, the basic view of TP J is the 
emphasis on the transformation of things through the reconciliation of the 
opposite poles. Chapter 98 says: "It is natural that yang likes the yin and the 
yin likes the yang. Hence the yang can transform into yin and vice versa. 
This is the way of yin-yang." Here, "reconciliation" refers to the reciprocal 
adjustments between the opposite poles; and "transformation" refers to the 
reversion of one pole to its opposite. For TPJ, reconciliation and 
transformation are the universal phenomena. 

From the idea of "one divided into two," TPJ goes to explain the 
importance of"one divided into three." For example, after the creation of 
Heaven ("one") and Earth ("two"), the primal pneuma creates Human 
("three"). Chapter 60 says: "Whereas Heaven, Earth, and Human are 
originated from primal pneuma, they are three distinct realms, each being 
an progenitor of its own" (p. 236). Here the "three" refers to the triad of 
Heaven, Earth, and Human. The idea of"three" in TP J serves as a categorial 
concept referring to a triad consisting of a pair of opposites and its product 
as the third entity. Because TP J is fond of grouping things into triads, the 
concept of "three" plays an important role in the book. 

Chapter 119 says: "The Celestial Way contains the three pneumas: the 
"one" dealing with birth of life is called yang; the "two" dealing with the 
accommodation of life is called harmony; the "three" dealing with the death 
of life is called yin. Heaven pays attention to birth of life; Human pays 
attention to nourishment oflife; and Earth pays attention to death of life-
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it buries lives in its bosom. These three-Heaven, Earth, Human-cooperate 
with each other and work for the benefits of each other: If there is no yang, 
there will be no birth of life; if there is no harmony, there will be no 
accommodation of life; if there is no yin, there will be no death of life. 
These three depend on one another like members of a family. They work 
together is bringing forth the myriad things" (pp. 675-676). 

"If things do not give births, the fault lies in the great yang. If things 
give births but do not nourish lives, the fault lies in the great yin. If things 
are nourished but are not given accommodation, the fault lies in harmony. 
One who gives births to life is called father; one who nourishs life is called 
mother; and one who accommodates the parents is called son. What gives 
life is called Dao; what nourishes life is called Power (de); and what 
accommodates life is called Benevolence (ren) .... Therefore, nature ranks 
love of life as the first, love of nourishment as the second, and love of 
giving as the third. One who loves life is like Heaven; one who loves 
nourishment is like Earth; and one who loves giving is like Benevolence. 
These three-love of life, love of nourishment, love of giving-represent 
Heaven, Earth, and Human" (p. 704). In the foregoing quotes, TPJuses the 
concept of "three" to emphasize the parallel relationships among the 
following triads: Heaven, Earth, Human; yang, yin, harmony; father, mother, 
son; dao, de, ren; love of life, love of nourishment, love of giving. 

The primal pneuma is threefold: great yang, great yin, harmony. The 
visible things are also threefold: Heaven, Earth, Human. Heaven has three 
divisions: sun, moon, stars-the Northern Culmen being its center. Earth 
also has three divisions: mountains, rivers, plains. Humankind has three 
divisions: kings, ministers, subjects. Great peace reigns when the members 
of these triads perform their appropriate roles. Great peace and long lives 
prevail among humans when the distinctions of the members of these triads 
are kept and when the distinct function of each member is played in each 
triad" (p. 19). The above quotes indicate that, according to TP J, affairs in 
nature and society are organized in terms of the various triads running across 
the universe-from the intangible primal pneuma to Heaven, Earth, Humans 
and societies. Cooperation within these various triads is necessary in order 
to enhance growths and developments among the myriad things. This is 
called the doctrine of"the threes in mutual penetrations," whose meaning is 
explained in detail in chap. 48: "Things are still intangible when the primal 
pneuma is its condition of spontaneity. But when the three pneumas are 
formed, Heaven and Earth come into being. When Heaven, Earth, and 
Harmony penetrate with one another cooperatively, they create the lower 
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things. When the lower things and the three luminaries penetrate with one 
another cooperatively, the whole world becomes illuminated. When the four 
seasons, yin and yang, Heaven, Earth, and Harmony penetrate with one 
another cooperatively, they give prosperity to things. When the three months 
of a season penetrate with one another cooperatively, crops become ripe in 
the field. When highland, midland, and lowland penetrate with one another 
cooperatively, they yield the edibles to feed the whole world. When the 
creeping animals of the opposite sexes match with one another cooperatively, 
species are perpetuated. When man and woman penetrate with each other in 
coopperation, they will beget a child. When these three persons penetrate 
with one another in cooperation, they found a home. When the king, 
ministers, and subjects penetrate with one another, they found a country All 
these phenomerna are patterned after the principles in nature. Therefore, 
when the threes of each realm penetrate with one another, they fulfil the 
Way of nature" (pp. 148-149). Otherwise: "When yin exists without yang, 
yin cannot survive; neither can yang survive alone without the yin. When 
harmony is absent between yin and yang, no child will be borne-the family 
line will come to an end. When Heaven exists without Earth, things will not 
be fed. When Earth exists without Heaven, no life will take place. When 
Heaven and Earth exist without the ensuing Harmony, the myriad things 
will not be sustained. Man along cannot give birth and woman alone cannot 
have sustenance. If man and woman do not have a child, how can they 
found a family and call themselves parents? Hence the doctrine of the threes 
penetrating with one another truly reflects how nature and society are alike 
(pp. 149-150). 

TPJ is particularly interested in the hierarchy and interdependence of 
king, ministers, and subjects under the doctrine of the alleged "triads in 
nature." "The ancient sages, understanding the principle in nature, desire to 
parallel the human relations with the cosmic ones. Thus, the king is like 
Heaven, the ministers are like Earth, and the subjects are like Harmony. The 
interlocking of the threes in things is rooted in nature; only through their 
cooperation can an affair, a family, or a social organization be successful. 
Because the triadic relationship in things is ordained by Heaven, the absence 
of one member would entail the destruction of the other two members of 
the triad. Therefore, in order to succeed in enterprises, the king and the 
ministers should observe their mutuality, and the ministers and subjects 
should also observe their mutuality. Hence the king cannot be called king 
without the ministers and subjects; and the ministers and subjects cannot be 
so called without the king. When ministers and subjects are without the 
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king, the state will be in chaos: Because they cannot govern themselves, 
they will not be good ministers or subjects. These three divisions need one 
another for the completion of affairs. Thus the king, ministers, and subjects 
all need to heed the doctrine of the threes in mutual penetrations as the law 
inherent in nature. The triadic relationship is like the one between husband, 
wife, and son. It is like the relationship between head, legs, and stomach of 
the human body; the missing of one would render the body incomplete" (p. 
150). The foregoing quote shows that the relationship between the ruler and 
the ruled is an eternal principle in nature. Because the doctrine of the threes 
in mutual penetrations is a basic thesis ofthe book, TPJ' s social theory is 
conservative and feudalistic. 

2. Political Ideal of "Great Peace" as the Way of Government 

The name of the book, TPJ, indicates that its purpose is to realize the 
ideal of 1 'aip 'ing in the world. In chap. 48, the meanings of 1 'ai-p 'ing-qi 
are explained as follows: "T'ai means great; it denotes that 'great' is as vast 
as Heaven because nothing is greater then Heaven. P 'ing means leveling; 
state affairs are administered according to the principles of nature. No 
individuals should pursue their private gains. P 'ing is like the leveling of 
ground to even its surface ... . Qi denotes the descent of the celestial peneuma 
and the ascent of the terrestrial pneuma. The circulation of pneuma between 
Heaven and Earth sustains the myriad things. Thus the t 'ai-p 'ing-qi denotes 
the mutual penetrations between these pneumas-Heaven, Earth, 
Harmony-without incurring harm to one or the other. T'ai means great; 
p 'ing means correctness; and qi means the mutual penetrations among things. 
When a society pursues the t 'ai-p 'ing-qi, great peace and correctness shall 
follow" (p. 148). Thus the 1 'ai-p 'ing-qi implies the following features: 
administration with even-handedness, attention to public interests, absence 
of concern for private gains, reciprocal relations and mutual love, avoidance 
of inflicting harms upon the others. The t 'ai-p 'ing-qi refers not only to the 
reciprocal relationships of the three pneumas in nature, but also to the same 
relationships between king, ministers, and subjects. Hence, "If the king is in 
communion with the celestial pneuma, he will gain support from the subjects 
below. If the ministers are in communion with the terrestrial pneuma, they 
will gain the approval of the king. If the subjects are in communion with the 
harmonious pneuma, they will be united with those above. No disasters 
shall occur as long as the distinctions between the three divisions are 
observed" (p. 152). 
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The political thought of TP J is a reaction to the political chaos of the 
late Han dynasty when class conflicts were intense and society was anything 
but peaceful. As TP J states, "Nowadays, the myriad things suffer illnesses 
because Heaven and Earth, and yin and yang, have been dislocated: the 
rulers are unable to make society harmonious, floods and draughts frequent, 
bandits and thieves abound. Despite the government's efforts to deter the 
law breakers, it cannot stop the dissident groups from making their alliances. 
People are crying for help from Heaven; officers of the magistrates are in 
chaos; and the misdeeds of officials have not only discredited their moral 
lives but also have caused injuried to the people. The Great Heaven, knowing 
the sufferings of the people, has ordered the three luminaries to act 
abnormally. This is why the stars are not moving on their right tracks. They 
are signs of Heaven to those who are ready to initiate the True Way for the 
people" (p. 23). The book contains a conversation between Sire Heaven 
and the Divine Officer of the Five Phases, which reveals the political situation 
of the day: "Sire Heaven asks, 'Why is it so difficult to have peace on 
earth?' The Divine Officer of Five Phases replies, 'A present-day king or 
emperor lives in a palace which contains a hundred buildings; he is ten 
thousand miles away from the four comers of his jurisdiction. Living so 
remote from his subjects, he is inaccessible to his people; nor is he brought 
to attention the bad decisions made by his ministers or the good and evil 
deeds of his subjects. He is also deprived ofthe opportunities to examine 
the wonderful recipes of immortality, the marvelous writings of the 
thaumaturges, and the wise proposals of the learned men" (p. 331 ). The 
book also says: "At present, because the empire is run by the evil ministers, 
it is in a ruinous state" (p. 3 77). The foregoing quotes reflect that the 
contemporary kings, being remote from their people, did not understand 
the problems of their subjects. Also, due to the domination of governments 
by the evil ministers, many innocent persons were imprisoned and their 
complaints were not heard in public. Thus there was a universal presence of 
mismanagements and unfair trials in government. No provisions were made 
to hear the complaints of the civilians or officers. The political situation 
was bleak at that time. Against this historical background, the TP J proposed 
the establishment of an ideal society of"great peace" on earth. 

In order to realize the "Way of Great Peace," TP J proposed the practice 
of reciprocal relations between the king, ministers, and subjects. A typical 
discussion of this topic can be glimpsed from section I 0 of the T'aip 'ing 
jing chao, which is incorporated in chaps. 154-170 of the T'aip 'ing jing 
hejiao. Section 10 includes the following passage: "Humankind is divided 
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into three groups: The first group is begotten by Heaven; the second group 
by Earth; and the third by Humans. Each group is chosen by its respective 
primal pneuma-Heaven, Earth, Humans. Thus the kings act in accord with 
Heaven; officers act in accord with Earth; the subjcts, being closer to officers 
than to the kings, also act in accord with Earth. When these three pneumas 
or groups cooperate, a successful state will be established. Good officers 
are the ones who respect the superiority of the king. When the officers 
perform their responsibilities, the subjects will also do the same. If the officers 
and subjects are in accord with the king, the state will last long. Great peace 
takes place in society when these three pneumas are in the same accord" (p. 
730). Because kings are chosen by Heaven and the officers are chosen by 
Earth, this leaves the subjects as the only people who are chosen by Humans. 
Thus, according to TP J, these three groups of people have different origins! 
In the following, we shall consider TP.Fs discussion on the behaviors of the 
1) illustriuous king and 2) good officials and obedient subjects: 

1. The Illustrious King 

What is required of the king is to practice the Way, virtue, and 
benevolence in his rule. "The king acts by observing the celestial signs and 
by executing the three premises: Way, virtue, benevolence" (p. 712). Chapter 
3 5 distinguishes the past kings into five groups in descending order: "1) 
The higher kings please Heaven by practicing the Way and by making his 
government acceptable to gods. This would attract obedience from their 
subjects. 2) The middle kings gain obedience from the subjects by adhering 
to the premise of virtue. 3) The lower kings gain obedience from the people 
by adhering to the premise of benevolence. 4) The incompetent kings gain 
obedience from the people by issuing proclamations. 5) The cruel kings 
gain obedience of the populace by adhering to punishments and killings. 
The superior rulers in ancient times were able to gain the obedience of 
people through the practice of the Way, virtue, and benevolence; not through 
criminal law or military enforcement" (p. 32). Thus the good kings belong 
to the first three groups of rulers who follow Heaven, Earth, and Humanity: 
Heaven cares for the living things; Earth nourishes them; Humanity gives 
them benevolence. In essence, "the good rulers favor the Way and its virtue 
and dislike punishments and killings" (p. 230). Through the words of the 
Celestial Master, TP J says: "Give this book to the king who has manifested 
the Way and its virtue. He will practice the book's teachings, please Heaven, 
and establish great peace on earth" (p. 715). 



Early Daoist Texts and the Rise of Popular Daoist Sects 87 

Emphasizing the Way notwithstanding, TP J does not mean that the rulers 
will never use punishments or killings; they should be used with caution 
and wisdom: The rulers will avoid using severe punishmdnts and be 
conservative about applying them. Chapter 40 enumerates eight different 
attitudes which the ruler may hold toward his subjects: 1) He is happy because 
this subjects enjoy their lives. 2) He is glad because his subjects are successful 
in their activities. 3) He uses benevolence as the policy of his rulership. 
These first three attitudes represent the respective governments of the Way, 
virtue, and benevolence. The next five attitudes represent the governments 
of law and punishments: 4) The ruler uses law for preventive purposes only; 
he does not use it for punishments. 5) The ruler uses law to make the violator 
realize that he has done wrong; its purpose is not for retribution. 6) The 
ruler does not want to penalize the violator more than what his crime deserves. 
7) The ruler reluctantly imposes the death sentence upon the accused but he 
will not punish his family members and relatives. 8) The ruler will not 
impose death sentences upon persons besides the accused, his family 
members and relatives due to the severity of the crime .... The state of the 
sage-ruler is aimed at establishing a reign of great peace; it is not its intent 
to emphasize the penal law" (p. 80). TPJ believes that penalties are 
subordinate to the administration of the Way and virture, which should be 
the chief concern ofthe government. An illustrious king would definitely 
oppose to mindless killings or killings the accused's relatives. As the book 
says, "A state which emphasizes penalty will eventually end in chaos and 
destruction" (p. 406). 

For the illustrious ruler, people are the foundation of the state. TPJ 
says: "When the country is in short supply of people, it will be deficient of 
food and clothing. When a state does not have people, its ruler and officials 
have no subjects to rule over,. This is the reason why the sage-rulers of 
antiquity were constantly worried about the adequate living conditions of 
their people" (p. 151 ). Because the commoners are the suppliers of food 
and clothing for the rulers, their scarcity would mean a shortage of supplies 
for the rulers. That people are the foundation ofthe state, as advocated by 
TP J, is simply a continuation of an ancient Chinese idea, namely, the king, 
ministers, and subjects have a common material need. The book says that 
the basic needs of the people are food, sex, and clothing, which are dubbed 
as the "three musts" or the "three essentials." These are the prerequisites for 
the realization of the great peace. Invoking the golden era of antiquity again, 
TP J says: "Because the sage-rulers of antiquity were equiped with the "three 
essentials," they were able to initiate the reign of great peace" (p. 48). 
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In carrying out a step further on the idea that people are the foundation 
of the state, TPJbelieves that "abundance of population is a way to make 
the state rich." Chapter 69 says: "When a state practices the Way and virture 
under a virtuous king and his ministers, the peole will follow them. 
Otherwise, the people will rebel. In order to prevent people from rebelling, 
a state must have plenty of material things. And the way to have plenty of 
material things is to multipy its population" (p. 264). The implications are: 
The more people the state has, the more productivity and wealth it will 
enjoy; hence the more exploitation can the rulers exercise over the population. 
Contrariwise, if the population of a state is thin, its productivity will be 
less; hence the less exploitation can its rulers exercise over its population. 
The TP J even suggests that, in solving the problem of scarcity of population, 
"two women may join one man" in order to increase the state's population. 
However, this does not mean TP J holds a condescending attitude toward 
women. In fact, the book criticized the cruel way in which the contemporary 
women were treated in China. Chaprter 35 says: "Due to the decline of the 
Way and virture in society today, women have been badly abused and many 
of them have been killed cruelly. As a result, the population of women are 
less than that of men. This has caused the decrease of the yin pneuma, thus 
interrupting the reciprocal interaction between Heaven and Earth. This is 
the reason why there have been so many disasters and why the society is not 
as leveling as it should be" (p. 34 ). 

TP J proposes that the illustrious king should learn to select the right 
persons to fill the appropriate positions and develop a cordial relation with 
them. Chapter 50 says: "The selection of the right persons is of utmost 
important in management. When you get the right candidates for the right 
jobs, it's like getting help from gods. When you do not have the right 
candidate for the job, it's Ike spreading rumors around. All matters can be 
solved if you have the right persons for the right posts. This is why the 
ancient sage-kings paid attention to the selection of men of talents. Social 
order ensues when the right officers hold the positions commensurate to 
their talents. Otherwise, chaos would follow" (p. 184 ). TP J believes that 
the realization of peace in society depends on the selection of good candidates 
for the right positions and on the utilization of their talents. In this context, 
chap. 54 says: "Nature endows things with different strengths; it intent is to 
let these things' various strengths develop. Nature does not direct things to 
do what they are unable to do .... Thus when the great sages in ancient times 
want to appoint a person to an office, they first of all look for his strength 
and weakness. If they believe that the candidate's strength is what the job 
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calls for, they will hire him. These sages' concern is whether or not the 
candidate's strength is commensurate to the demand of the job; they are 
less concerned with his weakness. But in latter times, when the rulers were 
filling a position, they often selected a candidate whose talent is not suited 
for the position. This amounts to rewarding the person with a job unfit for 
him. It is like asking a blind person to see the sun or the deaf person to hear 
the sound. Such practice would also encourage the candidate to lie about 
his strengths. This would result in the misplacement of officials by the ruler 
and the abuse of offices by the appointees. This is a great failure of 
government today" (p. 204). Again, the book praises the golden era of ancient 
times: "Although the feudal lords and rulers of great peace in antiquity did 
not possess divine gifts, they were able to manage government affairs by 
using the principles ingrained in nature. In their times, the pneuma of great 
peace prevailed and people had no complaints to make" (p. 204). 

TP Jbelieves the manner in which a ruler treats his officials would affect 
the order or disorder of the country. It considers four kinds of treatment by 
the rulers to their officials: 1) Celestial Treatment-The ruler honors his 
senior officials like his father/teacher. His senior officials, in tum, work 
together to fulfil the Way of great peace. 2) Terrestrial Treatment-The 
ruler maintains a friendly relation with his officials. He and they work 
together to fulfil the goal of benevolence. 3) Human Treatment-The ruler 
uses inferior men as officials. Because these men are deficient in knowledge 
and experience, they are unable to give wise counsel to the ruler. 4) "Walking 
Backward" Treatment-The ruler treats his inferior officials like dogs or 
thrashes. Because he has failed to select the good men for offices and because 
the office-holders are not interested in helping the ruler, his government is 
thus in great disarray" (p. 196). Needless to say, the book prefers the first 
two ways in which the officials are treated. 

TP J also proposes that an illustrious ruler needs to heed the counsel of 
his ministers. Chapter 43 says: "Nature wants those below to consel those 
above and vice versa. Because everyone has strength and weakness, one's 
weakness may compensate another's strength. Nature works in such a way 
that some people's weaknesses may be compensated by others' strengths. 
For examples: The strength of Heaven is its ability to create the myriad 
things; its weakness lies in its inability to nourish the things it has created. 
On the other hand, while the Earth does not have the power to create things, 
it can nourish the things Heaven has created. Although the sun, moon, and 
stars can illuminate the world, their light cannot reach the dark spots in 
one's chamber. But a tinkering fire can shine in a dark spot in the chamber. 
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In the same way, the strength of a lesser man can compensate the weakness 
of the sage. Likewise, the weaknesses of humans can be compensated by 
the strengths of the subhuman species. The above passage implies that an 
illustrious ruler should know that he has flaws; he needs to have courage to 
accept the criticisms of his ministers. "If the ruler refuses to listen to the 
remonstrations of his ministers-or if he punishes the ministers who 
remonstrated-the latter would become tonguetied and pretend to be dumb. 
This would result in silence on the part of his ministers who dare not speak 
out. If all his ministers behave like this, the ruler is deprived of hearing the 
truths. Since no one dares to speak the truth to the ruler, the latter is reduced 
to the condition of a deaf person. When the king is 'deaf' and the ministers 
are 'dumb,' the state is bound to suffer the following consequences: an 
overflow of evil deeds by the bad officers, absence of discrimination between 
the good and the evil, lack of communication between the government and 
the people, prevalence of chaos in society" (p. 1 02). In order to avoid such 
disasters, the TP J proposes the founding of "opinion centers" in towns, 
counties, cities, and prefectures where people can submit their opinions to 
the ruler. After revewing these opinions, the ruler can choose the best ones 
and put them into practice. "He shall reward those proponents whose 
proposals have brought positive results after being tried." In the way, "people 
are encouraged to be good" (p. 332) and "great peace shall be established 
(p. 319). 

TP Jbelieves that if a king practices the foregoing ideas of the book, he 
may be called an illustrious ruler. 

2. The Good Officials and the Obedient Subjects 

The TP J combined the officials and the subjects together in portraying 
the desirable behaviors of these two groups under the same topic because 
they are both the subjects of the king. The book believed that the Confucian 
ethics of obedience should be applied to the subjects' attitude toward the 
king, that is, they should treat the king like their father. This is conveyed in 
chap. 47 in a conversation between the Celestial Master and a certain 
immortal: "The Celestial Master asks, 'What kind of officials and subjects 
may be considered as people of the highest good?' The immortal answers, 
'The people of the highest good are those who have not violated the king's 
law and have never committed any big mistakes in their lives.' The Celestial 
Master rebates, 'The ones under your description can only be considered as 
people of middle good; they should not be considered as people of the 
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highest good. People of the highest good are the ones who care for the 
wellbeing of their king day and night; their constant concern is the king's 
comfort and security. They love their king like their father. They want him 
to reign but leave the administrative affairs to his officials. They expect that 
because the state is run so smoothly, ther king has plenty of time to do quiet 
sitting and to make tours in the country. Because the king's state affairs 
have won the approval ofHeaven and Earth, as well as the hearts of people, 
things like people's complaints, negligences of the officials or victims of 
the plagues, have not been found. People's needs have been met and the 
three pneumas-Heaven, Earth, Humanity-are in harmony. Moreover, the 
subjects' love for the king has motivated them to seek the unusual recipes 
and rare techniques to help the king's desire for longevity"' (p. 133). The 
above passage indicates that the people of the highest good are those who 
not only obey the king's law, but also take an active part for the king's 
well bing, making sure that his sovereignty is secure and that he lives a long 
life. 

The T'aip 'ingjing chao enumerates seven different situations in which 
an official or an subject demonstrates whether or not he is loyal to the king: 
I) The official deserves a great merit if he, seeing that the state is in danger, 
comes to assist the king to rescue the state. 2) The official is unpardonable 
if he refuses to rescue the state and leaves the king in jeopardy without 
assisting him. 3) The official deserves a great merit if he resolves the crisis 
caused by the king's mistake. 4) The official is unpardonable if he does not 
come to remove the crisis caused by the king's own fault. 5) The official 
deserves a great merit if he instructs the king in his youth, helping him 
understand statecraft and enabling him to develop his potentiality of 
rulership. 6) The official deserves a great merit if he seeks the recipes of 
longevity for the king and prays for his long life when the king is getting 
old. 7) All those subjects should be greatly rewarded if they come to rescue 
the king in crisis caused by his own faults. "The following groups of people 
should not be pardoned: I) Children who are unfilial to their parents; 2) 
Disciples who are unfilial to their teachers; 3) Officials who are disloyal to 
their king" (p. 406). Hence, "children should be filial, officials should be 
loyal, and disciples should be obedient" (p. 408). The above requirements 
in the TP J constitute the norms for good officials and obedient subjects of 
the state. 

TP J declares that those who desire to be illustrious rulers, good officials, 
and obedient subjects must read the book's teachings. Only by following its 
teachings can they fulfil the Way of great peace. The book says: "When 



92 History ofChinese Daoism 

men of higher virtue study this book, practice its teachings continuously, 
they will become filial sons in their early lives, loyal ministers in their mid
lives, and recipients of salvation in their old ages .... When men of middle 
virtue practice its teachings and abide in them day and night, they will also 
be filial sons in their early lives and good ministers in their later lives. They 
will bring forth the era of great peace and gain the world's approval. When 
the commoners study the book's teachings and endeavor to practice 
them .... they will become kind fathers, loving mothers, filial children, 
obedient wives, benevolent elder brothers, and respectful younger brothers. 
They will also be good neighbors who will not take the properties of the 
others. These people have given up their cruel behaviors because they have 
studied the virtues ofloyalty and obedience and have emulated the behaviors 
of the peope of higher and middle virtue. Since they govern themselves 
through their own consciences, they have no use for the penal Jaw. Thus 
because all groups of people in the state practice the teachings of this book, 
world peace will soon be established (pp. 408-409). 

Some sections of the TPJ reflect the social disparity among the 
inhabitants. The book rebukes a certain family which "refuses to help the 
poor dying of hunger and cold even though its wealth exceeds a billion 
pieces of coins" (p. 242). It says: "Wealth and properties are the common 
possession of Heaven, Earth, and Humanity, which are aimed at supplying 
the needs of all the people. When a certain family stores all its wealth in its 
household, it is like a rat in the grain warehouse who thinks that all the 
grains in the storage belong to him. The grain in the warehouse are certainly 
not to be enjoyed by this rat alone! Likewise, the monies in the imperial 
warehouse are not originally meant to belong to a single person. All persons 
in need are entitled to use them. Some foolish people, not knowing that 
people need monies to clothe and feed themselves, have gathered wealth 
and properties in their houses and are unwilling to share with others who 
need them. Now, these rich families by refusing to help the poor in time of 
need have caused a dire calamity among the ten thousand families: They 
have no seeds to plant in the spring; nor do they have harvests to reap in the 
autumn. They cry for help and their voices have been heard by Heaven and 
Earth. Those who are able to assist the needy but do not do so are truly men 
deprived of benevolence" (p. 247). This passage reflects that the wealth of 
the country was then in the hands of a few families and the majority of 
people was in dire poverty. TPJhoids that wealth belongs to the public; it 
should be used for its wellbeing. This book is against the piling of wealth 
by the rulers at the expenses of the poor. It says: "Everybody is entitled to 
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food and clothing by his or her labor" (p. 242). This aspect of TP J perhaps 
expresses the wishes and demands of the common laborers. But this book 
also warns: "People should not take the things of others by force; neither 
should they forcibly cultivate the land not owned or leased by them. When 
they cultivate the soil by force, the seeds will not grow" (p. 20 I). However, 
"Because human lives are determined by fate, those destined to be aristocrats 
will not become commoners and those destined to be commoners will not 
become aristocrats" (p. 289). Evidently, the traditional belief in fatalism is 
affirmed in this book. 

3. Theory of Longevity and Its Practice 

TP J believes that to live a long life is the best thing in the world. "The 
immortal desires longevity and being alive." It assumes that becoming an 
immortal is a possible goal for everybody: "The best slaves and bondmaids 
can be good persons; the good persons who learn hard can be virtuous 
persons; the virtuous persons who work diligently can be sages; the sage 
who do not stop learning can enter the gate of Heaven and become immortals; 
the immortals who continue to learn can become the Perfected Persons; the 
Perfected Persons who do not cease learning can become spirits; the spirits 
who continue to learn can attain the same shape as the August Heaven" (p. 
222). Why can humans be immortals and how can they achieve this goal? 
The TP J provides answers to this question. 

The TPJ believes that life depends on the combined presence of the 
spirit and pneuma, or the combined presence of the seminal essence, pneuma, 
and spirit, in the body. Chapter 42 says: "Human beings and spirits are 
derived from the celestial pneuma; and the celestial pneuma is derived from 
primal pneuma. The spirit becomes active through its being embodied in 
the pneuma. Hence if a person inheres the pneuma, she also inheres the 
spirit; and vice versa. Ifthe spirit leaves the body, the pneuma also leaves. 
Likewise, if the body's pneuma is gone, its spirit is gone too. Hence, the 
body dies when its spirit is gone or when its pneuma is gone" (p. 96). The 
above passage means: the co-presence of the pneuma and spirit in the body 
is the basic condition of the human body and is the prerequisite of an 
immortal life. Hence one's journey to immortality starts with the 
"preservation of one's pneuma and the nourishment of one's spirit." The 
TP .Fs chaps. 154-170 says: "There are three pneumas in the cosmos
Heaven, Earth, Humanity-which are also present in the human body: its 
spirit is derived from Heaven; its essence from Earth; and its harmony is 
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derived from a blending between Heaven and Earth. These three elements 
are the three essential parts of the person: The spirit which resides in the 
head (brain) requires the pneuma which resides in the feet in order for the 
person to walk. And the essence resides in the middle of the human body. 
The mutual influences between these three parts (spirit, pneuma, essence) 
are the basic function of the human body. Hence, if one desires to live long, 
one will have to love one's pneuma, respect one's spirit, and hold on to 
one's essence" (p. 728). In this passage, the "essence" is added to the 
"pneuma" and "spirit" and the location of the three parts in the body are 
identified. The book in chaps. 137-153 explains the importance ofkeeping 
the essence and spirit together in the body: "The human body must constantly 
keep the essence and spirit together. That which pertains to shape will die, 
but that which pertains to essence and spirit will live. When the essence and 
spirit are held together, they lead to life; but when they are depleted, 
something bad will happen. The deprivation of essence and spirit leads to 
death, but the preservation of them leads to life. The practice of holding the 
essence and spirit together is called the 'keeping the one' which will enhance 
one's longevity. But, letting one's essence and spirit leave the body-one 
imagines that they are wandering outside of the body-is a cause of disaster. 
Therefore, when the sage teaches that one should 'keep the one,' he means 
that you should keep the essence and spirit in your body. When you 
concentrate on holding your essence and spirit together in your body, they 
will naturally remain in your body. When you do this regularly, no diseases 
will attack you. This practice is called the 'talisman oflongevity by staring"' 
(p. 716). When the essence and spirit leave the body, the person dies. Thus 
the "one" refers to the unity of essence, spirit, and body. And the expression, 
"keeping the one," refers to the technique of preserving the essence and 
spirit in the body. The constant practice of this art leads one to become an 
immortal. The T'aip 'ingjing shengjun mizhi [The Secret Teaching of Lord 
of Great Peace], now incorporated in the T'aip 'ingjing hejiao, says: "Human 
beings are originated from the chaotic pneuma; pneuma begets essence; 
essence begets spirits; and spirit begets illumination." This passage may be 
interpreted to mean this: Human beings are originated through the interaction 
between the yin and yang pneumas. These pneumas through transmutation 
beget essences; their essences through transmutation beget spirits; their spirits 
through transmutation beget illuminations. If a person desires to live long, 
she must conserve her pneuma along with her spirit and essence in the body. 
If she keeps these three elements in unity, she will soon realize, by degrees, 
that her body becomes lighter, her essence becomes more luminous, and 
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her interior light becomes more illuminated. She realizes with great joy that 
she has received the pneuma of great peace" (p. 737). This passage also 
expresses the importance of the method of"keeping the one." 

The TP Jbelieves that essences and spirits are present in all living things, 
which sustain their lives. Chapters 120-136 says: "The Way ofHeaven and 
Earth operates in terms of the essences and spirits of the natural things. The 
larger things have their larger essences and spirits and the smaller things 
have their smaller essences and spirits. If they each take care of their own 
essences and spirits, they can last for a long time. A thing becomes old 
when its essence and spirit diminish, and it dies when its essence and spirit 
are gone. This is how the Way operates in nature. Thus the security of a 
thing depends on whether or not it can maintain its essence and spirit in 
sound condition. Speaking metaphorically, we might consider the bodies as 
the houses, their pneumas as the horse carriages, and their essences and 
spirits as the inspectors who ride these carriages to check these houses. 
When these bodies are deprived of essences ansd spirits, they are like the 
houses which are left by themselves without being checked by the inspectors" 
(p. 699). Although the above passage, speaking of the larger or smaller 
things possessing essences and spirits, has the undertone of animism or 
pantheism, its intent is to emphasize the importance of self-cultivation, i.e., 
cultivating one's essence and spirit or keeping the "one" in the body. 

The term, "keeping the one," has its origin in the Daoist philosophy: 
Laozi speaks of "embracing the one" (chap. I 0) and Zhuangzi says that "I 
guard this unity ["one"] (chap. II). Daoism inherited this idea and developed 
it into a major doctrine in alchemy. T'aip 'ingjing shengjun mizhi says: "If 
one practices this method for long, one will gain salvation, will be able to 
serve the ruler and support one's household, will not live in poverty, will 
heal diseases, and will overcome death. The 'one' is the genesis of primal 
pneuma and the pivot of all things. Without the 'one,' Heaven will lose its 
clarity; Earth will lose it peace; sun will lose its light; moon will lose its 
essence; stars will miss their tracks, mountains will crack; waters will be 
stagnant; gods will not strive; and humans will not survive. The 'one' is the 
linchpin of things. If you understand the 'one,' you can bring the ten thousand 
things to completion" (p. 743). 

Ther docrtrine of"keeping the one" presupposes that the spirit is capable 
of existing apart from the body. Our earlier quote says that spirits are like 
the inspectors who ride the carriages (pneumas) to visit the houses (bodies). 
This analogy assumes that the spirit can exist apart from the body. "The 
inspectors, riding in carriages, leave the houses" means that the spirits have 
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left the bodies, thus becoming independent. Only when the inspectors are 
in the houses is there the co-existence between bodies and spirits. This view 
is confirmed in chaps. 154-1 70: "When you are not asleep, you can sit or 
walk; talk or be quiet; distinguish between the black and white colors; stand 
straight or walk briskly. This is because the spirit is present in your body. 
But when you are asleep--your body is immobile; your mouth does not 
talk; your ears do not hear-your spirit has left your body. It has joined the 
company of some noxius forces. When your spirit is secure in your body, 
you will live long; otherwise, you will die soon" (p. 371 ). The TP J dose not 
seem to be aware that the spirit, which derives from the body, can exist in 
the body both in its dreaming and awakening states. It assumes that when 
you dream, your spirit leaves your body. Its understanding of man is based 
on the erroneous view of dualism between body and spirit. 

TP J also mentions several techniques of alchemy in relation to the idea 
of"keeping the one." We shall review four of them: I) "Saving the Pneuma." 
Chapter 98 says: "The reason why the universe is ancient and lasting is 
because it saves its pneuma and never lets it be exhausted. Whether a thing 
turns to be good or bad depends on its avaibility of pneuma. When its pneuma 
is gone, it perishes. Hence if you want to live long, you need to save your 
pneuma in the Mystical Female [Dao] where death does not exist. This 
method of"saving the pneuma" involves "meditating the Dao in quietude" 
and abstaining from eating grains and being sustained by one's own pneuma" 
(p. 450). 2) "Being Nourished by One's Pneuma." Chapter 42 says: "Heaven 
expects the adepts to regulate the use of their pneumas. This means they 
must learm how to be fed by their inner breaths. If a person of superior 
ability wants to study the Dao, she should quit eating the regular edibles. In 
stead, she learns to be fed by her own pneuma within her body. When one is 
sustained by her pneuma, she becomes pneuma herself. The practitioner 
should do this in a special room where she performs the rites of purification 
and abstinence and where no obnoxious things are present. The adept learns 
to be nourished by pneuma through breathing exercise. This practice, when 
done regularly for a long period, should enable the adept to leave and enter 
the room without opening its door. Once the adept has mastered this art, she 
will be in the company of immortals and Perfected Persons and will identify 
herself with the Primal Pneuma" (p. 90). 3) "Reverting to the Spirits and 
Pneumas." Chapters 154-170 says: "Dao uses the essences and pneumas as 
the basis for the creation of human beings. These are also the sources which 
enable humans to return to their origins. Human beings are in fact spirits
the word 'human' is a mere designation for their spiritual nature. 
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Unfortunately, most of human beings abuse their spiritual qualities, resulting 
in the loss oftheir Dao which is their spiritual nature. But they could have 
got their original spiritual natures back if they practiced the method of 
"reverting to their spirits and pneumas." Indeed, they could have lived many 
times longer than their alloted lengths of years. This method involves the 
provision of a room for private worship; its door should be firmly shut; no 
one but the practitioner is allowed to enter. The adept practices this method 
daily. She may leave the room whenever she is unable to concentrate or 
does not feel at ease. One should not practice it by force. But as she continues 
to practice it, she would feel at ease with it. Once the adept has reached this 
stage, she does not even want to leave the room; does not feel like talking or 
hearing human voices; and the mere glance of food or drink would satisfy 
her hunger or thirst. She will also acquire merits by doing this practice. As 
the adept closes her eyes and visualizes her original form, she feels as if her 
image were reflected on the clear mirror-like a shadow reflected on the 
clear water. 4) "Cultivating the Pneuma in Order to Nourish the Inner Body." 
Chapters 120-136 says: "The embryo does not eat but is fed by the pneuma. 
We know that the pneuma is appropriated by human beings in two distinct 
ways: While the embryo receives the pneuma internally, the postnatal infant 
receive pneuma externally (through inhaling and exhaling). In practicing 
the 'cultivation of pneuma,' the adept reverts to the condition of being a 
prenatal embryo, that is, she learns to breathe like the embryo. Whereas 
internal breathing enhances life, external breathing diminishes life. Thus a 
true Daoist, in practice, cultivates embryonic breathing; she does not inhale 
or exhale like the postnatal infant. Internal breathing is the way through 
which an inner body can be developed" (pp. 699-700). 

TP J also discusses the healing treatments, mainly on moxa, herb recipes, 
and the talismans of exorcism. Chapter 50 is devoted to moxa [the process 
of destroying tissues with a cautery]. Its theory is based on the belief that 
there is a correspondence between the 360 days of the year and the estimated 
360 blood vessels in the human body. Each blood vessel has a day on which 
it dominates the body. Healing involves the discovery of the location in the 
body where a particular blood vessel dominates the day. This is the place 
where the moxa or acupuncture should be applied. Moxa is associated with 
the sun whose light can expell the evils. Acupuncture is associated with the 
moon whose essence can drive away the malignant forces. Realizing that it 
is not easy to discover the right spot corresponding to the day when a 
treatment may be effective, TPJ warns that unless the physician is eighty 
percent sure of his treatment, he should not apply moxa or acupuncture for 
the treatment of his patient (pp. 179-180). 



98 History of Chinese Daoism 

All the therapeutic techniques introduced by TP J are aimed at relieving 
sufferings of the humans, enabling them to attain longevity or physical 
immortality. Despite the presence of magical or speculative elements in the 
TP J, some of its ideas have contributed toward the growth of medicine, 
pharmacology, and the science of respiratory techniques. However, the 
book's belief in immortality is impractical from the scientific viewpoint. 
TPJ mentions two ways of becoming an immortal: I) "The Way of 
Deliverance from the Corpse." Based on the Daoist traditon which says that 
many people have seen dead persons becoming alive again, the Daoists 
believe that a dead person's essence and spirit can be liberated from its 
corpse. They believe that the liberated essence and spirit constitute the new 
body-immortal body-of the dead person. This is the meaning of the 
pharase, "deliverance from the corpose" (p. 553). But the book says: "Out 
of a million people only one is able to attain this goal" (p. 596). Elsewhere, 
the book says: "Because all persons born in the world live only once, they 
cannot live twice. The only way one can live again in the world is through 
the means of 'deliverance from the corpse.' But this is an exception to the 
rule-not even one out of millions of persons can attain it" (p. 298). 2) 
"The Way of Ascending to Heaven in Broad Daylight." This is the other 
method of becoming an immortal. The book says: "It is true that some 
persons have ascended to Heaven in broad daylight. This is because gods 
love those who are exceptionally kind and whose minds are 
luminous .... These very few persons through gods' help are chosen to ascend 
to Heaven." But the book also says, "not even one out of a million people is 
rewarded with this honor" (p. 596). In light of the foregoing quotes, we 
believe that TP .Fs attitudes toward immortality are quite ambivalent: On 
one hand, it says: "Because all things born must die, human beings once 
born must die" (p. 341). On the other hand, TPJbelieves that immortality 
ultimately depends on supernatural intervention. It says: "Because the ancient 
sage-kings feared death and loved life, they sought immortality by searching 
rare recipes, excptional techniques, and playing hosts to the thaumaturges 
who might assist them to attain this goal. They pursued this goal to such an 
extent that they depleted their energies and exhausted their wealth. Being 
moved by the cries of these earnest seekers, Heaven sent down omens and 
dispatched men of techniques to assist them. Heaven thereby rewarded these 
seekers with longevity and salvation" (p. 342). And these saved individuals 
are foreordained by the grace of gods; for chap Ill says: "The individuals 
whose names are recorded in the Register of the Celestial Lord ofNorthern 
Culmen are the ones who can ascend to Heaven in broad daylight" (p. 546). 
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Thus the Dosist doctrine of immortality is based ultimately on religious 
faith. 

4. Doctrine of"Forming One Body 
between Heaven and Mankind" 

TPJ believes that the universe is inhabited by many deities; many of 
them directly observe the conducts of humans. In fact, human disasters and 
fortunes are attributed to divine retributions. In the TP J, the higest deity is 
called Lord Heaven or Sire Heaven. Under him is a multitude of celestial 
officials and messengers holding various offices. This pantheon presides 
over the human world inhabited by both people and divinities. 

What is divinity? Chapter 98 says: "A divinity is one who is intangible 
and is able to undergo endless transformations" (p. 439). Chapter 56-62 
say: "Divinities share the same form and principle with Lord Heaven, But 
Lord Heaven commands these divinities who are his subordinates" (p. 221 ). 
Chapters 13 7-153 says: "The divinity-in-chief is Sire Primal Pneuma, known 
as the Great Divinity. He stays on the left side of Lord Heaven and is in 
charge of the celestial books. He oversees the celestial officials of the 
different offices" (p. 71 0). Sire Primal Pneuma is like the prime minister of 
a state. His another responsibility is to assign gods to assist the elected 
humans who will become gods. These are the persons who are chosen to 
ascend to Heaven in broad daylight. Chapter42 classifies the divinities and 
humans into nine grades (Lord Heaven is above these grades): " l) the 
invisible divine persons who regulate the Primal Pneuma, 2) the great divine 
persons who regulate the celestial world; 3) the perfected persons who 
regulate the Earth; 4) the immortals who govern the four seasons; 5) the 
persons of Great Dao who regulate the five phases [metal, wood, etc.]; 6) 
the sages who regulate the yin and yang forces; 7) the virtuous persons who 
regulate the human documents; 8) the ordinary persons who take care of the 
plants and the five grains; 9) the slaves and bondmaids who take care of the 
trade and finance" 12 (p. 88). The same chapter also says: "The August Heaven 
classifies gods and humans into nine grades based upon the inherent natures 
of these gods and human beings." These nine hierarchical grades appear to 
reflect the class distinctions in a feudal society That these nine grades include 
both divinities and humans in a single universe reflects the doctrine of 
"forming one body between Heaven and mankind" of this book. 

The doctrine of Heaven and mankind forming one body is a continuation 
of the Chinese notion which stresses the reciprocity between Heaven and 
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humans: "All sentient beings under the rule of the king and his officials are 
being watched by the Five Stars: When the king restores his virtue, Virtue 
Star goes to protect him; when he goes to war, Commander Star goes to 
protect him; when he is gentle to the people, Temperance Star goes to protect 
him; when he is steadfast, Stalwart Star goes to protect him; when he is 
trustworthy, Trust Star goes to protect him. Although Heaven seems to be 
far away from the rulers, its responses to them are instant. Rulers, therefore, 
should be reminded that they are of one body with Heaven" (p. 16). Chapter 
92 says: "When kings follow the Way, lunar and solar eclipses will not 
happen; neither will the asterisms miss their tracks" (p. 366). Chapter 108 
says: "The principle in nature prescribes that good persons will do good 
and bad persons will do evil things; righteous persons will perfonn righteous 
deeds and perverse persons will perfonn evil deeds. The is the way nature 
works and nobody should be surprised. When the king's mind [heart] is 
righteous and pure, he will be rewarded with propitious omens and good 
things by Heaven" (pp. 512-513 ). "The ruler's pure mind [heart] will cause 
the timely rain to fall and welcome wind to blow. Hence good omens are 
originated from the bosom of the ruler. If he desires good omens, he must 
first rectify his mind. Since the ruler's utmost sincerity can influence Heaven, 
he can even affect the movements of yin-yang. Hence it is the mind [heart] 
of the ruler which activates these cosmic movements" (p. 719). The foregoing 
quotes show that the concept of reciprocity between Heaven and humans 
confonn to two other notions which prevailed in ancient China. They are: 
1) Heaven is purposeful, and 2) the ruler's sincerity can influence Heaven. 
Regarding the first notion, TP J in chap. 9 borrows a saying from Confucius 
(Analects, 3: 13 ): "He who put himself in the wrong with Heaven has no 
means of expiation left."13 Regarding the second notion, TPJbelieves that 
the utmost sincerity of the ruler can cause Heaven to send down good omens 
to the world, as advocated by Dong Chongshu in early Han dynasty. 

Underlying the doctrine of reciprocity between Heaven and humans is 
the notion of divine retribution crystalized under the Chinese proverb: "The 
families accumulating merits will receive added blessings and the families 
accumulating demerits will reap adddd misfortunes" However, in TP J, divine 
retribution is primarily explained in the context oflongevity, that is, a person 
lives a long life because she has done good deeds and a person lives a short 
life because she has committed bad deeds" (p. 525). Heaven rewards those 
doing good deeds with longevity and punishes those people doing bad deeds 
with short lives. "Heaven and Earth are pleased when people do good deeds 
and are very angry when people do bad deeds" (p. 374). "Heaven appoints 
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gods to keep records on people's conducts. Whether their sins are great or 
small, Heaven knows them all. The registers of people's good and bad deeds 
are kept in Heaven. A person's length of life is reduced in terms of the 
quantity and quality of sins committed by him/her .... One dies when one's 
alloted length of years is cut to the zero point. One's sins can even affect 
one's descendants ifhis sins have exceeded his alloted length of years on 
earth" (p. 526). "However, one's past sins can be reddressed by the many 
good deeds which one has accumulated. Thus a repentant sinner may 
conmplete the alloted length of years on earth. If one has gained many great 
merits, additional years will be added to his/her alloted length of time" (p. 
537). "Because those desiring to become immortals are morally upright 
and have not committed sins, they can enjoy long lives" (p. 602). To sum 
up, Heaven increases the lengths of years for those who have accumulated 
merits and reduces the lengths of years of those who have accumulated 
demerits. TP J also realizes that actual human experience does not seem to 
agree with the picture of reward and punishment depicted in the book: "There 
are people doing good deeds whose earthly lives have been short, and there 
are people doing evil things who have enjoyed good lives." Why is this so? 
In order to answer this question, TP J resorts to formulate the doctrine of 
inherited sins of one's ancestors as an extension of its view of divine 
retribution. 

Chapters 18-34 say: "One can be punished in life due to the sins of 
one's ancestors even though one has done many good deeds in life. On the 
other hand, one may enjoy a good life due to the merits of ancestors even 
though one has committed many evil deeds in life. In general, the sins or 
merits of the ancestors can affect posteriority for five generations" (p. 22). 
This means: one is affected by the sins or merits of five generations of 
ancestors and one's own sins or merits can also influence the lives of five 
generations of descendants. However, the best way to avoid being 
punished--either oneself or one's descendants-is for one to accumulate 
many great good deeds: one's merits are so great that they can counteract 
the inherited sins of ancestors and free his descendants from being punished. 
Underlying this doctrine of inherited sins/merits is the motivation to 
encourage people to do good deeds. Further ideas on the theme of longevity 
are provided by TP J as follows: "There are three grades of longevity: 1) 
Higher longevity which corresponds to Heaven is 120 years; 2) middle 
longevity which corresponds to the polarity of yin and yang is 80 years; 3) 
lower longevity which corresponds to the pneuma of harmony is 60 years. 
People who have attainded any of these three grades are said to have 
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transcended the traditional sexagenary cycle of years. While the person of 
lower longevity has completed a sexagenary cycle, persons of the other two 
grades have even reached beyond it" (p. 23 ). Although sixty years are 
considered not long today, in ancient China where a person "I iving to seventy 
years is rare," it was not an easy goal to reach. In another context, TP J says: 
"Heaven decrees that longevity can be made into five grades: superior 
longevity (120 years), terrestrial longevity (I 00 years), human longevity 
(80 years), hegermonic longevity (60 years), pentateuchal longevity (50 
years). People deceased under age 50 are all due to their own sins or the 
sins of their ancestors" (p. 464). 

The doctrine of retribution or the inheritance ofthe sins ofthe ancestors 
is expressed in the TP J under the Chinese concepts of cheng andfo. Chapter 
39 says: "Cheng refers to the sufferings of the innocent descendants due to 
the effects of bad deeds of their ancestors; andfu refers to the consequences 
of good or bad deeds of the ancestors upon the future generations. Thus the 
relation between cheng andfu is inseparable. Two examples may illustrate 
the relationship between cheng and fu: A couple's misdeeds caused the 
sufferings of their neighbors. Many years later, the descendants of this couple 
suffered because of the misdeeds of their ancestors causing the sufferings 
of their neighbors. Or: a present king confronts national disasters, which 
casuse sufferings ofthe population, as a result of his deceased father-king's 
evil rulership" (p. 54). These two examples show that both individual and 
collective sins can be explained under the relationship of cheng andfo or 
the causal relation between ancestors and their descendants. This relationship 
is nicely stated in the Chinese proverb: "Because the past generation planted 
the seeds of the trees, their children today can sit in the shadows of the 
trees. Likewise, because the past generation has destroyed the forest, their 
children today cannot find trees under which they may take refuge." The 
relation between cheng andfo has positive meaning from the perspective of 
cause and effect: It could strengthen people's responsibilities toward their 
children and encourage them to be cautious about their conducts. But for 
the TPJ, this relationship is understood primarily in terms of divine 
retribution in the context of longevity. 

In the latter part of the Han dynasty, chaos overran the society. The 
authors of TP J witnessed the deaths of the masses caused by draughts and 
floods, hunger and cold, plagues and wars. The doctrine of inheritance of 
the sins/merits of ancestors was introduced as an explanation of the cause 
of social chaos and as a motivation for social reform. Its ultimate purpose is 
to build an ideal society where such doctrine would become obsolete. As 
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the book says, "If the higher-, middle-, and lower-people could all complete 
their destined lengths of life; or ifthey could gain the True Way and attain 
salvation, they would fulfil the intent of nature, and their children would 
have no burdens to bear" (p. 3 72). TP J says through a speech by the Celestial 
Master: "Because Heaven is saddened by the deaths of so many innocent 
people, He has dispatched me to the world with instructions. When people 
have observed these instructions, they and the myriad things would be able 
to complete their destined lengths of longevity. At that time, there will be 
no deaths of the innocent people; everyone will complete his/her natural 
destiny" (p. 3 72). The Celestial Master continues to speak in chap. 92: "My 
book, containing Heaven's instructions, aims to abolish the required 
obligations of the children who must pay for the sins of their ancestors. 
Heaven has been in great distress because of the deaths of so many innocent 
people. He has, therefore, ordered me to find a perfected person who will 
deliver this book to a virtuous ruler. Heaven will ask the ruler to make 
people cease doing evil deeds and establish the Celestial Way on earth" (p. 
370). The book is convinced that people's inherent desires are to "enjoy 
life" and to "do good work," for these are endowed in them by Heaven. 
Chapter 93 says: "All people inhere the principle of Heaven. They use the 
five phases [metal, wood, etc.] to strengthen their viscera and four seasons 
to benefit their pneumas; they desire to live in harmony with yin-yang and 
to perpetuate their species. They enjoy life and dislike death; they like to 
nourish their bodies with food and drink; and they like to do good work and 
dislike evils" (p. 393 ). In the same context, TP J says: "Customs and 
ceremonies are artificial; they are not designed by nature" (p. 393). The 
book believes that "enjoyment of life" and "doing good work" are natural 
to people whereas customs and ceremonies are the products of culture. 
Daoism, in fact, begins with the maxims of"enjoying life" and "doing good 
work" which are its central messages. All the Daoist theories, techniques, 
and rules of discipline are based on these maxisms. Daoism, as the 
spokesman of Heaven, wants to explain that the true human way is also the 
Way of Heaven. This is another expression of the doctrine: Heaven and 
humans form as one body. 

Based on the foregoing discussions in this section, we may conclude 
that TPJ, dated in the reign of Emperor Shun (125-144) of East Han, is a 
text of early Daoism. It inherited the classical Daoist philosophy, theories 
of yin-yang and five phases, traditional folk religion elements, shamanism 
and the ethical ideas of Confucianism; it also assimilated the contemporary 
astronomy, pharmacology, and health sciences. It developed into a religious 
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systemm of enormous complexity. It also embodies the following 
characteristics ofChinese religion: origins of Heaven, Earth, Humans and 
the myriad things and their reciprocal relations; utopian society free from 
disasters where justice and happiness prevail; divine retribution and 
reciprocity between Heavan and humankind; the gospel of"enjoyment of 
life" and "doing good work;" emphasis on reverence to Heaven and Earth, 
loyalty, filiality, obedience, benevolence, and sincerity as the nonns of moral 
life. The doctrine of enjoyment of life is its distinct characteristic which 
distinguishes Daoism from other world religions. Daoism does not teach 
people to believe in life after death such as Pure Land Buddhism; nor does 
it promise a rebirth of a prosperous life. TP J teaches people to care about 
present life and to enjoy it-striving to prolong it and making effeorts to be 
an immortal. Daoist concept of "deliverance from the corpse," involving 
the metamorphosis of the old body, and its idea of"ascending to Heaven in 
broad daylight," involving becoming an immortal instantaneously, refer to 
happenings in present life; they do not refer to afterlife in another world or 
rebirth in the future. Daoism's continuing interest in the enjoyment of life 
has served a motivation for exploring the various facets of health sciences 
and pharmaceutic knowledge. 

TP.Fs utopian concept of a great society under an enlightened ruler 
reflects a scathing criticism of the existing state in late Han dynasty. This is 
the reason why this book was twice rejected during the reigns of Emperor 
Shun and Emperor Huan. Its ideal state of peace, justice, and happiness 
also reflects the desire of the masses who were deeply distressed by the 
existing state of affairs. It was, therefore, no coincidence that the text was 
embraced by Zhang Jue, leader of the Yellow Turban Rebellion. TPJ also 
has ideological affinity with the Way of Celestial Master, another rebellious 
movement in late East Han. This book has references to the Way of Celestial 
Master. For example: In the book, a certain immortal appeals to the Celestial 
Master, saying, "May you transmit the Way of the Celestial Master to me? 
I will be glad to deliver this book to a worthy ruler. He shall overcome the 
great illnesses of the country caused by the sins of the past rulers" (p. 82). 
However, when the book refers to the "Way of Great Peace" or the "Way of 
Celestial Master," it does not have in mind the two historical movements 
associated with these names. On the other hand, the ideas of TP J have 
certainly become the ideological grounds for the rise of these two Daoist 
movements. 
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Section 2 

Wei Baiyang, Author of Can-tong-qi; His 
Understanding of Alchemy and His Alchemical Contributions 

The Chinese have been experimenting alchemy-both external and 
internal-ever since the Warring States period, as can be testified by the 
Secret Pillow-Book of Garden of Great Pleasure by Prince Huainan and 
Heshanggong s Commentary on the Laozi. Wei Baiyang's Can-tong-qi 
[Three Ways Unified and Harmonized], written in Late East Han, represents 
the results of Chinese alchemical experiments up to his times, as well as his 
own contributions to alchemy. 

No biographical information of Wei Baiyang has appeared in the official 
documents. The earliest biography of Wei is in the Biographies of Immortals 
by Ge Hong of East Jin. It says: "Wei Baiyang was born in the Wu region 
[Jiangsu] of a prominent family. Not interested in pursuing an official career, 
he preferred a life of leisure to do self-cultivation. His neighbors did not 
understand what he was doing. One day Wei took his three disciples with 
him to the mountains to make elixirs with the understanding that two of 
them were insincere in their alchemical endeavor. When the elixir was 
produced, Wei Baiyang warned his disciples, saying: 'Since we have made 
the gold pill, we need someone to test it first. I' II let my dog try it. If the dog 
begins to fly after taking a portion of it, we know that the drug is safe to eat. 
If the dog dies after eating it, then we know that it's not safe to eat.' When 
Baiyang entered the mountains, he had taken a white dog with him. In 
preparing the elixir, Baiyang purposely did not complete the required cycles 
oftransformation [ ofthe drug] that the recipe calls for. Consequently, the 
produced pill was poisonous. However, he understood that this poisonous 
pill would only cause temporary death. When his dog ate a portion of it, it 
died instantly. Baiyang said to the disciples: 'Although the elixir is produced, 
it has caused the death of my dog. Perhaps it was produced against the will 
of gods. If we take it, we shall probably die like this dog. Should we take 
it?' The disciples turned to Baiyang, asking: 'Will you take it?' Baiyang 
said: 'I have violated the normal path of life by leaving my family and 
entering the mountains. Since I have not succeeded in gaining the Way of 
immortality, it would be shameful for me to return home. I' II therefore take 
this elixir regardless of the outcome.' So Baiyang ate a portion of this elixir; 
and as soon as it entered his mouth, he died. The disciples looked at one 
another, saying: 'The purpose of our alchemical practice is to gain long life. 
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But if we take this pill and die, it would be contrary to our purpose. 'One of 
them said, 'Our teacher is not an ordinary man. There must be a reason why 
he took it and died.' So he took a portion of the elixir and died immediately. 
The remaing two disciples spoke to each other in these words: 'What's the 
point of risking our I ives by taking this pill? By not taking it we sti II have 
several decades to live.' Thereupon, they forsook the elixir and left the 
mountains to make funeral arrangements for their teacher and fellow-student. 
But no sooner did they leave the mountains than Baiyang woke up; so were 
his disciple named Yu and his dog. Meanwhile, Baiyang wrote a message 
of thanks to his two disciples and asked a passing woodcutter to forward it 
to them. When the two disciples read it, they regretted deeply. Baiyang 
wrote the Can-tong-qi and the Wu-xiang-lei [Similarities of Substances 
Formed by the Five Elements], each in two scrolls. Although his writings 
give one the impression that he is explicating the ideas of the Book of 
Changes, they in fact use the lines of the hexagrams in the Book of Changes 
to explain his own theories of alchemy. Because the Confucian scholars did 
not understand the art of immortality, they misunderstood Baiyang's works 
as an exegesis of the Book of Changes, thus missing the real purpose of his 
works." 1 

Although the above biography of Wei Baiyang contains legendary 
elements, it does reveal some essential facts: First, Baiyang was a member 
of a prominent family. Second, he was fond of nourishing his life and was 
a reputed alchemist. Third, he composed some books, among them the Can
tong-qi and Wu-xiang-lei. Fourth, although many earlier scholars have written 
commentaries on Can-tong-qi (hereafter, CTQ), they have misrepresented 
its purpose. If the ascription of Ge Hong as the author of Biographies of 
Immortals is correct, we may assume that CTQ was already in circulation 
during the life ofGe Hong (284-364). However, Ge Hong's Baopuzi only 
mentions Baiyang's Neijing in one scroll. 

T' ao Hongj ing ( 456-536), a Daoist scholar-priest, quotes from a preface 
in the CTQ in his Zhen gao [Declarations of the Perfected], saying: "During 
the reign of Emperor Huan of Han, Chunyu Shutong of Shangyu [Guiji] 
studied the art of alchemy under Xu Congshi of Qing Zhou [in Shangdong]. 
Chunyu Shutong was able to interpret the current disastrous events of the 
state in terms of the hexagrams of the Book of Changes. His predicions 
have been proven to be correct. Because of his expertise in the Daoist arts, 
he was regarded as a thaumaturge in the prefecture. Later he became mayor 
ofLuoyang."2 During the Late Shu (934-966), Peng Xiao in his CTQ Divided 
into Chapters for the Understanding of Its Meaning (CTQ jenzhang 
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tongzhenyi) says: "Perfected Person Wei Baiyang, born in an aristocratic 
family, is a native ofGuiji. Although his family enjoyed hereditary official 
titles, he did not want to be an official. He followed the path of the perfected 
and nurtured his spirit in tranquility. He lived simply and devoted his life to 
Daoist pursuit. The elegant dresses worn by his family members are but 
castaway husks to him. Nobody knows who his teacher was. He possessed 
a book called Guwen longhu jing [Book of Dragon and Tiger in Ancient 
Script] whose abstruse meaning was mastered by him. After composing the 
CTQ in two parts, he wrote the Supplement to CTQ (Part Three of CTQ) in 
order to expound the remaining ideas of alchemy not covered in the CTQ. 
Because he uses the language of metaphors in the CTQ, its meanings are 
rather obscure. He let Xu Congshi read it privately; the latter annotated the 
book anonymously. Later, during the reign of Emperor Huan, Baiyang 
transmitted this book to Chunyu Shutong, a native ofShangyu. Thereupon, 
the book began to circulate."3 The above two accounts show that both Wei 
Baiyang and Chunyu Shutong were contemporaries at the time Emperor 
Huan (r. 147-167). This proves that CTQ is a work of late East Han. 
Concerning the birthplace of Baiyang, the Biographies of Immortals and 
Peng Xiao hold different opinions: the former says that Baiyang was born 
in Jiangsu whereas the latter says that he was born in Shangyu [in Zhejiang]. 

Although the author of CTQ does not disclose who he is in the book, in 
Part Three, listed under chap. 88, he does give some autobiographical 
information about himself: "[I am] a humble person from Gui Ji who spends 
his life in a dark hallow. [I] embrace simplicity and shun power or honor. [I] 
prefer to live in seclusion and am unconcerned about profits or reputation. 
[I] hold on to calmness and unpretentiousness. In quietude and leisure, [I] 
complete the writing of this book. It sings with the words of the Book pf 
Changes and explains the three traditions of the past [School ofHuanglao, 
alchemy, Book of Changes]. It discusses the purpose of each tradition and 
harmonizes the three into a unity." Yu Yan (1254-1314), an annotator of 
CTQ in the Song dynasty, has demonstrated that the author's name, Wei 
Baiyang, is hidden behind the Chinese characters in the last paragraph of 
the book. 

CTQ is also called Zhouyi can-tong-qi [ CTQ with Attention to the Book 
ofChanges ofthe Zhou Dynasty], containing over 6,000 words. It consists 
primarily of four-character and five-character rhythmic sentences, some prose 
passages (e.g., chaps. 7, 1 0), and some poetic prose after the style of Songs 
of the South (chaps. 80 through 83 ). Zhu Xi ( 113 1-1200) says: "The language 
of CTQ was based on ancient rhythms and its meanings are difficult to 
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decipher." Since the Late East Han, there have been many annotative works 
on CTQ. Unfortunately, most of them are extinct. The Daozang includes 
eleven annotative works on CTQ; among them are: 1) Peng Xiao, Zhouyi 
CTQ.fenzhang tongzhenyi, 2) Zhu Xi, Zhouyi CTQ kaoyi, 3) Chen Xianwei, 
Zhouyijie, 4) Yu Yan, Zhouyi CTQ.fahui. 

CTQ is a work based on the synthesis of Book of Changes, the School 
ofHuanglao, and alchemy. Chapter 85 says: "The Book of Changes applies 
the principle of yin-yang to explain Heaven, Earth, and Humankind. The 
School of Huanglao applies the 'Valley Spirit' [Laozi, chap. 6] as the 
foundation of self-cultivation. And alchemy uses lead (yin) and mercury 
(yang) as the basis of elixir-making. These three ways have a common source 
though they each have developed their distinct paths." Chen Xianwei [Song 
dynasty] says in his Zhouyi CTQ jie: "The reason why Dao is so great is 
because it has produced the world and continues to sustain it. Nature cannot 
escape Dao and sages cannot define it. Dao 's polarity [yin and yang] becomes 
the the theme for Fu Xi who composed the Book of Changes. Dao's mystery 
has inspired the School of Huanglao to emphasizes the idea of vacuity/ 
spontaneity. Dao's secret (ji) has given the alchemists the clue to write the 
recipes for elixirs. The followers of these traditions through observing 
heavens and nature have succeeded in utilizing the cosmic sources for the 
practice of self-cultivation. They believe that although the Dao is one, it can 
be understood in three ways: through words [Book of Changes], through 
the body [School ofHuanglao], and through the material things [alchemy]. 
These three distinct paths can all be traced to a common origin."5 It is evident 
that these three paths refer to the Book of Changes, School of Yellow 
Emperor-Laozi, and alchemy. This is also the meaning of the book's title. 
Yu Yan comments: "'Can' means 'three;' 'tong' means 'reciprocity;' and 
'qi' means 'of the same kind.' All these three traditions are concerned with 
creation through the yin-yang principle." Another commentator, Dong 
Dening (fl. 1788) says: "CTQ consists of three parts: Part One gives first 
attention to the Book of Changes, second attention to internal cultivation, 
and third attention to alchemy. Part Two deals primarily with internal 
cultivation with Book of Changes and alchemy as its second and third 
concern. And Part Three concentrates on alchemy with internal cultivation 
and Book of Changes as its second and third concern. Thus in the book 
these three traditions are given different emphases in different places." 
Because CTQ attempts to harmonize the ideas of Book of Changes with the 
alchemical interest of the thaumaturges and the internal cultivation of 
Huanglao School and because it uses a metaphorical language, its meanings 
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are rather abstruse and obscure. As a result, dfifferent annotators have given 
different interpretations to it: Some believe that its central concern is the 
making of gold pills and others believe that its contra I concern is internal 
cultivaion; the former refers to external alchemy (waidan); the latter refers 
to the internal alchemy (neidan). In fact, both are present in the book. CTQ 
has become a common source for both the external and internal alchemists 
in subsequent times. 

Internal cultivation has been developed since the Warring States and 
the Qin and Han periods, as can be testified by the archaeological finds of 
the Xingqi yupei ming [Jade Girdle Instruction on the Cultivation of Breath] 
and the Daoyin tu [Diagram on the Guide to Breath Control], both were 
unearthed in the recent decades. These finds prove that the ancient Chinese 
in the said periods paid attention to internal cultivation through visualiztion 
and the control of breath. The Huangti neijing [Inner Book of the Yellow 
Emperor], composed in the Han dynasty as a work of preventive medicine, 
explains the basic principles and methods of internal cultivation; it employs 
the yin-yang theory of the Book of Changes and the ideas of non-action and 
quietude ofDaoism. It says under the the "Su Wen" topic [Simple Questions]: 
"In high antiquity, the bodies and spirits of the followers of Dao were in 
perfect harmony because they were modeled after the yin-yang principle; 
they practiced the techniques of immortality, watched their diet, and abstained 
from wasteful activities. This is why they were able to live over one hundred 
years, fulfilling their alloted years completely.6 lt says further: "Because the 
sages of high antiquity knew how to resist the heterodox and evil influences, 
they were contented to live in calmness and vacuity. Since they kept their 
essences and spirits in their bodies and since they Jet the pneumas rule their 
bodies, where could diseases find entries into their bodies? Because they 
regulated their thoughts, they had few desires. Because their minds were at 
peace, they did not have fears. Because they exercised their bodies, they 
did not feel tired. Because they each followed their own pneumas and 
satisfied their own desires, they all got what they wanted. They prepared 
the best meals, were dressed comfortably, and enjoyed fulfiling their local 
customs. And those above and those below did not envy one another. This 
lifestyle is called simplicity. Since greed cannot catch these people's eyes 
and Just cannot enter their minds, people of all classes were free from material 
temptions. This way oflife fits perfectly with the Dao.m Huangdi neijing 
believes that the reason why the perfected persons, absolute persons, sages, 
or the righteous persons can live long lives is because they are in harmony 
with Heaven/Earth, have mastered the yin-yang principle, have managed 
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their essences and pneumas properly, have taken care of their spirits, and 
have kept their bodies in oneness [unity of essence, pneuma, and spirit].B 
This is the Way of non-action (wei-wuwei) The same book says: "The sages 
pursue the way of non-action. They enjoy their insipid calm and keep their 
minds vacuous and empty. This is why they can last as long as Heaven/ 
Earth."9 According to Huangdi neijing, "pursuing the way of non-action" 
means one's activities should follow the movements of Heaven/Earth: 
Heaven/Earth moves cyclically, so should the primal pneumas in the human 
bodies. If one can cultivate one's primal pneuma properly, one can live for 
a long life. Comparing the ideas of internal cultivation developed in pre
Han times, Huangdi neijing's ideas on the same topic are more advanced. 
As for the external alchemy, CTQ says that contemporary China has about 
600 scrolls of writings dealing with the heating operation in alchemy. One 
of these texts is called Huangdi jiuding shendan jing which is extinct. 
According to Chen Guofu, an eminent Daoist scholar, the contents of the 
above-mentioned text can be found in the following books included in the 
Daozang: 1) Huangdi j iuding dan) ing [Yellow Emperor's Manual on Nine
Crucible Divine Elixir], 2) Jiuzhuan liuzhu shenxian jiudan jing [The 
Immortals' Book on Nine Elixirs Following the Nine Cycles of 
Transformation], 3) T'aiqingjinye shendanjing [Book of Divine Elixir·in 
Liquefied Gold in the Heaven of Supreme Clarity]. These alchemical writings 
were produced between the end of West Han and the beginning of East 
Han. This means that in the Han dynasty external alchemy was much studied. 
And the literature of internal and extemmal alchemy became the basis for 
Wei Baiyang's CTQ. 

We shall now briefly discuss how CTQ relates the ideas of the Book of 
Changes to alchemy. The Book of Changes (hereafter, Changes) is an ancient 
book of divination. It uses the lines (xiao) to compose the eight trigrams, 
each consisting of three lines. An unbroken line is called yang and a broken 
line is called yin. These eight trigrams are symbols reflecting patterns of 
changes in things. In order to provide a greater number of archtypal 
possibilities for divination, the eight trigrams are multuiplied into sixty
four hexagrams, each consisting of six lines. Concerning CTQ's 
appropriation of the Changes, Peng Xiao's commentary says: "Mr. Wei 
uses the images of the Changes to elucidate the alchemical process because 
he believes that alchemy and cosmology parallel with each other. This is 
why he employs the notion of ruler and minister to illustrate the relation 
between the masculine and the feminine ingredients; uses the trigrams of 
Li =:::= and Kan = = as symbols for mercury and lead; compares the 
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trigrams of Qian - and Kun = :::: to the upper and lower parts of the 
reaction-vessel; considers father and mother as symbols for the beginning 
and conclusion of the alchemical operation; applies the ideas of husband 
and wife to ullustrate the union between the opposites; employs the male 
and female principles to explain the production of the elixir; compares the 
lines of trigrams to the waxings and wanings of the heating procedure; 
analyzes the yin-yang principle to show the reversal process for the art of 
immortality; compares the first half and the second half of the lunar cycle 
to the rise and fall of the heating process; and divides the hours between 
mornings and evenings to stress the importance of keeping the energy inside 
the reaction-vessel. Mr. Wei uses the elements of Water and Fire as the basis 
of alchemical transformations; the true lead as the principal medicine; the 
mysterious essence [mercury] as the foundation of the elixir; the trigrams 
ofLi and Kan as husband and wife or Heaven and Earth [the two opposite 
elements in the vessel]. The alchemist tries to refine the ingredients through 
the cycles of transformation according to the sequential order of the eight 
trigrams. In setting the fire-times, he must observe the time-sequence as 
symbolized by the 384 lines in the hexagrams. He invokes the Five Stars 
and the twenty-eight lunar lodgings [metaphors for the various ingredients] 
in the reaction-vessel. He begins the operation during the keng-xin hours 
[names of the two celestial stems referring to the fire-time] when the west 
dominates. This is the time when water-tiger [mercury] is active in the 
reaction-vessel. Then during the hours of jia-yi [names of another two 
celestial stems] when the east dominates, the fire-dragon [cinnabar] becomes 
active in the reaction-vessel. The Changes says: 'The absolute man discerns 
the images in order to explain the visible phenomena in the world.' This is 
what Mr. Wei has done for the CTQ." 10 The above comment by Peng Xiao 
indicates how CTQ uses the lines of the trigrams to explain symbolically 
the various aspects of the alchemical operation such as: the reaction-vessel, 
location of the vessel, proper times of heating and intensities of heating, 
transformations of the ingredients. Another commentator, Zhu Xi, believes 
that CTQ uses the trigrams mainly to explain the internal cultivation: 1) 
cycle of day and night; 2) cycle of a month; 3) cycle of a year. 11 Thus for 
Zhu Xi, CTQ uses the trigrams as the controlling device for one's internal 
cultivation. However, both Peng Xiao and Zhu Xi agree that for the author 
of CTQ, the micro-principle of alchemy and the macro-principle of 
cosmology are identical. Hence a common principle underlies both the 
Changes and alchemy. 

In the following, we shall delineate CTQ's ideas of external and internal 
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alchemy in terms of four topics: 1) the reaction-vessel, 2) the drugs, 3) the 
fire-times, 4) the effects of alchemy: 

1. The Reaction-Vessel 

The reaction-vessel consists of the cauldron and the furnace. CTQ 
compares the trigrams ofQian and Kun to the upper and lower parts of the 
reaction-vessel. It says: "The Qian and Kun are the entrance to the Changes; 
they are parents of the other trigrams." Zhu Xi comments this passage as 
follows: "Qian and Kun denote the cosmos; Qian refers to Heaven and Kun 
to Earth. Between them the transformations, as well as the comings and 
goings of the myriad things, take place. For the human body, Qian (yang) is 
its upper part and Kun (yin) is its lower part; and between them 
transformations ofyin and yang, as well as the changes ofmyraid things, 
take place. This is why the trigrams ofQian and Kun are the entrance to the 
Changes and the parents ofther other trigrams .... But are the Qian and Kun 
trigrams really meant to be the upper and lower parts of the reaction-vessel?" 
Another commentator of CTQ says: "Qian and Kun denote the reaction
vessel; Qian is the furnace in the upper part and Kun is the cauldron in the 
lower part." 12 Thus the Qian and Kun denote Heaven and Earth, as well as 
the human body: the former as the cosmic-crucible and the latter as the 
macro-crucible. In both places, the transformations of things take place. 
Although the reaction-vessel (luding) is a technical term of external alchemy, 
the internal alchemists have borrowed it to symbolize the human body. 
Because the alchemical vessel is made of furnace as the upper part and 
cauldron as the lower part, its upper part in a round shape resembles Heaven 
and its lower part in a square shape resembles the Earth. This is why the 
human body is also called Heaven and Earth. 

2. The Drugs 

Drugs refer to alchemical substances. For CTQ, the Kan = = and Li =-= 
are the symbols of lead and mercury, the two primary drugs for external 
alchemy. 13 Kan (lead) and Li (mercury) also correspond to the seminal 
essence (jing) and pneuma (qi) in internal alchemy. CTQ says: "If you 
understand the 'white' and keep the 'black,' you shall be visited by gods." 
Zhu Xi comments that the "white" refers to mercury and the "black" to 
lead. 14 CTQ says: "White lead (hufen), on being placed in the fire, becomes 
discolored and changes back to lead .... Cinnabar is the chief possessor of 
the Metal element, for its natural endowment is to produce mercury." 15 
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"Hence lead is black outside but holds the 'golden flower' (jin hua) in its 
bosom, like someone carrying a piece of jade but looking like a madman in 
rags." 16 "The 'elegant girl by the riverside' (heshang chanu) is a luminous 
thing and profoundly mysterious. In the fire she flies away and none can see 
traces of her path." Mei Bao (T'ang period) in his Shi yao er ya [Synonymic 
Dictionary ofMinerals and Drugs] says: "Lead is calledjin gong [Sire Metal], 
he chu (river-chariot), white tiger, or black metal. Quicksilver is called 
mercury, xuan shui [dark water], 'elegant girl by the riverside,' or green 
dragon. White lead is called xi fen [tin powder], lead powder, or /iudan 
[flowing elixir]." 17 

CTQ in the following passages describes the transformations of lead 
and mercury in the alchemical operation: "Jin (Metal) is used as an 
embankment to prevent mercury from escaping, so that shui (mercury) can 
be put in and run about freely. The amount ofjin is fifteen oz. and so is the 
amount of shui. Weighings should be made when the furnace is about to be 
heated. An excess amount of shui by half should be used. A third substance 
therefore does not come in. But when fire, which is also represented by the 
number Two, is introduced, these three will interpenetrate each other and 
marvelous changes will take place. Below the reaction-vessel is the pneuma 
(qi) of T'ai Yang (fire). After a short time ofheating, first liquefaction and 
then solidification take place. The substance thus formed is called the 'yellow 
carriage' (huang yu)." 18 (Zhu Xi comments that the above passage refers to 
the first transformation of the elixir.) "As the time (lit. month and year) 
draws to a close, the nature ofthe original substance is destroyed and their 
life shortened. Eventually a transformation of their form and matter comes 
about giving a sort of powdery ash, resembling 'bright window dust. "' 19 

(Zhu Xi comments that the above passage refers to the second transformation 
of the elixir.) "The substance is ground, mixed well and enclosed in another 
reaction-vessel before being introduced into the opening of a red-hot furnace. 
Attention should be paid to the sealing of the edges of the container so as to 
keep the whole intact without leaking. The dazzling flame should be gentle 
so as to be controllable, but eventually its strength should be increased until 
it reaches maximal intensity. The regulation of the temperature should be 
watched over with the greatest care. There are twelve periods in the diurnal 
cycle. When the pneuma (qi) (fire) is about to be let down, the original 
bodies have been killed, and the hun-and p 'o-soul have disappeared (i.e., 
the substances have changed their nature). The color has already turned 
purple, and thus is the 'cyclically-transformed elixir' (huan dan) achieved. 
This is then made into pills which can be taken, and is magically effective 
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even if only a knife-point of it is administered."20 (Zhu Xi comments that 
the passage above refers to the third transformation of the elixir.) 

The above three passages in the CTQ are assuredly the language of 
someone who has had laboratory experience on elixir-making. CTQ is 
convinced that changes happen among the substances if they are similar in 
kinds, but will not happen if there is dissimilarity. It says: "The way to 
become an immortal through consuming medicines lies in the use of 
substances of similar category. Grains are used for raising crops, hen's eggs 
are used for hatchuing chickens. With substances of similar category to 
help Nature, the formation of things is easily moulded. But fish eyes cannot 
replace pearls, neither can wild raspberry or mugwort leaves be used for 
tea. Things of the same category go together: precious substances cannot be 
made with incorrect procedures or wrong materials. This explains why 
swallows and sparrows do not give birth to the phoenix, and why foxes and 
rabbits do not produce horses. Flowing water does not heat what is above it, 
nor does a fire moisten what is underneath it."21 So when substances of 
dissimilar kinds are used for elixir-making, failures are bound to happen. 
CTQ says further: "When substances of the wrong name, nature and category 
are used, or when the proper proportions and mixing have all gone astray, 
there can be no success. Under such conditions, even Yellow Emperor to 
stoke the furnace, with Grand Monad to control the heating, with the Eight 
Venerable Masters (ba gong) to pound the materials and supervise the 
operation, with Prince Huainan to do the mixing, failure will be inevitable."22 

As to the internal alchemy, names of drugs are used by CTQ to refer to 
the primal pneuma in human body which operates through the yin-yang 
polarity. Zhu Xi, agreeing with this view, says: "When CTQ applies the 
ideas of the Changes, they are used as metaphors to refer to the 
transformations of yin-yang elements in the body."23 Hence all the names 
of the drugs or substances are symbols for the essence, pneuma, and spirit 
of the body. As CTQ says: "If you want to prolong your life and postpone 
death, you must cultivate what is in your body in the first place, namely, 
your primal pneuma. This is the first thing that your body owns and the yin
yang is but the name referring to primal pneuma in its cyclical movements. 
And the hun-and p 'o-soul are but the names of the polar movements of 
primal pneuma."24 CTQ says further: "In pursuing internal cultivation, you 
must be calm and feel vacuous: close your eyes and visualize your interior 
landscape, refrain from too much talking, and hold your luminous tree 
(tongue) in the right position."25 The above sentence obviously refers to the 
cultivation of essence and pneuma, as well as the control of breath. The 
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following passage is an example ofCTQ's use of metaphors: "Although the 
yin-yang pneuma seems to be far away and mysterious, it actually is right in 
the human body; it circulates through the body and remains in its bosom. 
The sun and moon, or fire and water, symbolize the poles of yin-yang. The 
ears, eyes, and mouth are the three treasures which through cultivation keep 
the primal pneuma from leaving the body. The immortal [primal pneuma] 
swims and hides in the cinnabar-field where he reviews the interior landscape. 
He is present in my exhaling and inhaling and controls my body. The Li = ::: 
(eyes) oversees my blood vessels, the Kan = = (ears) facilitates my hearing, 
and Dui =-= (mouth) keeps me quiet; I have complied with what my inner 
light wants me to do. Because I guard my three critical gates (eyes, ears, 
mouth), my body is able to remain at ease in the quiet room; my will is in 
touch with my vacuous mind; my concentration is able to prevent my 
thoughts from disturbing me. Since my enlightenment, I have been able to 
keep my mind from wandering: When I sleep, my spirit joins my body, and 
when I awake, I am in tune with my destiny whether I live or die. My 
complexion is good and my joints are strong. I stand for the good and 
orthodcox things and am against the evil and hetrodox practices. Because I 
practice the internal cultivation without cessation, I have stored up an 
abundance of pneuma in my body. It soaks my body as the spring rain does 
to the skin and it warms my body as the heat does to the ice. I can feel the 
pneuma descending from my head to my feet and ascending from my feet 
to my head in endless cycles. Through the circulation of my primal pneuma, 
my body has become purified, as can be testified by my complexion."26 

Zhu Xi in his Zhu zi yulu [Conversations with Master Zhu] says: "Terms 
such as Kan and Li, water and fire, lead and mercury in CTQ are 
interchangeable: they all refer to the seminal essence (}in) and pneuma ( qi): 
Water, Kan, dragon or mercury are symbols of the seminal essence, and 
fire, Li, tiger and lead are symbols of the spirit (shen). The method of elixir
making is to use the spirit to cultivate the essence and pneuma: In 
visualization, the adept feels the presence of the yang pneuma in the lower 
part of her body. Through cultivation the interior heat is generated which 
enables the water to be solidified and becomes the elixir."27 

3. The Fire-Times 

Fire-times or hou-hu refers to the dependence of the alchemical operation 
upon the cycle ofthe waxings and wanings of the moon. That is to say, the 
heating process is conditioned by the external factors related to the cycles 
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of moon. In the most general sense, fire-times indicate the proper timing, 
durations and intensities of the heating process. In the following, we shall 
explain the two methods of fire-times: the method ofna-jia and the method 
of the twelve sovereign trigrams. 

1. The Method of Na-Jia 

Tradition says that the method of na-jia owes its origin to two men in 
the first century BCE: J iao Gong and Jing Fang. Na means "to receive" and 
jia refers to the first branch in the series of the Celestial Branches (jia, yi, 
bing, ting, wu,ji, geng, xin, ren, gui) used to calculate the month or year. 
Because CTQ uses the eight trigrams to explain the cycles of the moon, the 
na-jia method involves how a particular trigram "receives" one or two 
Celestial Branches in the lunar cycle. In alchemy, this means the heating 
operation should folow the waxings and wanings of the moon. CTQ explains 
the na-jia sequence as follows: "On the third day of the lunar month, the 
moon first shows its light, and Zhen = = receives geng (Branch 7) in the 
west. On the eighth day, Dui =-= receives ling (Branch 4 ); and the moon is 
in its first quarter, its shape is like a piece of string. On the fifteenth day, the 
power ofQian is at its zenith and the moon is full in thejia position (Branch 
I) in the east. The toad and hare, representing moon and sun, are equally 
bright. The toad follows the course of trigrams and the hare spits forth 
brilliant light. When the fifteenth day is over, the moon begins to recede. 
When the sixteenth day comes, the Sun trigram __ appears in the xin 
position (Branch 8) at dawn. When the Gen trigram == meets bing (Branch 
3) in the south, the moon is in its third quarter on the twenty-third day. 
When the Kun = = trigram meets the yi (Branch 2), it will be the thirtieth 
day and the moon's light disappears in the east. This means the cycle of a 
month comes to its end. A new cycle will then begin. Thus the dragon (the 
Qian trigram) will reappear and the jia (Branch I) and yi (Branch 2) will 
again replace the ren (Branch 9) and gui (Branch I 0). The monthly cycle 
expresses the idea that the full moon corresponds with the Qian trigram and 
the disappearance of the moon correspopnds with the Kun trigram."28 

As can be seen in the above passage, CTQ attempts to relate the waxings 
and wanings ofthe moon with the expansions and contractions of the yin
yang pneuma which are symbolized by the lines of the trigrams. The book 
(see fig. 2) divides the month into six divisions; each is symolized by a 
particular trigram and by a particular day which dominates the division: I) 
The first division begins with day one and ends with day five; it is symbolized 
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Figure 1. Diagram of Na-Jia 
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Figure 2. Diagram Showing the Waxings and Wanings of the Moon 
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by the Zhen trigram and the day of domination is the third day. 2) The 
second division is from the sixth to the tenth day; it is symbolized by the 
Dui trigram and the day of domination is the eighth day. 3) The third division 
is from the eleventh to the fifteenth day; it is symbolized by the Qian trigram 
and the day of domination is the fifteenth day. 4) The fourth division is 
from the sixteenth day to the twentieth day; it is symbolized by the Sun 
trigram and the day of domination is the sixteenth day. 5) The fifth division 
is from the twenty-first to the twenty-fifth day; it is symbolized by the Gen 
trigram and the day of domination is the twenty-third day. 6) The sixth 
division is from the twenty-sixth to the thirtieth day; it is symbolized by the 
Kun trigram and the day of domination is the thirtieth day when the moon 
reaches its total waning. 

Fig. 2 illustrates the waxings and wanings of the moon through the six 
trigrams: Zhen = = , Dui - - , Qian == , Sun =-= , Gen == , and Kun 
:::::: (the other two trigrams: Kan = = and Li =-= , symbolize respectively 
the moon and sun or yin and yang): Zhen denotes the shape of the moon on 
the third day; Dui denotes the first quarter ofthe moon on the eighth day; 
Qian denotes the full moon on the fifteenth day. These first three divisions, 
taken place in the first half of the cycle, show the gradual expansions of 
yang pneuma and the gradual contractions of yin pneuma. Sun (trigram) 
indicates the beginning of the moon's waning on the sixteenth day; Gen 
indicates the last quarter of the moon on the twenty-third day; Kun indicates 
the disappearance of the moon on the thirtieth day. These last three divisions, 
taken place in the second half of the cycle, show the gradual expansions of 
yin pneuma and the gradual contractions of the yang pneuma. Fig. 2 also 
shows the relation between the yin-yang pneuma and the ten Celestial 
Branches: When the moon first appears on the evening of the third day at 
the hour of geng (Branch 7) in the west, it receives little light from the sun. 
The trigram Zhen, with one yang line, portrays this phenomenon which is 
called "Zhen receives the geng." When the moon appears on the evening of 
the eighth day at the hour of ting (Branch 4) in the south, it receives more 
light from the sun. This is portrayed by the trigram Dui which has two yang 
lines and this phenomenon is called "Dui receives the ting." When the moon 
appears on the evening of the fifteenth day at the hour ofjia (Branch 1) in 
the east, it receives full light from the sun. This is portrayed by the trigram 
Qian which has three yang lines and this phenomenon is called "Qian receives 
thejia." After the fifteenth day, the moon begins to wane. When the moon 
appears on the morning of the sixteenth day at the hour of xin (Branch 8) in 
the west, its brilliance is diminished. The trigram Sun, which has one yin 
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line, portrays this phenomenon which is called "Sun (trigram) receives the 
xin." When the moon retreats on the twenty-third day at the hour of bing 
(Branch 3) in the south, its light is further diminished. The trigram Gen, 
which has two yin lines, portrays this phenomenon which is called "Gen 
receives the bing." The moon disappears on the morning of the thirtieth day 
at the hour of yi (Branch 2) in the east. This is portrayed by the trigram Kun, 
which has three yin lines, and this phenomenon is called "Kun receives the 
yi." And with the arrival of the succeeding month, the moon repeats the 
same cycle. 29 

We still have to explain the symbolic meaning oftrigrams Kan = = and 
Li - - . In fig. 2, these two trigrams are placed at the center of the diagram. 
This is because they represent the epitomy of the cycles ofwaxings (yang) 
and wanings (yin), as represented by the ten Celestial Branches and as 
conveyed by the lines of the trigrams. The CTQ identifies trigram Kan with 
the 9th Branch, ren, and trigram Li with the I Oth Branch, gui. This is because 
ren matches withjia (Branch I) and gui matches withyi (Branch 2). Jia and 
yi are the first two Celestial Branches and ren and gui are the last two Celestial 
Branches. Because trigrams Qian and Kun not only "receive" thejia and yi 
branches, but also the ren and gui branches (the last two in the sequence), 
they (trigrams Qian and Kun) embrace all the ten Celestial Branches in the 
cycle. Put this in the alchemical context, it means that the durations on the 
intensities of the alchemical operation should follow the cycles of waxings 
and wanings of the moon. 

2. The Twelve Sovereign Hexagrams 

The Changes selects twelve hexagrams to explain the principles of yin
yang fluctuation. The are: 

Fu == Jue Pi 

Lin Qian Guan ~~ 

T'ai -- Gou Bo 

DaZhuang Dun Kun ~~ 
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These hexagrams represent the twelve months of the year. The cycle 
begins with the Fu hexagram, representing the eleventh month and ends 
with the Kun hexagram, representing the tenth month. The first six 
hexagrams, showing the expansions of the yang pneuma, are called the 
Great Yang and the six hexagrams, showing the expansion of the yin pneuma, 
are called the Great Yin. They are called the twelve sovereign hexagrams 
because they lead the other hexagrams like the ruler leading their ministers. 
In the following quotations, taken from the Part Two of the book, CTQ 
shows the correspondence between these twelve hexagrams and the twelve 
months or the twelve double-hours.By reducing a month into two days and 
half, the twelve sovereign hexagrams can also represent a month. And, by 
equating a month with each of the twelve double-hours (i.e., the 12 Terrestial 
Stems), the twelve sovereign hexagrams can also represent a cycle of day 
and night: 

I) The hexagrams Fu = = corresponds to the double-hours [of the day] 
when the yang pneuma emerges. When the huang-zhong [the first 'pitch
pipe,' an ancient Chinese music instrument] is played, it betokens the 
arrival of the double-hours of zi [ 11 PM-I AM]. This time promises the 
ascendancy of the yang energy which gladdens the hearts of the common 
people. 

"2) The da-lu instrument [the second 'pitch-pipe'] is played when the chou 
double-hoJE'~_[l-3 AM] arrives. This period corresponds to the Lin 
hexagram== , when more heat will be generated in the furnace. Its 
days are longer and brighter. 

"3) When an additional yang line is added to the hexagram T'ai = = , the 
soft and hard lines are balanced. This is the time when the yin and yang 
pneumas intercourse with each other and the old things depart and the 
new things come. This hexagram corresponds to the double-hours of 
yin [3-5 AM] which promises the arrival of propitious things. 

"4) The hexagram Da Zhuang corresponds to the double-hours of mao 
[5-7 AM]. It is the time when leaves fall to the ground, returning to 
their roots. This signifies the reciprocity between destruction and 
creation. 

"5) The Jue hexagram signifies the retreat of yin and the advance of 
the yang. This is the time when fowls bath in the water to make their 
feathers clean, getting ready to fly again. 



122 History of Chinese Daoism 

"6) Although the Qian hexagram signifies the domination of yang 
pneuma which will give benefits to things in the four quarters, its 
domination will soon end when the double-hours of si [9-11 AM] comes. 
This just shows that whatever dominates will not last long. 

"7) The hexagram Gou __ corresponds to the double-hours of wu [ 11 
AM-I PM] This hexagram suggests the presence of cold weather in the 
spring which is symbolized by the yin line at the bottom. Although this 
hexagram indicates the initial stage ofthe yin line, it also signifies that 
the yin lines will increase and the yang lines will decrease. 

"8) The hexagram Dun = = corresponds to the double-hours of wei [ 1-3 
PM]. At this time, the yang pneuma anticipates its gradual retreat while 
it is still strong. This means the yang pneuma will attempt to hide its 
power in potentiality and waits its turn to come back in appropriate 
time. 

"9) The hexagram Pi = = corresponds to the double-hours of shen [3-5 
PM]. This hexagram portrays the blockage of the universe due to the 
lack of intercourse between the yin and yang pneumas. Although the 
yin and yang pneumas are evenly portrayed by this hexagram, in actuality 
the yin energy is expanding while the yang energy is retreating in this 
season. 

"IO)The hexagram Guan ~ ~ corresponds to the double-hours of you [7-9 
PM], which betokens the arrival of autumn. This is the time when the 
infants and the young are under the care of the yin pneuma and the 
seeds of the old plants are buried underground for groweth next spring. 
It is also the season when wheat begins to grow. 

"11) The hexagram Bo ~ ~ corresponds to the double-hours of xu [7 -9 PM]. 
This is the time when decay and destruction dominate the world; it is 
also the season when the cosmos' power of transformation is exhausted 
and its power of creativity is gone. 

"12) The hexagram Kun ~ ~ corresponds to the double-hours of hai [9-
11 PM]. This hexagram is a symbol for the phenomena of the exhaustion 
of the Way and its return to the source. In essence, these twelve sovereign 
hexagrams portray how the world is arranged by Heaven and how the 
cosmos runs in terms of the cyclical pattern. 

The CTQ matches the twelve sovereign hexagrams with the twelve 
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months or the twelve Terrestrial Stems. Since each of the twelve stems stands 
for two hours, these twelve stems also represent the cycle of twenty-four 
hours. When these twelve stems are placed in the context of alchemy, it 
means that the heating or cooling of the "fire-times" should follow the 
fluctuations of the hexagrams. Thus: I) The Fu hexagram, consisting of 
five yin lines and one yang line, indicates the rise of yang power amid the 
powerful yin energy. And its "fire-time" begins at the zi double-hours or the 
eleventh month. 2) The Lin hexagram, consisting of four yin lines and two 
yang lines, suggests the gradual expansion of the yang power. Its "fire
time" begins at the double-hours of chou or the twelfth month. 3) The T' ai 
hexagram, consisting of three yin and three yang lines respectively, portrays 
the crossing of the yin and yang power. Its "fire-time" begins at the double
hours of yin or the first month of the year. 4) The Da Zhuang hexagram, 
consisting of two yin and four yang lines, indicates the presence of yin in 
the yang power. Its "fire-time" begins at the double-hours of mao or the 
second month. 5) The Jue hexagram, consisting of one yin and five yang 
lines, indicates the domination of yang power and the near disappearance 
of the yin power. The "fire-time" begins at the double-hours of chen or the 
third month. 6) The Qian hexagram, consisting of six yang lines, indicates 
the zenith of the yang power. Its "fire-time" begins at the si double-hours or 
the fourth month. 7) The Gou hexagram, consisting of five yang and one 
yin lines at the bottom, indicates the beginning expansion of the yin energy 
and the gradual retreat of the yang. Its "fire-time" begins at the wu double
hours or the fifth month. 8) The Dun hexagram, consisting of four yang and 
two yin lines, indicates the gradual expansion of the yin power and the 
gradual retreat of the yang. Its "fire-time" begins at the double-hours of wei 
or the sixth month. 9) The Pi hexagram, consisting of three yin and three 
yang lines respectively, indicates that there is no confluence between the 
yin and yang power. Its "fire-time" begins at the double-hours of shen or 
the seventh month. I 0) The Guan hexagram, consisting of two yang and 
four yin lines, indicates the domination of the yin energy. Its "fire-time" 
begins at the double-hours of you or the eighth month. II) The Bo hexagram, 
consisting of one yang and five yin lines, indicates the near zenith of the yin 
power. Its "fire-time" begins at the bauble-hours of xu or the ninth month. 
12) The Kun hexagram, consisting of six yin lines, indicates the zenith of 
the yin power. Its "fire-time" begins at the hai doubler-hours or the tenth 
month. After this cycle, the Fu hexagram appears again and a new zi double
hours or a new eleventh month begins. 

In essence, the twelve sovereign hexagrams portray the cycles oftime 
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under the yin-yang principle. When these twelve hexagrams are applied to 
alchemy, the first six symbolize the gradual intensity of heating and the last 
six signify the gradual intensity of cooling. When these twelve hexagrams 
are applied to internal cultivation, the first six symbolize the increase of 
vigor in inhaling and exhaling and the last six signify the decrease of vigor 
in breathing. 

4) The Effects of Alchemy 

CTQ says: "Because people today are attracted to the trivial arts, they 
don't know the differences between the shallow methods and the profound 
Way. They are ignorant of the right practices. Because they want quick 
results, they land in impasse. They end their lives without having reached 
their goals even though they have spent so much of their energy doing self
cultivation." The author of CTQ was convinced that none of the current 
popular methods of immortality were correct. He commented on some of 
these methods as follows: "There is the method of visualization which makes 
the adept imagine that she can visualize the five viscera in the body. There 
is the method of'Walking in the Path ofNorthem Dipper': the adept imagines 
that she is ascending to the astral world through the aid of the sixjia-gods 
of the sixty-day cycle. There is the bedchamber art which teaches the art of 
'nine shallow and one deep penetrations.' There is a breath-control method 
which enables the adept to use her own breath as her diet. All these methods 
require the adept to be awake day and night, resulting in physical exhaustion 
and mental delusions. These activities raise the adepts' heartbeats and 
interfere with their quietude necessary for true self-cultivation. Then there 
is the practice of erecting an altar where the worshiper sacrifces to the spirit 
in the early mornings and late evenings; the worshiper also communicates 
with the spirit in dreams. In spite of the worshiper's belief in the protective 
power of the spirit, she dies prematurely and ends her life as a corpse. 
Although there are many methods of self-cultivation, they all violate the 
Way of the School ofYellow Emperor-Laozi." Wei Baiyang was particularly 
opposed to the following practices which he considered to be hetrodox: I) 
visualization of the interior gods; 2) the art of bedchamber; 3) art of breath 
control requiring the adept to stay awake day and night; 4) sacrifice to gods 
and communion with them in dreams. For Wei Baiyang, making cinnabar is 
the only true way to attain longevity or immortality. 

In the following passage, in Part One of CTQ, Wei Baiyang praises 
cinnabar-making as follows: "Ju-sheng [sesame] can prolong one's life. 
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Cycled cinnabar can offer one longevity. Because gold by its nature does 
not rot or decay, it is of all things the most precious. If the technician 
consumes it, the duration of his life will be everlasting. Earth [an element] 
endures through the four seasons, keeping its bounds as if fixed by campass 
and square. When gold and cinnabar permeate the five viscera, it is like the 
wind which blows off the shower or fog. When the fragrant vapor [derived 
from the cinnabar] permeates the four limbs, it moisten the entire body. The 
adept's white hairs become black again and the adept's lost teeth return to 
their original places. The old man is turned into a budding youth and the old 
woman has become a young girl. One who has transformed his form to 
escape the perils of life can truly be called a Perfecrted Person."30 Again, 
the book says: "After taking the elixirs for three years, the adept's body 
becomes lighter. He wanders afar: when he enters the fire, he is not burned; 
when he enters into water, he does not get wet. He is always cheerful and 
does not worry whether he lives or dies." 

The foregoing passages boast that taking the elixir, i.e., the transformed 
liquidized gold, can change the old man into a young lad. However, CTQ is 
not confined to external alchemy; it is also interested in internal alchemy. 
The book in Part Three says: "The ancient sages used the mysterious Dao 
and the essences in their bodies to develop the interior fire; they changed 
their old habits of life in order to conserve their essences and spirits. By so 
doing they succeeded in conserving the harmonious pneumas in their 
cinnabar-fields [head, heart, abdomen]. Their essences permeated their 
bodies, making their muscles and bones firm. Their breathing exercises 
generated the primal pneumas [yang] which remove the undesirable elements 
[yin] in their bodies. And through long years of such practice these men 
were transformed into immortals." Again, says the book: "To cultivate one's 
nature by availing the body's interior elements is the Way of Yellow Emperor
Laozi. Those who want to develop their natural power in abundance must 
return to their original selves. This natural power which is close to one's 
heart never leaves one's body. If one embraces the unity of one's essence, 
pneuma, spirit, and never lets it go, one can live a long life. And when the 
practice of internal cultivation is complemented by elixir-making, it is like 
a woman being mated to a man." Based upon the foregoing quotes, we can 
say for certain that CTQ deals with both external and internal alchemy: 
some sections emphasize external alchemy; some sections stress internal 
alchemy; and some sections contain both. For the author, there are only two 
valid methods for longevity or immortality: 1) external alchemy in reference 
to making gold elixir, 2) internal alchemy complemented by taking gold 
elixir. 
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Despite the fact that alchemy cannot produce the elixirs of immortality, 
Wei Baiyang held the highest regard for the alchemical tradition. He delved 
into the ancient books of alchemy, set up laboratories, and even recorded 
some alchemical reactions of his experiments. His CTQ has become an 
important source for the elixir school ofDaoism and for the study of ancient 
Chinese sciences and technology. In the following, we shall discern three 
aspects of his alchemical view that have influenced the study of alchemy in 
Chinese history: I) His knowledge of alchemy is based on the earlier 
alchemical texts as well as his laboratory experiments. It involves an 
integration of three sources: the yin-yang theory of the Changes; the self
cultivation theory of the School of Yellow Emperor-Laozi; the theory of 
elixir-making through the transformations oflead and mercury. Among the 
numerous methods of longevity in his day, Baiyang only acknowledged 
two as the legitimate subjects of study: elixir-making and cultivation of 
one's spirit and essence in the body. Despite his reliance on the hexagrams 
for alchemical interpretation resulting in esoteric ism and mysticism, Baiyang 
has cleared the trail for the study of alchemy in his day. Ever since his 
times, the alchemical writers have used his two distinct methods as their 
point of departure. 2) Wei Baiyang made an important discovery concerning 
chemical affinity by asserting that chemical changes happen if there is 
similarity, but will not happen if there is dissimilarity. In internal alchemy, 
Baiyang's focus was on the cultivation of the three elements in the body: 
essence, pneuma, spirit. He has provided the direction for both external and 
internal alchemy in later times. 3) Because Baiyang started the precedence 
of using the hexagrams of the Changes and the metaphors as a form of 
alchemical language, many books in this field in later times have followed 
the same pattern. As a result, the literature in this field is full of metaphors 
and synonyms which can be interpreted in different ways. Although this 
reflects a distinct style of alchemical writings, it has also generated a genre 
of conservative literature which becomes a hindrance to breakthrough in 
alchemical studies in later times. 

Section 3 

The Founding and Spread of the Five-Bushel Rice Sect, 
Basic Ideas of the Xianger Commentary on the Laozi 

The Way of the Five-Bushel Rice was an early Daoist sect of Late Han 
times in the Ba and Shu areas [northeastern and central Sichuan]. It was 
founded by Zhang Ling. According to historical records, Zhang Ling ofPei 
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[Feng county, Jiangsu] went to Shu during the reign of Emperor Shen (126-
144 ). There he composed several Daoist texts and founded this sect. His 
teachings were propagated for three generations by his family. 1 "Rebellions 
were widespread in the era of Xi P'ing(172-178): Luo Yao taught the people 
how to escape the attacks from the government forces in San Fu [central 
Shaanxi]; Zhang Jue led the Way of the Great Peace along the northeastern 
coast; and Zhang Xiu spread the Way of the Five-Bushel Rice."2 At that 
time, the principal Daoist sects were the Way of the Five-Bushel Rice and 
ther Way of Great Peace. We will discuss the former first. 

"The Way of the Five-Bushel Rice" (wudoumi dao) refers to the practice 
of contributing five bushels of rice to the sect administration by each of its 
member families. The people of contemporary society referred to this group 
as "rice shamans" (miwu), "rice thieves" (mizei), or "rice way" (midao). 
One historical record says: "At that time (172-178), Shaman Zhang Xiu 
was healing the sick. He was called the Master ofFive-Bushel Rice because 
the members cured by him each gave him five bushels of rice as payment."3 

The History of Three Kingdoms also says: "People called the merbers of 
this sect as rice thieves because each of its member families gave five bushels 
of rice to the sect administration."4 Likewise, the History of the Huayang 
Country says: "Because each member family supplied the group with five 
bushels of rice, it was called the Way of Rice."5 Based on the foregoing 
quotations, we can say with certainty that the "Way of the Five-Bushel Rice" 
as a name was given to this group by the people outside ofthe sect. For its 
members, this group was called Zhengyi Dao (the Way ofthe Orthodox
Unity), as can be testified by the Zhengyi tradition in the Daoist canon. The 
Daoist encyclopedia ofNorthern Song dynasty, Yunji qiqian, chap. 6, says: 
"Zhengyi refers to the doctrine of true unity-the basic tenet of its members. 
It represents the teachings of Lord T'ai-shang. In the Zhengyi scriptures, 
the Celestial Master [the founder] says: 'I have received the words ofLord 
T'ai-shang who taught me the doctrine of the Orthodox-Unity (Zhengyi), a 
new teaching of Daoism.' .... The Jade Apocryphon (Yuwei) mentions the 
following account: 'Zhang Daoling was in the habit of practicing 
concentration at Western Mountain near the end of East Han. Then on the 
first day of the fifth month in the first year ( 142 CE) of the reign of Emperor 
An, Lord T'ai-shang descended on the mountain. He appointed Zhang as 
the Celestial Master and gave him the Orthodox Rites of the Three Heavens 
(Sant 'ian zhengfa) and the Manual on the Ritual Techniques of the 
Orthodox-Unity Daoism (Zhengyi keshu yaodao fawen ). In the same year, 
on the seventh day of the seventh month, Lord T"aishang appeared to Zhang 
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again. This time he appointed Zhang as the Master of Three Heavens and as 
the Perfected One of Orthodox-Unity Sect. He also gave Zhang two more 
texts: The Wandrous Scripture on the Alliance of the Orthodox-Unity 
(Zhengyi mingwei miao jing) and the Instructions on the Three Deeds and 
the Six Penetrations (Sanye liutong zhi jue )."6 The above quotation reflects 
the legendary tradition of the Zhengyi Sect regarding the divine origin of its 
scriptures, as well as the relation between its founder and Lord T'aishang. 

The Daoists since the day of Zhang Ling have called their group the 
"Way of the Awesome Alliance of the Orthodox-Unity," "Way of the 
Orthodox-Unity," or "Way of the Celestial Master." This can be verified by 
the Daoist sources of the Late East Han times. An East Han stone-inscription 
in Sichuan dedicated by a libationer (jijiu), Zhang Pu, contains the following 
words: "On the first day of the third month in the era of Xi P'ing ( 173 CE), 
Spirit-Soldier Hu Jiu X X received salvation. The religion of Orthodox
Unity is spreading the great pneuma everywhere, and its members are gaining 
longevity. At this place, 1-libationer Zhang Pu-and disciples Wang Sheng, 
Huang Chang, Yang Feng and others, having received twelve scrolls of 
marvelous scriptures, vow to abide in the Dao of the Celestial Master and 
witness the teaching ofwuji [Dao]."7 This inscription conveys an oath of 
alliance between the Dao and Zhang Pu and his group; it contains words 
like the "Orthodox-Unity," "Dao of Celestial Master." The Zhengyifawen 
jingzhang guanpin [Scripture of the Orthodox-Unity Sect, Section on Sect 
Officials], a text identified as authored by Zhang Ling, also contains 
expressions such as "Orthodox-Unity," "Celestial Master." For examples: 
It says in the section on the sect officials' responsibilities regarding the 
tours of its members: "These l ,200 bright stars and jade maidens, dressed 
in white, shall oversee the longjoumeys undertaken by the members of the 
Orthodox-Unity. They shall see that no dangers or disasters occur when 
these members travel in groups." The same text also says: "Lord Heaven 
appoints a leader and 120 officials to conduct the healing services. The 
Celestial Master shall invoke the deity to heal the illnesses of these members 
while they confess their sins." The tenn "zhengyi'' for the Daoists in later 
times means "no deviation from truth." The title "Celestial Master" appears 
at the first time in the Zhuangzi, chap. 24 on "Xu Wugui:" Yellow Emperor 
and his entourage were en route to a mountain; but got lost on the way. In 
the wilderness, they encountered a young boy herding horses. Being 
impressed by this boy, Yellow Emperor asked him about the art of governing 
an empire. The boy answered that running an empire is just like what he 
was doing, namely, not doing hann to the horses-that's all. "The Yellow 
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Emperor, addressing the boy as 'Celestial Master,' bowed twice, touching 
his forehead on the ground, and retired." Here "Celestial Master" means 
one who has mastered the Way of spontaneity. This title also appears in the 
Inner Book of Yellow Emperor and the T'aip 'ingjing. For the latter, "the 
Way of Celestial Master" refers to "the Way of Heaven," whose meaning is 
delineated in the following passage of the T'aip 'ingjing: "After listening 
to the instruction of the Celestial Master on the doctrine ofwuji, the immortal 
believes that the Celestial Master's teaching is superior to that of his: whereas 
his teaching only requires the practice of self-cultivation-involving the 
"keeping of the One" in the body-the teaching of the Celestial Master 
would not only enable the adept to attain longevity but also would eliminate 
the effects of the sins of the past kings, as well as the disasters and 
abnormalities of the nation."8 Both classical Daoism and Daoist religion 
use the term wuji ["no terminus] for the designation ofDao. The "teaching 
of wuji" mentioned in Zhang Pu's inscription, referred to earlier, and the 
"Way of wuji'' discussed in the TP J seem to derive from a common source. 

Zhang Ling, founder of the Five-Bushel Rice Sect, was a native of Pei 
(Feng county). It may be recalled that Yu Ji, the reputed recipient of the 
T'aip 'ing jing, was a native of Lang Ya in present-day Shandong. Thus 
both Zhang Ling and Yu Ji were from the same region [Feng county is close 
to Shandong] where the immortality cult prevailed. The time when Zhang 
Ling migrated to Shu during the reign of Emperor Shun coincided with the 
completion of T'aip 'ing jing. In fact, many features of the Five-Bushel 
Rice Sect were similar to those described in the T'aip 'ingjing; for examples: 
opposition to fraud and robbery, quest for immortality, deliverance from 
worldly dangers, faith-healing through repentance of sins, subduing the 
malevolent spirits. The Five-Bushel Rice Sect and the T'aip 'ingjing also 
shared the common features of exorcism and the belief that a skillful adept 
possesses the power to command ghosts and spirits-both were emanated 
from the thaumaturges of the Han dynasty. China of antiquity emphasized 
the rite of sacrifice, i.e., offerings of jade and food to the spirits in return for 
worldly blessings for the living. But the East Han thaumaturges, instead of 
giving the ghosts or spirits sacrifices, ordered them to perform deeds in 
their behalf; they also practiced healing through exorcism. In addition, they 
used talismans and spells to ward off the malevolent spirits. They conducted 
the rite of confessions of sins in order to avoid disasters. Houhanshu recorded 
many such acts performed by the thaumaturges. For examples: "Magician 
Gao Huo, an expert in deciphering the celestial script, was able to make 
himself disappear in public and to order the spirits or ghosts to do things for 
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him."9 Also, "Xu Deng was skillful in the shamanic art; another man, Zhao 
Bing, used talismans and spells to prevent the demonic spirits from harming 
the people. In order to relieve the sufferings of people who were facing 
national chaos, Xu Deng and Zhao Bing met at the Stream ofWushang and 
agreed to use their skills to cure the diseases of those who were affiicted." 10 

"Fei Changfang .... was able to cure many diseases and to overcome the 
attacks of the ghosts. He could even order the local Earth God to do errends 
for him. Sometimes, he would sit in solitude, speaking to himself in an 
angry voice. When people asked what he was speaking, he would answer, 'I 
was rebuking the ghosts and monsters who disobyed the law.' At that time 
there was a demon in Ru Nan [in Shandong] who was disturbing the local 
inhabitants every year: the demon put on the govenor 's dress and pretended 
that he was the governor of the prefecture. One day, as he reached the house 
of the governor, Fei Changfang and the real governor were conversing. On 
encountering Fei Changfang, the demon was too afraid to withdraw: he 
took off the governor's dress and begged Changfang to forgive him. 
Changfang shouted at him, saying, 'Reveal your true self at once!' 
Thereupon, the demon turned into an old tortoise-as large as the size of a 
carriage's wheel-with a neck about 10 feet long. Changfang ordered him 
to confess his sins in the presence of the governor. He also wrote a letter of 
admonition to the local Earth God on a stick and asked the tortoise to deliver 
it. Aftrer planting the stick on the hillside, the tortoise enwrapped his neck 
around it and chocked himself to death .... Later, because Fei Changfang 
lost his talisman, he was attacked by the ghosts and was eventually killed by 
them." 11 "Liu Gen, a hermit, lived in Mount Song. Many people interested 
in thaumaturgy went to Mount Song from distant places to stuidy under 
him. But the local governor, Shi Qi, put him in jail, accusing him of teaching 
heresy. He said to Liu Gen, 'What art is yours which enables you to deceive 
the people? If you really possess divine power, show it to me now; otherwise, 
I will put you to death.' Liu Gen replied, 'I don't have any special power 
other than make the public see the ghosts.' 'To prove that you can do it, you 
had better make the ghosts appear now,' said the governor. Whereupon, Liu 
Gen, turning to the left side, made a shrilling noise. Soon the governor's 
deceased father appeared on the scene. He scolded his son, saying, 'Not 
only have you disgraced your ancestors, you have actually hurted them. 
You had better knock your head on the ground and ask for forgiveness in 
our behalf.' The governor, stricken with terror, knocked his head repeatedly 
on the ground until blood flowed from his forehead, begging his father's 
forgiveness." 12 "During the reign of Emperor Zhang (76-86), a man named 
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Shou Guanghou was able to subdue the ghosts and monsters. He would 
order them to tie their hands and present themselves before him. One day, a 
village woman was possessed by a demon. After Shou Guanghou exorcised 
on her, a large serpent was found dead outside the door." 13 The foregoing 
quotes indicate that by the late Han dynasty, the thaumaturges, instead of 
offering sacrifices to appease the spirits or ghosts, resorted to oveercome 
them by means of talismans, divine books, spells, or other magic devices. 
They even possessed the power to extenninate these demonic spirits. The 
same magic devices to overcome the demons are also found in the scriptures 
composed by Zhang Ling. 

The School ofYellow Emperor-Laozi was opposed to the rite of sacrifice 
to the spirits even before the time of the thaumaturges of the late Han. It 
believed that such rite would not only encourage the rise of disasters but 
would also obstruct the flow of the celestial pneuma, causing the demons or 
monsters to appear. During the reign of Emperor Shun, officer Luan Ba 
was an expert in the art of thaumaturgy, as well as a follower of the School 
ofHuang-Lao. "When Luan Ba was governor ofYu Zhang, he was distressed 
because the inhabitants spent a great deal of money for the rite of sacrifices 
to the ghosts or spirits. He finally banned all the sacrifices and drove all the 
malevolent spirits out of the prefecture. At first, the inhabitants felt uneasy 
about what Luan Ba was doing. But gradually they were at peace with Luan 
Ba 's refonn because the demonic spirits no longer came to disturb them. " 14 

"Emperor Huan, an advocate of the School of Yellow Emperor-Laozi, 
destroyed many temples dedicated to the sacrifice to ghosts or spirits between 
159 CE and 167 CE." 15 He also dispatched the eunuch-officials to conduct 
worship at the Temple of Laozi in Ku county. We may recall that Wei 
Baiyang, the alchemist, was also opposed to the erection of altars and the 
offering of sacrifices to the spirits. Zhang Jue, leader of the T'aip'ing Dao, 
as we will discuss later, was a critic of such heterodox rites too. As for the 
reason for repudiating these rites, T'aip 'ingjing believed that people should 
not honor the dead more than what they do to the living. This book contains 
the following passages reflecting this idea: "The living belong to the yang 
force whereas the dead belong to the yin force." "The spirits and ghosts 
belong to the yin force." "If people serve the yin force more than they do to 
the yang force, it will cause the rise of the evil pneuma." "When people 
exhaust their wealth to conduct the rites for the dead, offering them an 
abundance of sacrifices, it will result in empowering the spirits and ghosts, 
increasing the diseases among the living, and disturbing the living by the 
dead." 16 "People in the age of Higher Antiquity did not spend more for the 



funeral ritual than what they spent for the living. They commemorated the 
dead mainly through their attitude of affection. Because their hearts were 
pure, they were seldom attacked by the dead. But people in the age of Middle 
Antiquity .... overspent their money for the dead. This caused the arrival of 
ghosts in towns and villages where they devoured the sacrifical feasts 
prepared by their descendants. This means people's sacrifices to the dead 
actually encouraged the arrival of ghosts to the human habitats. And once 
they arrived, they disturbed the living. In the age of Lower Antiquity, people 
multiplied the sacrificial rites mainly due to the fact that they have inherited 
the effects of the sins of their ancestors." 17 

Although the T'aip 'ing jing is critical of the rite of sacrifice, it also 
contains passages in favor of it. This proves that this scripture was composed 
by multi-authors who disagree among themselves. On the other hand, the 
Xianger Commentary on the Laozi, a work of the Zhang family, is 
consistently opposed to the rite of sacrifices. It says: "The orthodox rite of 
Heaven does not require giving sacrifices to spirits or ghosts." 18 This indicates 
that the Five-Bushel Rice Dao in its formative period did not believe that 
such rite is effective in conteracting diseases or plagues. Instead, it believed 
that spells, charms, exorcism, and the rite of deliverance were the means to 
expel the spirits or ghosts. This aspect of early Daoism is worthy of our 
attention. 

The Five-Bushel Rice Dao was originated in Pa Shu in northeastern 
Sichuan where most of Zhang Ling's twenty-four parishes were located. Its 
inception and growth were inseparable from the social conditions of the 
region. In East Han period, Sichuan had as many thaumaturges and 
Confucians of the apocryphallirterature as they were present in northeastern 
China. Many literati in Pa Shu were interested in the studies of Laozi and 
the School of Huang-Lao. For examples: Yang Hou, a native of Xin Du 
county, was an expert of the River-Chart and the Book of Luo. Seeing that 
the Han capital was menaced by floods during the reign of Emperor An 
( 107-124), Yang Hou, consulting the apocryphal books, adviced the queen
mother to take special steps to speed up the work of flood-damage. Later, 
he predicted that imminent disasters would take place in the nation three 
hundred fifty years after the founding of the dynasty-in 127 CE. He also 
proposed to Emperor Shun to institute a nation-wide reform program in 
order to alleviate the impending misfortunes. Still later, Yang Hou predicted 
that locusts, plagues, flood, fire, and war would ravage the county. He also 
warned against the rivalry among the court ladies, as well as the domination 
of the government by the relatives of the royal family. Sometime later, Yang 
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Hou resigned from office in protest againt the monopoly of power in 
government by Liang Ji, an imperial relative, and returned to his native 
home in Sichuan. "He pursued the School of Huang- Lao and taught students. 
His notebook indicates that there were about 3,000 students under his 
instruction." 19 This number bespeaks of the wide influence ofthe Huang
Lao School in the Pa Shu region. "Di Fu, a contemporary of Yang Hou and 
a native ofGuang Han county in Pa Shu, was also an expert ofLaozi studies. 
He was proficient in apocryphal books and prognostication, as well as 
deciphering the celestial script. He made proposals to the emperor based on 
his knowledge of the apocryphal literature." She Xiang, a native ofGuang 
Han, was also a student of apocryphal literature. The Houhanshu describes 
She Xiang as folows: "He was a student of the Book of Changes and knew 
the teachings of Huang-Lao. Under the influence of Laozi's passage, 'those 
who pile up treasures will perish young,' She Xiang distributed all his wealth 
to his poor relatives and friends right after the death of his father .... He 
even predicated the date of his death at the age of eighty-four, leaving no 
wealth to his family."20 The above examples indicate that many Confucian 
literati in the Pa Shu region pursued thaumaturge; and a good number of 
them were the followers ofthe School of Huang-Lao. 

The Five-Bushel Rice Sect absorbed the shamanism of the Pa Shu region. 
Houhanshu records that Fan Ying, a native of Henan, was apprehended one 
day because his mind informed him that a big fire was ravaging the city of 
Chengdu in West China on that day. He drew some water in his mouth and 
gargled while facing toward the west. A few days later, a visitor from 
Chengdu reported to him, saying, "On the day when the fire inflamed 
Chengdu, dark clouds were moving from the east causing a big rainfall. It 
quickly extinguished the fire."21 Fan Ying's magic power to extinguish the 
fire from a distance is an example of the sort of shamanic skills known in 
East Han. We may recall Fei Changfang's power to order the spirits and 
ghosts to do errends for him. From its inception, the Five-Bushel Rice Sect 
displayed certain shamanic features such as the use of talismans and spells 
as means to overcome the spirits. These practices were closely associated 
with the shamanism of the ethnic minorities in Pa Shu. Historical records 
show that the ethnic group, Man, "dealt with the spirits and ghosts."22 Another 
minority people, Zong, "also had close contact with the spirits and ghosts."23 

It is well-known that people contemporaneous with the Five-Bushel Rice 
Sect called its members as "rice shamans" and its religion as the Way of 
ghosts." The Houhanshu named Zhang Xiu, a leader of the Five-Bushel 
Rice Sect in Pa [area of Chongqing], as the "demon-shaman." The same 
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book also mentions Zhang Lu's mother as an "advocate of the religon of the 
ghosts." The History of Huayang Country speaks of Zhang Lu as one who 
teaches the religion of the ghosts." It says: "Zhang Lu presided in Hanzhong 
[northeast Sichuan and southwest Shaanxi] where he propagated the religion 
of ghosts. It was faithfully followed by the Zong [ethnic] people."24 The 
above references indicate that mutuality existed between the Five-Bushel 
Rice Sect and the shamanism of West China: 1) Shamanism of Pa Shu 
region provided the fertile soil for the religion of the new sect. 2) The Five
Bushel Rice Sect adopted certain methods of evangelism which appealed 
particularly to the ethnic groups of West China. As the History of Huayang 
Country says: "Both the Han-Chinese and the ethnic nationals were pleased 
with the leadership of Zhang Lu."25 This probably refers to the wann 
reception of the ethnic groups to the policy of the Five-Bushel Rice Sect. 

Zhang Ling was also called Zhang Daoling, Celestial Master Zhang, or 
the Perfected Person of0rthodox-Unity."26 His son Zhang Heng was called 
Zhi Shi (First Successor) and his grandson Zhang Lu was called Ji Shi 
(Second Successor). Their wives were dubbed as the "Three Ladies of the 
Three Masters." In the broad sense, "Celestial Master Zhang" refers to the 
founder as well as those who inherited his title. The History of the Three 
Kingdoms says: "Zhang Lingjoumeyed to Shu [Sichuan] where he stayed 
at Mount Crane-Calling. There he studied the new re1igiion and wrote its 
texts to deceive the people. Because the members ofthe new religion each 
contributed five bushels of rice to the administration, they were called the 
rice bandits. When Zhang Ling died, his son, Heng, succeeded him. When 
Heng died, he was succeeded by Zhang Lu."27 A similar account also appears 
in the Houhanshu. The History of Huayang Country says: "Zhang Ling of 
the Pei county founded the new religion at Mount Crane-Calling in Shu. 
There he wrote several texts and called himself as the 'Supreme Clarity and 
the Origin of Mystery' in order to deceive the populace."28 In the T'ang 
dynasty, in 671 CE, Mount Crane-Calling belonged to Da Yi county in 
Sichuan. Our research has substantiated that Mount Crane-Calling is located 
about eight miles north ofDa Yi county near the municipality ofChengdu; 
it is adjacent to Mount Green-Wall, another Daoist center in Sichuan. On 
top of Mount Crane-Calling is the Pillar of Celestial Summit where, 
according to legend, Zhang Ling observed his retreat. It is said that at this 
summit he received the revelations from Lord Lao (T'aishang). In the bygone 
days, there was the Palace ofSupnne Clarity. Behind it was the Pavilion of 
the Descent of Immortals. And in front of this pavilion was the Altar of 
Ghost-Expulsion where Zhang Ling was said to have conducted his rituals. 
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Today, the Temple of the Three Officials (sanguan) remains on the slope of 
the mountain. 

The official historical records contain only fragmentary information on 
the biography of Zhang Ling-nothing was said about his birth or death. 
However, the Daoist hagiography, Han t 'ianshi shijia [Genealogy of the 
Celestial Master of the Han Dynasty] provides ample information about the 
founder as follows: "The Celestial Master's name is Daoling; his pen-name 
is Fu Han ['protecting the Han dyasty'], a native of Feng county in Pei. 
Zhang Liang [?-186 BCE] [an advisor to the founder of Han dynasty] was 
his ninth-generation ancestor .... Before Daoling's birth, his mother dreamed 
of a divine person, about ten feet tall, descending from the Northern Dipper 
to her chamber. He gave her a fragrant herb to eat. When she ate it, she 
became conceived. Daoling was born in 34 CE on the night of the fifteenth 
day of the first month at Mount Celestial Eyes. At his birth, the chamber 
was filled with yellow clouds and purple pneuma .... When he was seven 
years old, he read the Laozi and comprehended it thoroughly. He also 
understood the celestial script, topography, diagrams, the apocryphal 
writings, as well as the classics on the burial rites. Over I ,000 fellow-students 
were at Mount Celestial Eyes where Daoling went to school. The classrooms 
were scattered over the mountain, stretching ten miles south and twenty-six 
miles northwest .... Later, Daoling left Zhejiang and crossed the Huai River. 
There he journeyed westward along the Yellow and Luo Rivers until he 
entered Shu [Sichuan]. In the hills of Shu, he abstained from eating grains 
and reduced his hours of sleep. He was twenty-five years in 59 CE. He 
passed the selective examination by giving eloquent speeches and wise 
counsel to the court. Although he was appopinted governor of Jiang Zhou, 
he declined the offer and moved to Mount Pei Mang [where many nobles 
were buried] in Luo Yang. There he undertook three years of retreat. In this 
period, a white tiger delivered a talisman to Daoling and remained on his 
side afterward. Emperor Zhang in 80 CE offered him a position which he 
also declined. Later, Emperor He (r. 89-104) asked him thrice to appear in 
court for appointments but he declined at each time. Instead, Daoling 
journeyed to Huai River and visited Mount T'aip'ing. Afterward, he together 
with his disciple Wang Chang left Huai River and reached Lake Pan Yang 
where they ascended to the Summit of Prayer for Rain. There Daoling 
traveled by boat to Mount Brocade of Clouds where he prepared the Elixir 
ofNine Heavens. When it was completed, a dragon and a tiger appeared on 
the scene. This is the reason why Mount Brocade of Clouds was later named 
Mount Dragon and Tiger. Although Daoling was then over sixty years old, 
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he was in excellent health .... Subsequently, he stayed at the Spring ofWestem 
Immortals where he wrote the Summons to the Spirits of the Five 
Marchmounts and the Secret Document of the Divine Tiger in the Cave of 
Bi Lu. Afterward, he went to the stone chamber of Mount Song where he 
obtained the Inner Scripture of the Three Thearches (Sanhuang neijing), 
the Elixir Book of Nine- Vessel of Yellow Emperor (Huangdijiuding danshu), 
and the Elixir Scripture of Supreme Clarity (T'aiqing danjing). Later, he 
went to Pa Shu to exterminate the demonic forces which afflicted the region. 
While there, he first resided in Mount Yangp' ing where he received the rites 
from Lord T' aishang; later he ascended to Mount West City where he erected 
an altar. This was the place where he invoked the descent of the Five 
Thearches .... Afterward, he visited more mountains, conducted the rite of 
Nine Perfected Persons (Jiuzhen zhifa), mastered the magic of entering water 
or fire without being injured, and cultivated the art of levitation. Then he 
returned to Mount Crane-Calling. At noontime on the first day of 142, Lord 
T'aishang descended upon Daoling's house in a carriage driven by five 
white dragons. He spoke to Daoling in these words: 'I want to establish 
twenty-four parishes in this region and assign divine officials to supervise 
matters concerning punishments and rewards, life and death, of the people. 
Due to the dominant influences of many bad kalpas, this world is presently 
under the spell of the Six Heavens [the opposite of the Three Heavens whose 
messages are represented by the ministry of Zhang Ling]. A vast number of 
ghosts and evil spirits are roaming in the world these days-searching for 
bloody food and staying in the civilians' houses. Consequently, the distinction 
bertween the ghosts and humans cannot be maintained. I want you, Zhang 
Ling, to restore this distinction: First, I appopint you as the Three-Five 
Surveyor of Merits (Sanwu Dougong) and give you the scriptures and rites 
to exercise your duties. Second, I bestow upon you the Male-Female Sword. 
enabling you to destroy the demons. In addition, I give you the Jade-Seal as 
a symbol of your office, and the Fish-Scale Vestment and the Yin-Yang 
Cap as your officiasl wears. I also give you the Jade-Letter enabling you to 
visit Heaven for official purpose .... On the first day of the seventh month 
in 143, Daoling ascended to Mount Green-Wall .... He established the twenty
four parishes which correspond to the twenty-eight lunar lodgings in order 
to let the celestial pneuma descend to the world. He used the Chinese sixty
year cycle-system as a means for the distribution of his sect family members 
into the various parishes which he has established. In every parish, he 
apponinted officers of demon-submission and libationers as parish 
adminstrators .... He made these arrangements as a way to civilize the people 
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of Shu. All in all, he built thirty-six meditation chambers, seventy-two 
terrestrial paradises, and appopinted divinities to serve at the three hundred 
and sixty famous mountains .... When he returned to the Terrace of Clouds, 
he stayed at Mount Native Bamboos. There an assembly of immortals 
descended, who gave him the Scripture of Numinous Treasures ... . At Mount 
Terrace of Clouds, he gave his divine elixirs and scriptures to Wang Chang 
and Zhao Sheng. Then he went to Mount Li Yuan where he built a terrace 
for the exegesis of scriptures. Henceforth, he went to Mount Deer Hall 
where he prepared the Nine-Times-Cycled Wondrous Elixir. At Mount P'ing 
Gai, he produced the Great Drug of Nine-Efflorences. When he was in 
Chengdu, an earth quack broke out. There Lord T' aishang appeared to Zhang 
Ling again, instructing him on the meanings of the scriptures. In 156, Daoling 
was at Mount Qu Ting where he received the Jade Register from Lord 
T'aishang. The latter apponinted him as the Great Thearch oflnexhaustible 
Excellence. Moreover, Lord T'aishsng appointed Daoling as the Grandson 
of the Sixth Generation of Dao; ordered the Little Lad of the East Sea as 
Daoling's Protector; and installed himself as the Teacher of Salvation. Finally, 
Lord T' aishang invested the title of Celestial Master to Daoling .... Daoling 
beqeathed the scriptures, the registers, the seal and the sword to his son, 
Heng .... At Mount Terrace of Clouds, Daoling shared the elixir with Wang 
Chang and Zhao Sheng. He then ascended to the clouds with his wife, Lady 
Yang. He was on earth for 123 years."29 Song Lien, in his 1376 CE preface 
to the Han t 'ianshi shijia, says that "because Zhang Ling has won so many 
victorious battles over the demons, space does not permit us to recount all 
ofthem."30 

As can be expected, the later the biography of Zhang Ling was written, 
the more legendary it became. This is certainly true of the portrayal of Zhang 
Ling in the Han t 'ianshi shijia quoted above. This hagiography says that 
Zhang Ling comprehended the Laozi when he was seven years old. 31 But 
the T'aip 'ing yulan, chap. 672, quoting the Precious Scripture of Supreme 
Origin (Shangyuan baojing) says: "Zhang Daoling, the Perfected Person 
of Great Clarity of Orthodox-Unity, a native ofPei county, was originally a 
learned Confucian. He began to study Daoism in the fourth year ofthe era 
of Yanguang (125 CE). Toward the end of Han dynasty, he migrated to 
Mount Crane-Calling where the celestial immortals taught him the doctrines 
of Orthodox-Unity of Auspicious Alliance and gave him the methods 
enabling him to convert and lead the people. Later, the immortals bestowed 
upon him the title of Celestial Master, thus giving him the authority to 
disseminate the celestial pneuma to his believers. The Celestial Master then 
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wrote the Preface to the Five Talismans of Numinous Treasures (Lingbao 
wufu xu) and the Preface to the Liquified Gold of Great Clarity (T'aiqing 
jinye dan xu). By then, a biography ofDaoling was already in circulation."32 

It should be noted that the fourth year of the era of Yanguang corresponds 
to 125 CE, which is eighty-four years later than the date ( 41 CE) ascribed to 
Daoling's initiation to Daoist studies, as mentioned in the Han t 'ianshi shijia. 
Also, the latter says that Daoling ascended to Heaven in 156 CE (second 
year of the era ofYong Shou). But, according to the Erjiao fun, incorporated 
in chap. 8 of the Sequel to the Buddhist Studies (Guang hongming ji), 
Zhang Ling was bitten to death by a rattlesnake near the end of the era of Xi 
P'ing (172-178 CE). Thus, there is a discrepency of some twenty years 
regarding the date ofDaoling's death between these two accounts. 

Ge Hong's Biographies of Immortals, a work of the fourth century, 
includes a biography of Zhang Ling as follows: "Zhang Daoling's pen
name is Fu Han, a native ofFeng of the Pei county. 33 He was a Confucian 
scholar, versed in the Five Classics. As he approached old age, he complained 
to himself, saying: 'My learning has not benefited me for longevity.' 
Thereupon, he began to study the art of longevity. He wanted to experiment 
the Elixir Book of the Nine- Vessels of the Yellow Emperor. But in order to 
do so he would have to buy the medicines. Since he was poor and because 
managing farm or pasture for raising money was not his expertise, he was 
unable to pursue what he wished to do. Knowing that the inhabitants of Shu 
are honest and pure in heart who can be pursuaded to accept his new religion 
and because Shu has many famous mountains, he and his disciples went 
there. They stayed at Mount Crane-Calling where Zhang composed forty
two texts and concentrated on the cultivation of his will. One day, many 
celestial beings, sitting in the golden carriages with feather-canopies pulled 
by dragons and tigers or riding on the horsebacks, descended upon the 
mountain to visit him. One claimed that he is the Minister ofPillar-Below. 
Another said that he is the Little Lad of the East Sea. They bestowed upon 
him the newly-composed book: The Way of the Orthodox-Unity Auspicious 
Alliance (Zhengyi mingwei zhi dao). After the receipt of this book, Zhang 
Ling was able to heal the sick. Soon the local residents joined him and 
made him their teacher. Several thousand families became his disciples. 
Ling divided these families into groups and appointed the libationers as 
their leading officers. He established regulations, requiring the members to 
contribute rice, cloths, tools, paper and brush-pens, firewood, and other 
miscellaneous things to the sect. He also ordered the members to repair 
roads. Those who refused to follow his orders were made sick by his magic 
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power. Because Ling believed that building bridges and roads is a means of 
avoiding illnesses, many members did their best to cut grass or remove 
trash on the roads. Although this program was initiated by Ling, people did 
not know that it was his idea. Ling governed the people under his honest 
and conscientious administration; he did not believe in imposing penalty. 
He requested the sick to write down their sins on the scrolls and deposit 
them in the water as a pledge to gods that they would not commit the same 
sinful deeds again. If they ever repeat the same sins, they would be punished 
by death. As a result of this pledge, his patients' sicknesses were cured. 
Ling's purpose was to instill a sense offear for Heaven in the patients, so 
they would not want to repeat the same sins. In this way, the sinners were 
made whole again. His ministry eventually enabled him to acquire a lot of 
wealth which he used to purchase medicines for the production of elixirs. 
But when the elixir was produced, he ate only a half of it because he did not 
want to ascend to Heaven yet. He was also capable of making himself present 
simultaneously at several places .... Later, Ling spoke to his people in these 
words: 'Because you have not got rid of your worldly attitudes, you are not 
ready to leave the world. So, continue to practice my methods of cultivating 
the pneuma, of visualizing the breath-circulation in your bodies, and of the 
bedchamer art. In so doing, you will have access to the recipes of herbs and 
plants which would enable you to live for several hundred years.' Zhang 
Ling then left the Elixir Book of the Nine- Vessels to Wang Chang, predicting 
that this book would eventually be in the hand of someone from the 
east .... Soon, Zhao Sheng arrived from the east, as was expected by Ling. 
The latter deviced seven programs to test Zhao's qualifications. And Zhao 
Sheng succeeded in passing. these seven tests. Thereupon, Ling gave the 
said text to Zhao Sheng. Later, Ling together with Zhao Sheng and Wang 
Chang ascended to the sky in broad daylight.'* 

The above Daoist account contains at least three elements which can 
serve as corrections to the later biography of Zhang Ling in the Han t 'ianshi 
shijia: I) Zhang Ling began to study Daoism at a much later age; not at the 
age of seven. 2) The Daoist texts which Zhang Ling was said to have received 
from divine beings were written by himself. 3) Zhang Ling was acclaimed 
as the teacher and master by the people who supported him; his title, Celestial 
Master, therefore, was not given to him by Lord T'aishang. Although both 
the official and Daoist texts contain many legends on the biography of Zhang 
Ling, behind them lie some ideas which may represent the attitudes of the 
Chinese people toward this founder. 

Several historical records hold a common view that Zhang Ling has 
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authored a number of Daoist texts. They all say that he has written at least 
the following: Wei shu [Book of Mystery] in twelve scrolls, the T'ianguan 
zhang ben [Invocations by the Celestial Officials], and the Huang shu 
[Yellow Book]. Yao Zongyi, a contemporary Daoist scholar, in his Laozi 
xianger zhu jiaojian [A Critical Study of Xianger's Commentary on the 
Laozi] says that Zhang Ling's authorship includes the following: Dao shu 
[Book of the Way], Lingbao [Scripture of the Numinous Treasures], 
T'ianguan zhang ben, and Huang shu. Yao also lists ten other works which, 
he thinks, might have been written by Zhang Ling. Chen Guofu, author of 
Daozangyuanliu kao [Studies on the Sources of the Daoist Canon], believes 
that the T'aip 'ing dongji jing [Scripture of Great Peace and Nonculmen] in 
144 scrolls was authored by Zhang Ling. Chen wrote: "Zhang Ling received 
the Jiudin shendan [Elixir Book ofNine-Vessels] which he gave to Wang 
Chang and Zhao Sheng .... The Shangqingjinyi shendanjing [Scripture on 
the Liquefied Gold of Divine Elixir of the High Clarity Sect] has three 
scrolls. Its Scroll A, consisting of preface, text, and the art of preparing this 
elixir, was authored by Zhang Ling."35 The Shilao zhi [Records of Buddhism 
and Daoism ], incorporated in the Wei shu [History ofNorthem Wei Dynasty], 
says: "After receiving the Daoist message at Mount Crane-Calling, Zhang 
Ling began to spread the teaching of the T'ianguan zhang ben qian you 
erbai [Invocations by the One Thousand and Two Hundred Sect Officials] 
and transmitted it to his disciples. This text requires the believers to kneel 
down at the place of worship and perform the prescribed rituals. It berlieves 
that the celestial world, consisting of the three original abodes and nine 
sectional palaces, is administered by the one hundred and twenty officials 
who have control over all the other deities. The T'ianguang zhang ben also 
contains the doctrine of kalpa, a belief similar to that of Buddhism." The 
above-mentioned T'ianguan zhang ben is identical to the Qian erbai guan 
yi [Instructioins to the One Thousand and Two Hundred Sect Officials] 
which is quoted by T'ao Hongjing. The Qian erbai guan yi is now preserved 
in the Zhengyifawenjing zhang guanpin [Scripture on the Orthodox-Unity 
Sect, Section on Sect Officials]. T' ao Hongj ing, in his Zhengao [Declarations 
of the Perfected], chap. 10, and Dengzhen yinjue [Concealed Instructions 
for Ascent to Perfection], chap. 3, has quoted the Zhengyifawenjing zhang 
guanpin. In his Dengzhen yinjue, T'ao Hongjing says: "The present text of 
T'ianguan zhang ben does not represent the original text. Because the 
libationers have edited and distorted the original text to a great extent, it 
should not be used today. We must depend on the Qian erbai guan yi as the 
original text of T'ianquan zhang ben."36 Based upon T'ao Hongjing's 
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opinion mentioned above, we believe that the original text of the T'ianguan 
zhang ben is the same as the Qian erbai guan yi. Many common nouns and 
proper nouns in the latter text reflect words which are familar to the people 
of the Han period. For examples: "t 'ian-gong" (Sire Heaven), "erqian shi" 
(Two Thousand Bushels of Rice-an official title), "han xiansht' (a chamber 
where an immortal lives in the Han dynasty), "t 'ianmeng" (celestial gate), 
"I 'aisui dajianjun" (General of the Great Year, "Great Year" is the name of 
the planet Jupiter), "t 'a is han ershi-si yue zhu-shou zhong-mu-zhi-gui," 
(twenty-four marchmounts which are the protectors of the cemetary-ghosts). 
Despite the interpolations made by the copyists of the Qian erbai guan yi, 
this text still reflects the historical context of the late Han period to which 
Zhang Ling was addressing. For example, in commenting on the topic, 
"Subduing the Bandits and Robbers," the Qian erbai guan yi says: "These 
one hundred thousand soldiers of the Sun and Moon and the generals dressed 
in scarlet clothes, representing the yin-yang forces, are pursuing and arresting 
the thousands of bandits and robbers in behalf of the Han country." We 
know that the "scarlet clothes" were worn by the generals in the Han dynasty 
and "Han country" is a term used in the East Han times. Thus the language 
of Qian erbai guan yi confirms that when Zhang Ling founded the Five
Bushel Rice Sect, he did not intend to rebel against the dynasty. His sect 
appears to be one of the contemporary movements aimed at assisting the 
dynasty to "civilize" the people. This also explains why Zhang Ling's pen
name is Fu Han ("assisting the Han dynasty"). "Fu Han" was used in Han 
China as an affix to an official's title. For example, the title ofLiu Chong, a 
royal prince, was ''Ju-han dajianjun" (Great General Who assists the Han 
dynasty). Thus "Fu Han" is probably a true pen-name of Zhang Ling. 

We shall now discuss some features of the Five-Bushel Rice Sect. The 
Zhengyi fawen jing zhang guanpin names one hundred twenty celestial 
officials who have particular duties to perform and to whom the worshipers 
can pray for their particular needs. Hence the sect was basically polytheistic. 
The above-mentioned scripture reflects the chaotic conditions of late Han 
China when the civilian population was facing the great pressure of solving 
their daily essential needs. Zhang Ling's efforts to create these deities were 
aimed at helping the desperate needs of these people. In commenting the 
pantheon of the Five-Bushel Rict Sect, theXianger 's Commentary on the 
Laozi says, "The unity is the Dao: When Dao does not assume form, it is 
called pneuma. When it assumes form, it is called Lord T'aishang." Assuming 
that Xianger s Commentary represents the theology of the Zhang family, 
the above quote implies that all deities are but the pneuma (qi). Acccording 
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to the Huang shu, authored by Zhang Ling, the newly founded sect believed 
three principal deities: 1) the Great Clarity of Mysterious Origin (T'aiqing 
xuanyuan), 2) the Great Dao ofNonculmen in Higher Three Heavens (Shang 
sant'ian wuji da dao), 3) Lord Lao ofT'aishang (T'aishang laojun). These 
are the three major divinities in this sect's pantheon. The History of Huayang 
Country says that Zhang Ling claimed himself as the Great Clarity of 
Mysterious Origin. This probably means that this deity holds the highest 
place in Zhang's religion. The members of the Celestial Master Sect also 
called their group the "Family of Great Clarity" (T'aiqingjia) in order to 
distinguish their group from the High Clarity Sect (Shangqing ) and the 
Numinous Treasures Sect (Lingbao pai). This is evidenced in the Inner 
Scripture on the Explanation of the Three Heavens (Sant 'ian neijie jing), a 
Zhangyi text composed in the Liu Song dynasty (420-479). It says: "We 
dispatch the petitions to the deities in the realm of Great Clarity where the 
celestial immortals dwell." 

Plagues and epidemics raged in the later years of East Han, causing 
innumerable deaths. Many people believed that the dead were killed by the 
ghosts and demons. Ying Shao of the late Han dynasty in his Fengsu tongyi 
[On Popular Customs] says: "The Pavilion of Martial Art was haunted by 
ghosts. Many travelers who stayed there overnight died. And those who 
survived the attacks became affected afterward. According to the local 
residents, these deaths were caused by the demon of the pavilion. Once a 
local officer, Zheng Qi, encountered a woman en route to the pavilion. He 
asked her to join his company. They stayed together at the pavilion overnight. 
Next morning, as Zheng Qi resumed his journey on the road, he was stricken 
with stomach pain and died instantly. Meanwhile, a woman's dead body 
was found at the pavilion. It was said that she was Woman Wu who had 
died recently at the house two miles northeast of the pavilion. Sometime 
later, a postal officer, Zhi Baiyi, arrived at the pavilion for an overnight 
stay. He saw, at dusk, that the light was burning on the terrace of the pavilion. 
He ordered it to be extinguished, saying: 'Because I am practicing meditation, 
I am not supposed to see the light.' When night came, Baiyi, properly dressed, 
was sitting at the desk, reciting the Book of Changes, the Book of Filial 
Piety, and the Six jia [a book having the power to counteract the Six 
Heavens-the source of demonic power]. As he retired to bed, he carried a 
sword with him. At midnight, a black monster about five feet in height 
came to attack him. Using the blanket to stave off the attack, Baiyi cut off 
the attacker's legs by his sword. When he turned on the light, he saw a dead 
old red fox lying on the floor. Next morning, as Baiyi searched the pavilion, 
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he found that the place was scattered with fox hairs. Henceforth, the pavilion 
became a safe place for the Iodgers."37 

Wang Chong (27-100?) in his famous Lun heng [Balanced Inquiries] 
says: "The very name 'ghost-spirit' means that it is diffused and invisible. 
When a person dies, her spirit ascends to Heaven and her flesh and bones 
return (gui) to earth; and this is why it is called ghost {gui}. To be a ghost 
means to return (gui). To be a spirit (shen) means it is diffused and invisible. 
Perhaps we may say that ghost {gui} and spirit (shen) are the names of yin 
and yang respectively. Because the yin pneuma is destructive, making things 
return to the earth, it is called ghost." Wang Chong in the above passage 
believes that spirit and ghost are but the yin and yang pneuma. This view is 
in accord with that of the T'aip 'ingjing, which believes that the spirit and 
good omens belong to the yang pneuma and ghost and disasters belong to 
the yin pneuma. Based on the conviction that yang can overcome the yin, 
the Han apocryphal writers believe that invoking the name of a spirit can 
cast away the pneuma of a ghost. Hence the Diagram of the Dragon and 
Fish says: "When the ruler invokes the names of the Four Spirits of the Sea, 
he can cast away the pneuma of the ghosts."38 The Houhanshu, in the chapter 
on the "Eight Sons of Emperor Xiao," says: "Liu Chang, king of Liang Ji, 
had many bad dreams. His retainer-official, Bian Ji, claimed that he could 
invoke the spirits to interpret these dreams. Liu Chang, therefore, asked 
Bian Ji to do so. Meanwhile, the king's nurse-maid and others in the 
household claimed that they were able to communicate with the spirits and 
ghosts. Thereupon, the king worshiped with them in order to receive pneuma 
and blessings from the spirits." The "pneuma" (qi) in the above quotation 
refers to the pneuma of yin (ghost) and yang (spirit). Zhang Ling, in 
formulating his new religion, identified the "pneuma of yin and yang:" with 
the "pneuma of the old days," which for him is demonic and evil. Instead, 
he wanted to replace the "pneuma of yin and yang" with his "dao qi'' (pneuma 
of Dao ), which for him is beneficial and good. He therefore equated the 
"dao qi'' with his "newly-founded Dao of Orthodox-Unity of Auspicious 
Alliance." This means his new religion represents the "dao qi"-a new 
pneuma. Zhang Ling in his Zhengyifawenjing zhang guanpin on the topic 
of "Maintaining Life by Expelling the Disasters" says: "We pray to the 
Lord of Hundred Blessings and to his subordinates for the descent of the 
pneuma ofDao to heal the sick and to sustain our lives." The same text on 
the topic of "Capturing the Evil Spirits" says: "We invoke the Celestial 
Officials to replace the pneuma of the old days and to capture the ghosts 
who eat the food of people's sacrifice." The topic of"Entering the Chamber 



144 History of Chinese Daoism 

of Meditation" in the Dengzheng yinjue, chap. 3, says: "We pray to the Five 
Lords of Hundred Thousand Blessings and to the hundred and twenty 
celestial officials to dispel the pneuma of the old days and to destroy the 
huanting spirits; to prevent deaths and to enhance our lives; to overcome 
disasters and to bring in new blessings."39 Thus Zhang's new religion involves 
the presence of a new pneuma which would replace the pneuma ofthe old 
days. Later, in the period of Political Disunion ( 420-581 ), the Celestial 
Master Sect made special efforts to identiy the "pneuma of the old days" 
with the "Six Heavens" which is demonic; and to associate the "Orthodox 
Pneuma" [teachings of the Celestial Master] with the "Three Heavens" which 
is good. 

The Yunji qiqian, in chap.8 on the document of "Replacement of the 
Six Heavens with the Orthodox Doctinre ofthe Three Heavens," mentions 
the names of"Six Heavens" and one of them is called "Heaven of Supreme 
Clarity" ( T'aiqing t 'ian). This raises an intriguing problem because Zhang 
Ling considers the T'aiqing t 'ian as the highest realm of Heaven. This bit 
of textual item in the Yunji qiqian indicates that when the doctrine of the 
Three Heavens replacing the old Six Heavens was put into writing, it reflects 
some sectarian rivalry between the High Clarity Sect and the Celestial Master 
Sect: Whoever wrote this doctrine (one of the Six Heavens as the Heaven of 
Supreme Clarity) into scriptural writing could be a member of the High 
Clarity Sect who intended to downgrade the Celestial Master Sect in the 
period of the Political Disunion. By naming one of the Six Heavens as the 
"Heaven of Supreme Clarity," the author of the Replacement of the Six 
Heavens with the Orthodox Doctrine of Three Heavens wanted to replace 
the Celestial Master Sect with the High Clarity Sect. According to Yunji 
qiqian, chap. 8 on the document mentioned above, the domination ofthe 
Six Heavens is believed to begin with the times ofYellow Emperor. However, 
the same document says that during the Three Dyansties period [Xia, Shang, 
Zhou ], Lord T' aishang instituted the Orthodox Doctrine of the Three Heavens 
to replace the pneuma of the Six Heavens. And these Three Heavens are 
called: Heaven of Tenuous Clarity, Heaven of Great Yu 's Remnants, Heaven 
of Great Redness.40 

We shall now delineate the teachings of the Orthodox-Unity of 
Auspicious Alliance according to the eminent Daoist priest-scholar Lu 
Xiujing of the Liu Song period (420-479). Lu says in his Daomeng kelue 
[Rites and Doctrines of Daoism}: "The great Dao is vacuous and tranquil; 
it has no form. However, it can be apprehended through the lives of the 
sages. Lord Lao ofT' aishang in the age of Lower Antiquity saw the decadent 
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conditions of the world: the dissipation ofthe innocent, the fallen order of 
the five phases and of the three planes [Heaven, Earth, Humankind], the 
intenningling between humans and the ghosts, the dominations of the Six 
Heavens, resulting in the ravage of the world by the deceased generals and 
by the fallen soldiers. As a result, the ghosts called themselves generals and 
the women called themselves ladies. These spirits became the leaders of the 
spirit-soldiers who crisscrossed the country and displayed their demonic 
power at random. They persecuted the civilians in temples and houses, 
demanding food from the worshipers. They disturbed the people and killed 
their animals. Although the civilians spent an exorbitant amount of money 
for these pretenders-to the extent of bankrupcy-they were rewarded with 
nothing but disasters. The number of deaths among the innocent was 
countless. In order to halt the casuse of all these destructive things, Lord 
T'aishang gave the Celestial Master the teachings of the Orthodox-Unity, 
as well as the new rules and regulations. These new instructions delineate 
what are to be rejected or accepted; what are the good or evil; and what 
constitutes merits or demerits. In compliance with the demands of Lord 
T'aishang, twenty-four parishes and thirty-six chambers of meditations have 
been inaugurated. And two thousand and four hundred outer and inner Daoist 
priest have been ordained. Lord T'aishang also gave the Celestial Master 
the Rites for Invoking the One Thousand and Two Hundred Celestial 
Officials to assist him for the purpose of religious refonn. Its purpose is to 
destroy the false talismans and heterdox shrines, to eliminate the wandering 
ghosts, and to restore the order of the five phases and the three planes; so 
that no more heterodox spirits may remain in the world. Under the new 
teachings, people are governed through a simple compact, spirits are not 
pennitted to eat people's food for sacrifice, and the celestial masters do not 
accept money from their parishioners. The sect officiers teach people to 
cultivate mercy and filiality in their hearts and to show yielding and deference 
in their conducts. The sect offcials assist the country and protect the dynasty. 
These new rules teach that only the Son of Heaven is entitled to worship 
Heaven; the three dukes worship the Five Marchmounts; and the feudal 
lords worship the mountains and rivers. As for common people, they worship 
their ancestors on the five lucky days ofthe year and God of Hearth on the 
eighth day of the second month. To worship the divinities on any other days 
by the commoners would mean committing to heterodox practice."41 

The contemporary Buddhist monk Dao An (312-385) in his Erjiao fun 
portrays the "religion of the ghosts" of the Three Zhang Celestial Masters 
as follows: "The Daoists pay an exorbitant price for their forbidden 



146 History of Chinese Daoism 

scriptures; claim the false religon as the true one; practice the storing of 
pneuma (qi) in their bodies as a means of deliverance from sins; read the 
pseudo-divine books instead of living a moral life; wear talismans to ward 
off the ghosts; impose taxation upon their parishioners; destroy the graves; 
cultivate the self-inflicted sufferings as a means of salvation; indulge in sins 
in their dreams; and think lightly of their evil behaviors."42 

The table of contents in the Scripture of the Orthodox- Unity, Section 
on the Celestial Officials reveals a vast number of rites observed by the 
Celestial Master Sect: "Chapter I, Rites on: 1) Appropriating the Public 
Land; 2) Taming the Monsters by the Sect Followers; 3) Bestowing Benefits 
for the Household Residents; 4) Facing Government Affairs; 5) Public 
Confessions; 6) Freeing a Person from being Caught by a Spell; 7) Praying 
for Good Result from a Lawsuit; 8) Safeguarding the Domestic Animals; 
9) Expelling the Bandits and Thieves; 1 0) Delivering Persons from Dangers 
in Life; 11) Increasing a Person's Longevity in Her Register of Life; 12) 
Healing by the Jade Woman; 13) Curing Leprosy and Poisonous Diseases; 
14) Healing People's lllnesses Due to the Sins of Their Ancestors; 15) 
Exorcising the Malevolent Ghost in the Dead Person; 16) Requesting a 
New Divine Register by the Libationer; 17) Breeding the Healthy Silkworms; 
18) Helping with the Growth of Squashes and Tubers; 19) Making a Safe 
Journey of long Distance; 20) Discovering Fradulent Acts in Trade; 21) 
Finding Backsliders among the Believers; 22) Facilitating the Ministry of 
the Libationers; 23) Journeying in the Mountains without Getting Thirsty; 
24) Freeing the Patients from Plagues or Typhoid. Chapter 2, Rites on: 1) 
Subduing the Tens and Thousands of Demons; 2) Healing the Paranoic and 
Catatonic Patients; 3) Curing Patients Of Diseases of Eyes; 4) Halting the 
Flow of Poisons in the Bodies of Patients; 5) Healing the Deaf; 6) Healing 
Toothaches; 7) Delivering Patients from Diseases Inflicted by God of Hearth; 
8) Healing Diseases Inflicted by Insects, Snakes, or Demons; 9) Delivering 
Persons from Imprisonment or Execution; 1 0) Healing Diseases Caused by 
Snakebites; 11) Healing Diseases Caused by Contacts with Rats or Lice; 
12) Healing Paralysis; 13) Healing Chronic Diseases; 14) Curing Dysentry; 
15) Healing the Hundred lllnesses or Men and Women; 16) Healing Diseases 
of Vomiting or Coughing; 17) Healing Diseases Caused by the Wandering 
Ghosts in the Clouds; 18) Healing lllnesses Caused by Childbirth; 19) 
Healing Miscellaneous lllnesses; 20) Subduing the False Teachers of 
Religion; 21) Catching the Ghosts in the Rice Storage; 22) Healing the 
Dumb; 23) Delivering Men and Women from Fornication; 24) Delivering 
Persons from Spells. Chapter 3, Rites on: 1) Cutting the Grass; 2) Returning 
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Ghosts to Their Graves; 3) Protecting the Graves; 4) Subduing the Gods of 
Earth; 5) Subduing the Ghosts of Earth Pneuma; 6) Subduing the Ghosts of 
Wells and of Hearths; 7) Catching the Ghost at the Hearth; 8) Changing 
Residence; 9) Bestowing Benefits for the Household; I 0) Weddings or 
Marriages; II) Seeding and Harvesting. Chapter 4, Rites on 1) Raising the 
Silkworms; 2) Raising the Six Domestic Animals; 3) Fishing; 4) Trading; 
5) Avoiding Disasters and Praying for Success in Business; 6) Entering and 
Existing a Place; 7) Freeing the Jailed from Imprisonment; 8) Confronting 
Issues with the Government; 9) Facing a Lawsuit; 1 0) Confronting the 
Nemesis of a Government Official; II) Facing Accusations and Complaints; 
12) Making the Thieves and Bandits surrender for Justice; 14) Praying for 
Victories in Battles of Attack; 15) Praying for Rain; 16) Praying for good 
Weather." 

The above quotation portrays unmistakably that the early Daoist rites 
consisted primarily of dispatching petitions to the celestial deities and of 
making talismans for various protections. Among the many rituals, one is 
called the tutan zhai [Fast of the Mud and Soot] which requires the penitants 
to smear their faces with black dirt and to strike their cheeks as acts of 
penitence. The contemporary Buddhist monks were fond of making funs of 
this rite in their polemic writings. Monk Dao An says in his Erjiao fun: 
"The Fast of Mud and Doot was initiated by Zhang Lu. When the Daoists 
pratice it, they roll their bodies over the mud, like the asses do, smearing 
their faces with brown earth and remove their hair-combs to let their long 
hairs hang loose. They work themselves to a frenzy." Zhang Ling believed 
that patients die due to their past sins or because of the obstruction of the 
roads where their residences are located, thus preventing them from having 
access to the flow of the pneuma. This is the reason why Zhang Ling ordered 
his patients and followers to confess their sins and to repair roads. As for 
the latter, its practice was based on the analogy between "road" (dao) and 
"Daoism;" both are written in the same Chinese character. Thus T'aip 'ing 
jing says: "There is a similarity between "repairing or building roads" and 
teaching the Way (Dao)." When we do both, the era of Great Peace shall 
come."43 The Biographies of Immortals, alluding to the same belief, says: 
"If we do not repair or build roads, diseases will arise." The Scripture of the 
Orthodox-Unity, Section on the Celestial Officials also contains ideas 
stressing the importance of keeping the roads open: "We invoke the descent 
of the I ,200 bright stars and jade women, dressed in white, who shall protect 
the Orthodox-Unity believers for their journey of 10,000 miles. We pray 
that they will not encounter dangers or disasters in their journey." "We invoke 
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the presence of Lord ofOne Hundred Thousand Miles and his one hundred 
and twenty generals and officers. They shall bless the nine astrological 
stations and harald the longjoumey of the believers. These celestial beings 
shall see that the roads are open and no dangers or disasters will take place 
in the journey. We pray that no accidents will happen to the encamped tents 
where the travelers stay." 

Healing was the principal practice of the Five-Bushel Rice Sect, which 
requires the patient to confess her sins. If this did not succeed, the priest 
would send a petition to a deity for the destruction of the evil spirit in the 
patient's body. For example, the Scripture of the Orthodox-Unity says: "We 
invoke the Lord of Mysterious Heaven of the Eight Trigrams and his one 
hundred and twenty offcials to capture the 120 ghosts. lfthis patient is not 
recovered after her confession of sins, we ask you to dispatch the Officer of 
Chastisement who shall capture the malevolent ghost in the patient's body. 
If it resist, your celestial soldiers shall use their iron staffs to beat it to death. 
Please do not let it escape." 

The Manual of the Three Officers (Sanguan shoushu), consisting of 
three prayers, was used by the priests of the Celestial Master Sect for healing 
purpose. In fact, the belief in "Three Officers" was a pre-Daoist practice. 
These celestial gods lookded after the fortunes of the earthlings: The Celestial 
Officer ( T'ianguan) gives blessings, the Terrestrial Officer (Tiguan) forgives 
human sins, and the Water Officer (Shuiguan) delivers humans from 
impending dangers. Although Zhang Ling embraced the invocation of the 
"Three Officers," he placed them within his religious thesis which claims 
that his "pneuma of Dao" is replacing the old "pneuma of yin-yang" under 
the domination of the Six Heavens. Thus the "Three Officers," for Zhang 
Ling, are but the pretenders or usurpers of the Three Officers affiliated with 
the old demonic pneuma. Hence there is in the Scripture ofOrthodox-Unity, 
Section on Celestial Officials, a petition asking Lord T'aishang to subdue 
the three pretenders under the influence of the demonic force. The same 
scripture says: "We pray that the Celestial General will dispatch one hundred 
thousand celestial soldiers to subdue the usurpers of the Celestial Officer, 
Terrestrial Officer, Water Officer; to prevent them from persecuting the 
civilians and to stop them from taking food prepared by the people for 
sacrifices." Thus Zhang Ling considered these "Three Officers" as the 
antithesis of the beneficial deities rep rented by his "pneuma of Dao." The 
same scripture also says: "We invoke Lord T'aishang to dispatch four 
hundred thousand celestial soldiers to subdue the one who claims to be the 
Suprme Thearch of August Heaven (Huangt'ian Shangdi) .... We invoke 
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Lord Northern Heaven to dispatch one hundred and twenty celestial soldiers 
to subdue the one who claims to be the Five Thearches." Supreme Thearch 
of August Heaven is the highest god in pre-Daoist popular religion of China 
and the sacrifice to the Five Thearches (Wudi) is a solomn ritual conducted 
by court officials in the Han dynasty. But Zhang Ling considered these 
rituals, as well as the rites to the Three Officers, as heterodox rites. This 
shows that Zhang Ling attempted a clean break from the tradition of pre
Daoist practices. Despite Zhang Ling's reform efforts, the Manual of the 
Three Officers in the post-Jin period (317-420) became a book for the 
promotion for the cult oflongevity:The Zhengao says: "When a sage attains 
his virtues, he is awarded with the Manual of the Three Officers which will 
assist him to become a terrestrial immortal. One thousand years later, the 
terrestrail immortal through the assistance of the Three Officers will enter 
the abode of the Five Thearches to gain control over ghosts and spirits. 
Then one thousand and four hundred years later, this immortal will enter 
the realm of Supreme Clarity to become an immortal of the middle grade."44 

As mentiond earlier, the School of Yellow Emperor-Laozi promoted 
the cult of longevity. And this was certainly adopted by Zhang Ling. Many 
passages in the Scripture of Orthodox-Unity contain this belief. For examples: 
"May the Five Lords of Southern Stars, each leading a hundred and twenty 
soldiers, chastise the civilians who love lawsuits and reprimand the officers 
who are mean to the civilians. May the celestial beings tum the people into 
persons of pure hearts." "We invoke the Lord ofTrade, with a contingent of 
one hundred and twenty officers, to punish the merchants who sell meat 
and wine to the customers in less quantity than they have paid for. May the 
celestial beings correct their dishonest conducts." (The above passages follow 
the same teachings of T'aip 'ingjing which say that justice and the Way of 
quietude and simplicity should be the prerequisites oflongevity.) "We invoke 
the Lord of Southern Ascension to open his Celestial Gate to give people 
blessings. May he increase people's longevity, heal their sicknesses, and 
eliminate the disasters which might fall upon them. We pray to Lord of 
Longevity who shall lengthen the lives of one hundred thousand people, 
deliver them from encountering dangers, and wipe off the conditions which 
cause the deterioration of life in them." "We pray to the Lord of Southern 
Prosperity to remove the names of those individuals from the Register of 
Death and to fill their lives with Primal Pneuma. Destroy the Three Worms 
in their bodies and increase their longevity. We pray that Lord of Southern 
Prosperity shall make the people who are eighty years old look like the lads 
of fifteen years old." "We invoke the Lord of Scarlet Chamber in the 
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Numinous Hall to refresh the wearied souls of these libationers. Grant them 
longevity. May you also greet the immortals who will enter your realm to 
live after the completion of their lives on "earth." We pray to the one thousand 
and two hundred Jade Women, dressed in scarlet clothes, who are custodians 
of the Registers of Life and Death and who have the power to prolong the 
lives of earthlings. May they preserve the three hun-souls and the seven 
p 'o-souls in the body of Mr. X. Grant him longevity and remove the diseases 
which may attack him. We pray to Jade Lord of Zhou and his one hundred 
and twenty generals, who are custodians of the earth and the distributors of 
the pneuma of life. May you preserve the three hun-souls and the seven 
p 'o-souls in the body of every person. May everybody live to 800 years 
old." 

The foregoing passages embody two basic beliefs of Zhang Ling: First, 
Longevity and immortality constitute the highest goal of his religion. This 
can be supported by the words ofLu Xiujing in his Daomeng kelue: "If the 
patients were not cured by medicines, by acupuncture, or by the talismanic 
water, they were required to confess their sins in public. After their 
confessions, their diseases were cured; and although some of their sins should 
be punished by deaths, they were forgiven nevertheless. Zhang Ling believed 
that persons of higher virtues become immortals; persons of middle virtues 
receive longevity; and persons of lower virtues receive some extra years in 
life."45 Thus although Zhang Ling relied on medicines, spells, or magic
water for healing, he did not neglect the cultivation of immortality as the 
highest goal of his religion. Second, the path of immortality has some 
prerequisites: I) removal ofthe adept's name from the Register of Death in 
the world beyond, 2) destruction of the "three corpses [Three Warns] in the 
adept's body, 3) keeping the hun-souls and thep 'o-souls in the body, and 4) 
application of means not to let the souls leave the body. However, 
prerequisites 3) and 4) presuppose that the soul( s) is capable of leaving the 
body. This provided the early Daoists with the introduction of their doctrine 
of"liberation of the soul(s) from the corpse" (shijie): They say that after a 
Daoist dies, her body is in a state of"shijie," namely, the soul(s) temporarily 
leaves the body to undergo spiritual cultivation; but it will rejoin the old 
body to beciorne an immortal. The pre-Han Chinese practiced the ritual of 
"recalling the soul of the deceased to return to its body," hoping that the 
soul may return to its body. The Daoist docrtrine of shijie reflects a 
continuation of this pre-Han Chinese belief. According to this ancient belief, 
the soul has a physical dimension. 

The Scripture of the Orthodox-Unity reveals that Zhang Ling was 
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interested in the making of elixirs. For example, it says on its topic of Healing 
Diseases by the Jade Women: "We invoke the descent of Lord of Mount 
Zhou with one hundred and twenty generals to come to this room where the 
infant was born. We also implore that the jade women, maidens of simplicity, 
and the five lads will obtain the recipes to cure this child. We also invoke 
the arrival of the one thousand and two hundred Jade Women of the Lunar 
Mystery, dressed in white, with their divine recipes to cure the sick men and 
women."46 Since Zhang Ling prayed for the access to the divine recipes, we 
cannot rule out the likelihood that he also practiced alchemy for the 
preparation of elixirs. Thus the description of his taking an elixir and, 
therefore, ascending to the sky in the Biographies of the Immortals is not 
groundless. 

Zhang Ling's techniques include breathing exercise, visualization, and 
the art of bedchamber. The "Biography ofLiu Yan" in the Houhanshu says: 
"Zhang Lu's mother has a good complexion." The term, "good complexion," 
should be undstood to mean: "young in appearance." The History ofHuayang 
Country also says: "Because of Zhang Lu 's Daoist skills, he was entrusted 
by Liu Yang, governor ofYi Zhou. Zhang Lu 'smother, young in appearance, 
frequented Liu Yang's household." Houhanshu in the chapter on the 
"biographies of Thaumaturges" contains a note, saying: "Gan Shi was an 
expert on the circulation of breath. Although he was old, he was young in 
appearance." This means that "young in appearance" ofGan Shi was due to 
his practice of breathing exercise. The Scripture of the Orthodox-Unity under 
the topic of"Curing of Poisonous Diseases and Leprosy" says: "We invoke 
the Lord of Benevolence of the Red Bing-Zi (a year of the 60-year cycle) to 
preside over the cinnabar-fields [human body]. He shall cure leprosy and 
eliminate diseases caused by the bites of the poisonous insects." According 
to both monk Dao Xuan's comment on the Erjiao lun and monk Fa Lin's 
Bianzheng lun [On What Is Truth], the quoted passage above is derived 
from the Yellow Book (Huang shu), a work on the art of bedchamber. The 
Scripture of the Orthodox-Unity, Section on the Celestial Officers contains 
a reference to the "Lord ofthe Three-Five-Seven-Nine." Monk Dao Xuan 
in his comment on the Erjiao lun says, regarding this reference: "Zhang 
Ling wrote his false Yellow Book. It contains instructions on healing the 
leprosy by spells, releasing the Gate of Life, holding on to the immortal 
infant for the intercourse between the dragon and tiger. These sayings 
conform to the Yellow Book's remark on the art of"three-five-seven-nine" 
which is supposed to correspond to the interplay between Heaven and 
Earth."47 Monk Fa Lin (572-640) also says: "Daoist Zhang Ling wrote the 
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Yellow Book in 142 CE in which it speaks of the art of intercourse between 
male and female, which is also called the way ofthree-five-seven-nine. The 
secret of this art is connected with the cinnabar-fields. "48 The "Biographies 
of the Thaumaturges" in the Houhanshu quotes a passage from the 
Biographies of Different Immortals as follows: "Sire Rongcheng was good 
at breathing exercise. He drew the essence from the mysterious female. 
This art involves the nourishing of the pneuma in the body and keeping the 
Valley Spirit alive. When a man practices it for long, his white hair will 
become black again and his lost teeth will grow back." This passage further 
says: "When a man practices this art with a woman, he hold to his semen, 
not Jetting it go. In this way, the semen would replenish his brain."49 The 
authorship of the Yellow Book is difficult to ascertain. T'ao Hongjing in his 
Zhengao says: "The Celestial Master [Zhang Ling] used 'Yellow Book' as 
a topic to convey some ideas for his religion. However, when the Yellow 
Book became a book, its contents have been enlarged. T'ao Hongjing says 
in another context: "Although the Yellow Book of Supreme Refinement 
(T'aiwei huang she) is said to have eight scrolls, only one scroll is published 
today."50 The present Daozang (Ming ed.) includes the Dongzhen huang 
shu [Yellow Book of Cavernous Perfection] in one scroll (juan), whose 
contents are rather obscure. It embodies many ideas of post-Jin times, for 
examples: the three pneumas of Xuan (Mystery), Yuan (Origin), Shi 
(Initiation); Great Red Heaven, Heaven of Subtle Clarity, Heaven of Great 
Yu's Remnants. In one place it refers to "Zhang Ling;" and in another to 
"Zhang Daoling." It also says that the Celestial Master received the Yellow 
Book from Laozi in eight scrolls in 142-143,51 which was later transmitted 
orally to Zhao Sheng, Wang Chang, Wang Zhi, Wang Ying, and others. 
Based on the foregoing information, we may say that the Yellow Book, started 
by Zhang Ling as his oral instructions, has been expanded in writing in 
subsequent times. And the book T'aiwei huang shu or Dongzhen huang 
shu is not the same as the oral instructions of Zhang Ling. 

Zhang Ling's ministry was confined mainly to the municipality of 
Chengdu and its vicinities. He also evengelized among the ethnical minority 
groups. The Shuji [History of Sichuan] (same as Li Ying's Yizhouji) says: 
"Zhang Ling went to Mount Crane-Calling, claiming that he is the Celestial 
Master. He later was bitten to death by a rattlesnake. His son, Heng, rushed 
out to look for his body but failed to find it. Fearing that he might be 
incriminated for neglegence, he laid some cloths on the rocks of a summit, 
pretending that they fell off from the feet of an ascending crane. In 178, he 
announced through a messenger, saying: 'On the fifteenth day of the first 
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month, the Celestial Master ascended to the Mysterious Land.' Henceforth, 
the Liao ethnics, who became the rice people in the hills, took Zhang Ling's 
teachings to heart and started to spread them falsely."52 The "rice people" 
(mi-min) refer to the followers of the Five-Bushel Rice Sect and "Liao" to 
the Kelao nationals-an ethnic minority of long history in Southwest China. 
Zhang Ling's twenty-four parishes were located in southwestern Shaanxi 
and Sichuan province, where several ethnical groups have resided. Therefore, 
the above-mentioned Liao ethnics in the quote probably denotes a number 
of ethnical minorities who became followers ofthe Five-Bushel Rice Sect. 

The Daoist tradition says that Zhang Ling has established the twenty
four parishes. This information is contained in two sources: chapter 23 of 
Wushang biyao [Secrets of the Most High], composed ca. 577, which quotes 
the Zhenyi qizhi tu [Diagram on the Administration ofthe Pneuma of the 
Orthodox-Unity Sect] and chapter 28 on the Ershisitu [Daigram of the 
Twenty-four Parishes] in the Yunji qiqian, compiled ca. 1023.53 The latter 
was based on the former. People in later times, however, ascribe the 
Ershisizhitu to Zhang Ling. It was in fact authored by Hu Jianyao, a Daoist 
priest of the Zhenyuan era (785-804). TheXint 'ang shu [A New Version of 
the Works ofT'ang Dynasty] contains Hu's work in one scroll as follows: 
"At noon on the seventh day of the first month of 143 CE, Lord T'aishang 
made the plan to establish twenty-four parishes. They are meant to 
correspond to the twenty-four Celestial Pneumas, as well as the twenty
eight Lunar Lodgings. Lord T'aishang ordered the Celestial Master to put 
this plan into action. This divine order, therefore, legitimatizes Zhang Ling 
as the official one who has received the order from the Three Heavens to 
assist the Han dynasty. Zhang Ling henceforth founded the twenty-four 
parishes, as well as the nineteen chambers of meditation." Of the twenty
four parishes, the most important ones are the Yangp'ing (Ping county, 
Sichuan), Lutang (Mian county, Sichuan), Eming Shan (Dayi, Sichuan). Of 
these three parishes, the largest is the Yangp'ing. Monk Dao Xuan (?-677) 
in his comment on the Erjiao fun says: "According to Zhang Lu's Shuji 
[History of Sichuan], among the twenty-four parishes, the largest one is the 
Yangp'ing. Today, when the Daoist priests say their prayers of petitions or 
recite the talismans for the expulsion of demons, they announce themselves 
as the priests of the Yangp' ing Parish in order to declare their ecclesiastical 
origin."54 It is also the case that each successor of the title of Celestial Master 
possesses an official seal with inscription which says: "This seal belongs to 
the present Surveyor of Merits of the Yangp'ing Parish." According to Yunji 
qiqian, besides being the ecclesiastical districts of the Celestial Master Sect, 
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these parishes were also the sacred abodes of the celebrated Daoists who 
have attained immortality. For examples: "The theophany of Lord T'aishang 
took place in the Yongquan Parish where Ma Ming became an immortal." 
"Yellow Emperor studied the Way in the Choujing Parish." "The Celesrtial 
Master and his wife ascended to the sky in broad daylight in the Yuntai 
Parish." "Li A studied the Way and became an immortal in the Pinggang 
Parish." "Master Wucheng gained immortality in the Beimang Parish." 

Both the Wushang biya and the Yunji qiqian-the former quoting the 
Zhengyi qizhi tu and the latter quoting the Xuan du zhizhi /u-mentioned 
that additional parishes were added to the original ones: the Celestial Master 
added four more; his son, Heng, added eight more parishes of different 
ranks in 197; and his grandson, Lu, added eight more parishes of various 
ranks in 252. However, such reports contradict with historical facts: Because 
Liu Yan, governor of Yi Zhou, ordered Zhang Lu to capture Hanzhong 
[southwestern Shaanxi and Sichuan ] in 191 when both Zhang Ling and 
Zhang Heng were dead, they could not have established additional parishes. 
Also, since Zhang Lu died in 216, one year after his surrender to Cao Cao, 
he could not have established additional parishes in 252. Hence the parishes 
whose names are different from those of the original twenty-four must have 
been founded later than during the times of the Three Zhangs. These 
additional parishes were perhaps established no later than the time of Lu 
Xiujing ( 406-4 77), because his Daomeng kelue mentions the delineation of 
the ranks of the parishes. 

All the parishes were governed by the libationers (jijiu). The title, 
libationer, refers to the one, an elder of high respectability, who presides 
over the feast in the Han dynasty. The Five-Bushel Rice Sect simply borrowed 
it for the official title of its leading officers. The topic of"Libationers Who 
Observe the Rules of the Registers" in the Scripture of the Orthodox-Unity 
Sect says: "The Lady-Lord Bi and Lord Impeachment are in charge of the 
libationers; they see if these officers have violated the rules in the registers, 
drunk liquor or eaten meat, robbed or fornicated with the civilians." The 
word, /u, refers to manuals of rules or prohibitions which serve as guidelines 
for the conducts of the sect members. Lu also refers to the census-books 
kept in the parish offices. Lu Xiuj ing in his Daomen kelue says: "The Celestial 
Master founded the parishes in the same way as the secular officers who 
administer the city, county, or prefecture government. All the names of the 
Daoist households were recorded in the census-books which show the formal 
addresses of the parish members. The three dates-seventh day of the first 
month, seventh day of the seventh month, fifth day of the tenth month-
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were the annual days when all the adult members return to their parishes for 
religious retreats At thee meetings the officials of each parish would make 
changes in its census-books and registers: Names of the newly-born were 
added and those of the deceased were deleted. And new rules and injunctions 
were entered, so that the members would know how to abide in them. On 
these days, the celestial and terrestrial gods would also come to the meetings 
to check the parish books and manuals. At these meetings the rite of silence 
was observed-loud noises and laughters were forbidden and liquor and 
meat were prohibited. After these meetings, the participants would return 
homes and convey the parish messages to the local folks who did not attend 
these meetings. Through these annual gatherings the Way was widely 
disseminated and peace would reach every home, as well as the nation." 
The Five-Bushel Rice Sect believed that its registers and manuals are the 
earthly counterparts of the celestial books and its annual meetings are divinely 
ordained. When the attendees returned homes, they shared what they had 
learned with the local people, so that they all understand the up-dated 
requirements of the sect. Zhang Ling has established a well-disciplined 
religio-political institution in his lifetime. He laid the theocratic foundation 
which was followed by Zhang Lu in Hanzhong. 

In light of what has been delineated in this section, Zhang Ling completed 
the basic requirements of a new religion--doctrines, scriptures, church 
discipline, organizaion-by the time of his death. His son, Heng, succeeded 
him and furthered the new religion even though very little was known about 
him. The account of Zhang Heng on his search for the dead body of his 
father, mentioned earlier in the Shuji, is too scanty to be reliable. However, 
the Yunji qiqian in the chapter on the "Diagram of the Twenty-four Parishes" 
says: "Zhang Heng succeeded his father. He was a man of broad learning 
and high integrity, dedicated to the pursuit of immortality. He even declined 
an offer by Emperor Ling (r. 167-188) to be an official. In 179, on the 
fifteenth day of the first month, he ascended to immortality."55 The 
Houhanshu's chapter on the "Biography ofLiu Yan" says that Zhang Heng's 
wife frequented the household ofLiu Yan. The Sanguozhi 's chapter on the 
"Biography of Zhang Lu" says that Liu Zhang (son ofLiu Yan) killed the 
mother of Zhang Lu and her household. The History of Huayang Country 
says, with some variation, that Liu Zhang killed Zhang Lu 's mother and his 
brother. Since none of these accounts mentioned Zhang Heng's activities, 
he was probably dead by the time these events took place. Hence Zhang 
Heng's death around 179 was a probability. We may assume that Zhang 
Ling's long life and ministry have overshadowed his son's life. By 178-184 
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eastern Sichuan and southern Shaanxi were overrun by the forces of Zhang 
Xiu. His emergence and disappearance, like an alien's sudden visit to this 
world-have left a remarkable page in the annals of Chinese history. 

Zhang Xiu was a native of Pa (eastern Sichuan). He was skillful in 
Shamanism which he used for the evangelization of Daoism. Because his 
activities in the Hanzhong produced a big impact upon the last days of East 
Han, historians have compared him to Zhang Jue, leader of the Yellow 
Turban Rebellion. In fact, when the Yellow Turbans revolted in the east in 
184 CE, Zhang Xiu responded to it in the west. Zhang Xiu was a leader of 
the Five-Bushel Rice Sect. His method of recruitment was similar to that of 
Zhang Jue in the east: "He set up the meditation chambers for the patients 
for the repentence of their sins. He appointed the libationers and required 
them to study the Five Thousand Words of Laozi. These libationers were 
also called the Conquerors of Demons (Jianling) due to their skills in 
exorcism. When these officers prayed on behalf of the patients in healing, 
they were dubbed as the "spirit-officers" (Guili). His group's healing rituals 
required the making of three petition-documents, each containing the names 
of the patients and the sins they have committed: the document addressed 
to Heaven is deposited in the mountain; the document addressed to Earth is 
buried underground; and the one addressed to Water is placed under the 
water. These three documents are called the 'Handbooks to the Three 
Officers.' Because Zhang Xiu required these patients' families each to 
contribute five bushels of rice to his group, he was called the Master of 
Five-Bushel Rice. However, [the following reflects the opinion of the 
Sanguozhi:], these rituals do not actually aid to the recovery of patients' 
diseases; they are hetrodox practices. Nevertheless, many people are fooled 
by them."56 The Houhanshu says: "Shaman Zhang Xiu rebelled in the seventh 
month of 184 CE; he captured several towns and cities." It continues to say: 
"Later, Zhang Jue [leader of Yellow Turbans] was executed; and Zhang Xiu 
disappeared (wang)."57 The Chinese word, wang, in this context can be 
understood in two senses: 1) Zhang Xiu was killed; 2) he escaped and 
disappeared. The "Biolography of Zhang Lu" in Sanguozhi says: "Liu Yan, 
Governor of Yi Zhou, dispatched Zhang Lu, Commander of Virtues, and 
Zhang Xiu, Commander of Battalion, to attack Su Gu, Governor of 
Hanzhong. But when Zhang Lu encountered Zhang Xiu, he killed Xiu and 
took his army." However, according to the chapter on "Biography of Liu 
Yan" in the Houhanshu, the kiling of Zhang Xiu happened after the capture 
ofHanzhong by Zhang Lu. It says: "The mother of Zhang Lu looked youthful 
due to her practice of the Way of ghosts. She often visited Liu Yan's 
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household. Zhang Lu, appointed as Commander of Virtues, together with 
Zhang Xiu, Commander of Battalion, killed Su Gu, Governor ofHanzhong, 
and blocked the supply-line between north and south. Zhang Lu also killed 
the messenger sent from the north. Once Zhang Lu captured Hanzhong, he 
killed Zhang Xiu and took the latter's army." These events imply that Liu 
Yan, planning to be an independent ruler in the west, was using the "rice
bandits" to cut off the route to the Han capital between the north and south. 
It is very probable that Zhang Xiu, "shaman ofPa" [Houhanshu] and Zhang 
Xiu, "Commander of the Battalion" [Sanguozhi] are the same person. 58 

The reason why Liu Yan appointed Zhang Xiu as the Commander of 
Battalion was because he wanted to use the Five-Bushel Rice Sect to fulfil 
his ambition of becoming an independent ruler in the west. It is possible 
that Zhang Xiu 's group of the Five-Bushel Rice Sect was independent of 
the Three Zhang lineage. However, because similar religious practices existed 
between these two groups, they were both called the "Five-Bushel Rice 
Sect" by their contemporaries. It is also probable that Zhang Xiu enjoyed 
considerable autonomy under the lineage of the Three Zhangs. No matter 
how Zhang Xiu is viewed by later writers, he is an important figure in the 
history of Chinese Daoism. 

Zhang Lu, whose date of birth is unknown, gained trust from Liu Yan, 
Governor ofYi Zhou, through his mother's influence in Liu Yan's household. 
"When Liu Yan died, his son, Liu Zhang, succeeded his position. Seeing 
that Zhang Lu did not recognize his suzerainty, Liu Zhang killed Lu 'smother 
and members of her household. Zhang Lu then consolidated his base in 
Hanzhong where he adminstrated the Way of the spirits (guidao) to the 
people and called himself the 'lord-master.' The novices of his religion 
were called the spirit-soldiers (guizu). The most advanced believers were 
called the 'libationers' who each administered a group of believers. The 
heads among them were called the 'great chief-libationers.' Lu's principal 
ideas of teachings are faith and honesty. Like the Yellow Turban Sect, Lu 's 
religion also advocated healing through the confession of sins. The libationers 
built the wayside hostels (yishe) for the travelers in the same way as the 
government officers did for the rest-pavilions on the roads. In these wayside 
hostels, rice and meat were provided for the travelers who were allowed to 
take the necessary amounts to satisfy their needs. If they took more than 
what were needed, gods would make them sick. Misdemeanors were not 
punished until the third violations by the individuals. Zhang Lu replaced 
the civilian officers with his libationers. His administration was welcomed 
by both the Han population and the ethnic nationals."59 Pei Songzhi, 
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commentator of the Sanguozhi, quotes the following passage from the Dian 
/ue by Yu Huan: "Zhang Lu established the wayside hostels where rice and 
meat were supplied for the needs of the travelers. He encouraged people to 
confess their sins. Those who committed minor sins were required to repair 
the roads--one hundred paces per person-as a means of recompense. In 
compliance with the calendar-observation, no killings were permitted on 
the spring and summer equinoxes. Alcohol was prohibited. People who 
migrated to Hanzhong from elsewhere did not dare to violate Lu's rules." 

Zhang Lu 's administration in Hanzhong was a theocracy aimed at 
civilizing the inhabitants by the teachings of the Five-Bushel Rice Sect. It 
was hierarchical: at the bottom were the believers, next higher were the 
libationers, above them were the great chief-libationers, and at the top was 
the lord-master. The libationers acted both as cleric and civil officers, who 
oversaw such matters as building the wayside hostels, lightening the penal 
system, prohibition of killings and alcoholic drinks. They ran an incorrupt 
and honest government. For religious matters, they conducted the confessions 
of sins and supervised the repairing of roads as a means of repentence. In 
addition to prohibition of alcoholic drinks, meat-eating was forbidden for 
the believers. All these practices were inherited from those of Zhang Ling 
except the provision for the building of wayside hostels. The finance for the 
construction of wayside hostels was derived from the revenues of rice, meat, 
and other items paid by the parishioners, as mentioned in the Daoist texts 
written in the Political Disunion period (420-589). By and large, Zhang 
Lu 's practices were continued by his successors until the reform of Kou 
Qianzhi, Daoist priest of Northern Wei, in 425-451. Kou's slogan was: 
"Reform Daoism and do away with the teachings of Three Zhangs."60 

Zhang Lu's hierarchical structure reflects the influence ofthe T'aip 'ing 
jing. The latter says: "There are official residences in Heaven, on earth, in 
underground, and in the famous mountains and great rivers. The immortals 
live in the official residences of Heaven; the sages and righteous persons 
live in the official residences on earth; the benevolent spirits and the ghosts 
of yin force live in the underground residences. The immortals who have 
not reached Heaven reside in the famous mountains and the great rivers of 
the earth. Lord Kunlun of the North Pole resides in the center of clouds. The 
saintly persons and the benevolent spirits, having accumulated many merits, 
reside in the government and postal houses."61 In a general way, these 
immortals, divinities, righteous persons, and other beings live in places which 
.are hierarchically ordered. Zhang Ling's "wayside hostels" are reminiscent 
ofthe official residences and postal houses described in the above passage. 
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TP J says: "Road repairing can assist toward the spread of the Great Way 
because it would stimulate the Earth. When the Earth is stimulated, the 
force of yang is engendered. Thus road repairing can lead to the arrival of 
the Great Peace."62 The Five-Bushel Rice Sect's opposition to alcoholic 
drinks was perhaps also influenced by TPJ. However, TPJ 's proscription 
against liquor was probably due to the scarcity of grains in the late Han 
dynasty. 

Due to battles between warlords and social chaos near the end of East 
Han, refugees proliferated. Many of them left the war-tom areas and migrated 
to Hanzhong where peace prevailed. Sanguozhi says: "Hundreds and 
thousands of refugees in North China migrated to Hanzhong via the Zhiwu 
Pass due to the rebellions of Han Sui and Ma Chao. "63 Zhang Lu 's theocracy 
in Hanzhong, pursuing a policy of leniency, was able to maintain law and 
order. Through the growth ofhis political power the Five-Bushel Rice Sect 
gained increasing religious influences. His government also received the 
support from the ethnic minorities in and beyond Hanzhong. For example, 
History of Huayang Country says: "The rebel leaders of the Pa ethnic 
nationals, such as Du Fu, Pu Hu, Yuan Yao,joined Zhang Lu in Hanzhong 
because of his popularity. This infuriated Liu Zhang, governor ofYi Zhou. 
The latter therefore killed Lu's mother and brother, and ordered Commander 
Pang Xi to capture Hanzhong. But Pang Xi failed to do so. Meanwhile, the 
rebel force in Pa became even stronger. In order to contain it and to keep an 
eye on Zhang Lu, Liu Zhang made Pang Xi governor ofPa."64 Meanwhile, 
Zhang Lu was able to control Hanzhong for nearly thirty years. "Because 
the Han dynasty was unable to subdue Zhang Lu, it finally offered him the 
title of General of Zhong Lang and Governor of Han Ning, but required 
Zhang to pay an annual tribute to the state."65 When a jade seal of divine 
origin was unearthed in Hanzhong, Zhang Lu 's staff urged him to claim 
himself as king. However, Yan Fu, a veteran officer, was against it. He 
spoke to Lu as follows: "Hanzhong and Sichuan have 100,000 households; 
their soil is rich and their topography is ideal for stopping the invaders. 
They have been the refuge ofEmperor Wen (r. 179-157 BCE) and Emperor 
Huan (r. 147-166), and have financed Dou Rong (16 BCE-62 CE) in his 
efforts to restore the Han dynasty. Since the state has already given you a 
semi-independent status, there are no advantages for you to become a king 
now. Please don't do it and extricate yourself from potential political 
disasters,"66 Zhang Lu accepted Yan Fu's advice. However, Cao Cao 
concentrated an army of I 00,000 soldiers, marching westward to subdue 
Zhang Lu. Lu 's brother, Wei, refusing to surrender, gathered several thousand 
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soldiers at Yangp'ing Pass for defence. When Cao Cao's army broke the 
pass, Zhang Lu surrendered. Cao Cao, learning that Lu had planned to 
surrender even before the seige, offered Lu an estate of I 0,000 households 
plus two titles: General of Southern Protection and Duke of Lang Zhong 
[name of a county in Pa]. Cao Cao also enfeoffed Lu's five sons, as well as 
Yan Fu, as dukes of the middle rank.67 But Zhang Lu died in the following 
year and was buried in Yi Cheng (in Hebei).68 His posthumous title is Duke 
of Yuan. Because a large number of the Five-Bushel Rice Sect members 
migrated northward after their master's surrender, its influences gradually 
penetrated into the homeland ofChina. After the unification ofChina under 
the Jin dynasty (265-420), the presence of the sect reached east and south. 
By then the Five-Bushel Rice Sect had extended its influences over the 
entire country. 

We shall discuss the Laozi xianger zhu [Xianger's Commentary on the 
Laozi], a work closely associated with the Zhang family. Concerning its 
authorship, writers offer different opinions: Both Emperor T'ang Xuanzong 
in his Outer Chapters on the Explanation of the Book of the Way and Its 
Power and Du Guangting (850-933) in his Sacred Meaning of the Book of 
the Way and Its Power attribute its authorship to Zhang Ling. And most of 
the Daoist texts have followed the same opinion. Even monk Fa Ling in his 
Bian zheng fun [On What Is Truth] says that Zhang Ling wrote a commentary 
on the Laozi. However, Lu Deming in his Prefaces to the Explanation on 
the Classical Scriptures, written near the end of the Political Disunion period, 
says: "The authorship of Xianger s Commentary is uncertain; some say its 
author is Zhang Lu; others say it is written by Liu Biao." We know that Liu 
Biao was a warlord in the late Han dynasty. He is portrayed in the Sanguozhi 
as one who "established academies and was very hospitable to Confucian 
scholars." Since no records indicating that he was interested in Daoism, we 
can rule him out as the author of this commentary. There are strong evidences 
supporting Zhang Lu as its author: The author of Chuan shou jing-jie-yi 
zhujue [Instructions on the Rite of Scriptural Transmission] placesXianger s 
Commentary next to the Heshanggongs Commentary and says: "After Xi 
Shi [Zhang Lu] was enlightened as a Daoist, he ministered to the people in 
western Shu. Because the inhabitants there were low in cultural attainments, 
they did not appreciate abstract ideas. In order to communicate the Daoist 
teachings to these people, Zhang Lu resorted to use vanacular language as a 
medium for the interpretation of Laozi. This is how Xi angers Commentary 
was written; it used the concrete expressions of the local culture as a vehicle 
of salvation. Because the expressions of Xianger s Commentary are crude 
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and because it stresses rules and commandments, we have placed it next to 
Heshanggong s Commentary on the Laozi."69 The above passage believes 
that "Xianger" is a pseudonym of Zhang Lu who is actually the author of 
Xianger s Commentary. Liu Daping, a Daoist of the Yuan period ( 1279-
1368), in his History of Mount Mao quotes a passage from the Concealed 
Instructions for Ascent to Perfection as follows: "Among the manuscripts 
on Laozi's Daode-jing, one is an ancient copy of commentary by Zhang 
Zhennan [Zhang Lu], which was hand-copied by Perfected Person Yang 
[Yang Xi]." This view is concurred by the author of Jingdian shiwen xulu 
shuzheng [Exposition on the Prefaces to the Interpretations of the Classical 
Scriptures]. It includes a quote which says: "There is a manuscript on the 
Laozi by Zhang Zhennan [Zhang Lu], copied by Perfected Person Yang 
Xi." This surviving manuscipt oftheXianger s Commentary-its contents 
are not separated by chapters-reflects the characteristics of late East Han 
style on commentary writings. Yao Zongyi, a contemporary scholar and 
author of Laozi xianger zhujiaojian [A Critical Analysis of Laozi xianger 
zhu, notes that the last section of the surviving manuscript of Xianger s 
Commentary contains phrases such as "the Daoist text in thirty-seven 
chapters," "five thousand words in two scrolls," "edited by Xi Shi [Zhang 
Lu]." Based on these pharases, Yao Zongyi says that this commentary is the 
work of Zhang Lu. However, Yao Zongyi also says: "The Xianger s 
Commentary was produced as an oral work by Zhang Ling but was recorded 
by Zhang Lu; or it is the work of Zhang Lu who attributed it to Zhang Ling. 
It is the Zhang family manual belonging to the Celestial Master Daoism."70 

On the other hand, some writers have dated this commentary as a work 
written in the Wei-Jin period (220-420). 

Xianger s Commentary was buried underground and became 
inaccessible to readers for more than a thousand years. It was deposited 
underground partly because it contains ideas of bedchamber art and partly 
because its interpretations of the Laozi are radically different from its original 
intent, which are unacceptible to the orthodox interpretators of Laozi. The 
manuscript of Xianger s Commentary-unearthed in 1905 in the Mogau 
Cave of Dunhuang-is now deposited in the British museum in London 
under the code name of Stein no. 6825. This text begins with the line, "Do 
not display objects of desire, so that people's hearts shall not be disturbed 
(chap. 3 of Laozi) and concludes with the lines, "Being free from desires, 
simplicity is tranquil. And the world will be at peace of its own accord."71 

The author of Xianger s Commentary apotheosizes the Dao and holds 
an exclusive attitude toward other religions. He asks people to follow the 
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"True Dao" and practice "its commandments." He believes that one can 
attain immortality and gain celestial blessings by accumulaing "merits" and 
"seminal essence." He also says that the ruler of the state should use the 
teachings of Daoism to civilize its population. By so doing, the state will 
have "access to the divine talismans and, thereby, obtain Great Peace." 

Xianger s Commentary attributes the Dao with personality and will, 
although Dao is inaudible, nor does it have shadow or traces. Being all
inclusive and omnipresent, Dao is sovereign above all. The Commentary 
attacks some contemporary practices which attempt to identify the Dao with 
visible things: "Today people attempt to identify Dao with the visible: They 
conceive Dao as wearing clothes, having a surname, and possessing a physical 
form-for instance, a certain height or size. These are but hetrodox 
practices." The Commentary continues to say: "Although Dao is supremely 
sovereign, it does not have forms. Although Dao is invisible, we can know 
it through its commandments."72 However, Dao does have an immanent 
character which is displayed through the pneuma. "Dao can be spread as 
pneuma; and when the pneuma is consolidated, it becomes the Lord of 
Most High who resides in Mount Kunlun. However, the transcendent 
character of Dao is vacuous, spontaneous, and unnameable" (p. 13 ). Thus, 
for the Xianger s Commentary, Dao has dual character: as the transcendent, 
Dao has no forms; and as the immanent, Dao is anthropomorphic. 

The Xianger s Commentary says that Dao contains "pneuma," "seminal 
essence," and "spirit." When Dao is spread out, it becomes the pneuma. 
"The pneuma of Dao is present everywhere. But because it is light and 
tenuous, it cannot be perceived by the human eyes" (p. 18): "The pneumas 
ofDao return to their source which is pure and clear" (p. 21 ). "This source 
is the goal which all the creatures made of blood are expected to return" (p. 
9). "Since the source of seminal essence is the pneuma, the so-called "seminal 
essence" can be considered as another name for the pneuma" (p. 29). 
"Seminal essence is the genesis of the myriad things and of humankind." 
Because the essence ofDao (daojing) is multiplied for the creation of the 
myriad things, their essences have a common essence" (pp. 21, 29). Since 
the author of Xianger s Commentary views the myriad things as organic 
entities--derived from the living, they have a common "essence of Dao." 
This is the ontological basis for the thesis of Xianger s Commentary: that 
humans must preserve their seminal essences in order to aspire for longevity. 
Hence, the Commentary says: "The myriad things inhere the essence of 
Dao at birth. I [Dao as anthropomorphic] note that when the myriad things 
take care of their seminal essences, they are able to return to their common 
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origin. This is why I admonish people to treasure their common origin whence 
they came" (p. 21 ). The Commentary also says: "The Daoists are like the 
Dao [as anthropomorphic]." "The human body is like Heaven and Earth. 
When people do good deeds, the Dao is pleased with them. Hence humans 
should cleanse their bodies where no evils should remain" (p. 14). The 
above passages portray the "Dao" as an organic human body; they also 
conceive human beings as capable of uniting with the same body of Dao. 
These ideas have served as the theological premise for the author's rationale: 
how one can become an immortal by perfonning good deeds. Xianger s 
Commentary also tells us this: "A pneuma of great god exists in the Dao." 
This is the "god ofDao" (daoshen). Hence, "one should not ignore the Dao 
just because she is unable to see it" (p. 29). "One is inexcusable if she is not 
awakened" (P. 14). In sum, the "Dao," for the Commentary, is an organic 
life or a projection of the human body. The Commentary reflects a type of 
pantheism whose theology includes an anthropomorphic Dao. 

The Xianger s Commentary reiterates the "mind ofDao," ''will ofDao," 
and the "truth ofDao." It emphasizes repeatedly that both the ruler and the 
subjects must "obey Dao's will and truth;" that whatever they do, they must 
first of all believe, trust, support, follow, and abide in the Dao. And the 
"truth ofDao" should be pursued by people both in their private and public 
lives. Its author condemns the other religions and hetrodox practices of his 
day as follows: "When the truth ofDao is suppressed, it is followed by the 
appearance of evil books. Many people think that the hetrodox practices 
belong to Daoism. But a true religion does not practice these things. Then, 
what are these evil books? They include the Five Classics-half of them are 
false. Besides the Five Classics, many historical and biographical essays 
were written by authors whose minds had been dead already." It is evident 
that the author of Xianger s Commentary is hostile to the Confucians and 
their classical writings. 

Although East Han is well-known for its classical studies, both its 
contemporary writings and its henneneutics on the pre-Han classics are 
quite stereotyped. Under the influences of the Han learning, the East Han 
state paid premium to the importance of filial piety, sibling love, and personal 
integrity as the criteria for the selection of officials. As a result, these officials 
took pride in idealizing the importance of living up to good reputation and 
high integrity. This is why the post-Han writers often praised the East Han 
culture as being pristinely wholesome. But precisely because East Han state 
idealized moral virtues, it encouraged many would-be officials to pretend 
how righteous or honest they were. Thus an East Jin Daoist book depicts 
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the low standard of Confucian morality of East Han times as follows: "There 
are degree-holders who do not read books. There are officials who teach 
about filial piety but maintain separate residences for their parents. Some 
officials who say they are pure are as dirty as mud. And some famous generals 
ofhigh position are as timid as chickens!"73 Xianger s Commentary expresses 
the same attitude by saying: "When people practice the Dao, every household 
will follow mercy and filial piety. Because mercy and filial piety do not 
distinguish between the classes, all families are equal in their eyes. Today, 
because we do not follow the Dao, people do not pursue mercy or filiality. 
This is the reason why the six family relations do not display harmony. 74 

Today when one person happens to practice mercy and filial piety, she 
becomes the object of everybody's commendation-as if these virtues were 
universally pursued" (p. 24). The above passage reflects the criticism of 
contemporary Confucianim from the Daoist standpoint. At times, Xianger s 
Commentary used tortuous rhetoric for the exgesis of the Laozi. For example, 
regarding the line, "the all-embracing quality of the great virtue follows 
alone from Dao," [the Chinese characrter for the "great" is "kong" which 
can also denote the surname of Confucius], the Commentary says: "Although 
the great Dao has taught Confucius [kong] about what knowledge is, people 
in later generations do not believe in the words ofDao. Instead, they start to 
value the writings of Confucius as the greatest works ofknowledge. But the 
present line of Laozi shows that the knowledge about Dao is far greater 
than the teachings of Confucious" (p. 29). Needless to say, according to 
Xianger s Commentary, the true interpretation of the above line of Laozi is 
that the teachings of Dao is superior to those of Confucius. 

In expounding the position of the "true religion" notwithstanding, 
Xianger s Commentary is opposed to some of the current practices held by 
the contemporary Daoists: It says: "Some Daoists, relying on the works of 
Yellow Emperor, Mysterious Woman, Master Gong, and Sire Rongcheng," 
pursue the bedchamber art in excess. They attempt to "revert their seminal 
essences to their brains" as a technique of intercourse. As a result, these 
Daoists have abused this art. Xi angers Commentary accusses these Daoists 
of"mistaking their pseudo-art for the true teaching ofDao" (p. 12). On the 
other hand, Xianger s Commentary does approve of the art of bedchamber 
in principle. It says: "Daoism teaches people to become spirits (shen) through 
the method of preserving their seminal essences." "However, people today 
do not learn to conserve their seminal essences in their bodies; they do not 
cultivate this art through meditation on sponteneous living. This indicates 
how ignorant they are" (p. 12). "Although Man and woman correspond to 
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yang and yin forces respectively, man still needs to emulate Earth. This 
means man should conduct himself as if he were a woman (p. 14). The 
foregoing passages indicate that the Commentary does not repudiate the art 
of bedchamber categorically. The Han shu [History of Han Dyansty] 
mentions eight works of bedchamber art, totaling 186 scrolls. By the time 
ofGe Hong, there were still several schools of this art: His Baopuzi, in the 
chapter on "Resolving Hesitations," says: "There are over ten schools of 
bedchamber art. They generally express the ideas of Xuanzi, Suzi, Zidu, 
Sire Rongcheng, and Old Peng."75 The Houhanshu, in the chapter on 
"Thaumaturges," mentions Gan Shi, Dongguo Yannian, Feng Junda, Leng 
Shouguang. They all lived near the end ofth East Han period. They practiced 
the art of sexual union with women according to the technique of Sire 
Rongcheng. Because they practiced the "art of preserving their essences 
and pneumas in their bodies," they were able to attain longevity. Evidently, 
the thaumaturges in the Han period developed many schools of bedchamber 
art. Zhang Ling claimed that his school was traceable to Laozi. This means 
his school belonged to a lineage different from those of the Han 
thaumaturges. 

Xianger s Commentary is also critical of the heterodox shrines of its 
times. It says: "The orthodox rites do not require sacrifices to the spirits or 
saying prayers at the shrines of sacrifice. Dao forbids such illicit practices. 
Since sacrifice to spirits is a rite of hetrodoxy, Daoists should not use the 
utensils used for this purpose for their eating utensils." "Daoists should not 
attend those gatherings which involve sacrifice to spirits or praying to spirits 
at the shrines of sacrifice" (p. 34 ). 

Xianger s Commentary believes that sages are not born at birth. 
(According to the apocryphal writings of River-Chart and Book of Luo, the 
sages are born with certain physiological features that are predetermined.) 
It says, in commenting the lines of the Laozi, "abandon sageliness and discard 
wisdom, then the people will benefit hundredfold:" "Today, one claims that 
he is a sage even though he barely knows the classics and some arts, and 
does not know the truth ofDao. Because such a person derives his knowledge 
from books-not from the source of knowledge-he will not know the 
Word ofDao. Instead of learning the truth ofDao which will enable one to 
attain immortality, this person says that because the immortals are 
predetermined, people cannot attain immortality through self-cultivation. 
He says that the Dao cannot be learned and that the Daoist texts are false. 
The person who says such things has indeed corrupted the world and is a 
great sinner. Due to the bad influences of people like him, people today do 
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not know the truth of Dao. We are now confronted with the following 
consequences: Children do not support their parents and some people have 
even stop cultivated their land. Learners follow false teachings and have 
joined secterian groups. They exhausted their breaths through recitation of 
books until they get sick. This is the way in which they end their lives. 
When these people go to worship, their worship cannot influence Heaven 
because they have not cultivated longevity or practiced filial piety. Even if 
these people have practiced self-cultivation, thery will not attain longevity 
or become perfected persons. When these people assist the king, they are 
unable to establish great peace. If the civilians follow the teachings of these 
people, their cities and towns will be impoverished. Hence, we must remove 
the false sages and their heterodox teachings. Of course, we will not stop 
the teachings of the true sages and the knowledge of true Dao" (p. 25). 
While the above scathing criticisms reflect the attitude of the author of 
Xianger s Commentary toward the contemporary society, their real intent is 
to persuade the people to follow the Way of the Five-Bushel Rice and to 
accept its method of self-cultivation. Although Xianger s Commentary agrees 
with T'aip 'ingjing concerning the goal of immortality, it differs from the 
latter by repudiating the apocryphal literature of the Han dynasty. That 
Xianger s Commentary warns repeatedly against the association of 
contemporary Daoists with the "heterodox teachings" indicates that at that 
time Daoism was beset with different sects, diverse doctrines, and various 
aproaches to the goal of immortality. 

We shall summarize the basic ideas of Xianger s Commentary: First, it 
believes that Dao pertains to honesty, purity, tranquility, spontaneity, life
affirming, and goodness. It urges the Daoists to follow the "commandments 
ofDao"-rules and regulations ofthe Five-Bushel Rice Sect-in order to 
receive blessings and attain immortality. However, the Commentary also 
views the Dao in the ontological sense by advocating the doctrine of"keeping 
the One:" This can be verified by its comment on Laozi's passage, "Can 
you keep the p 'a-soul and embrace the One without departing from them?" 
as follows: "Because the p 'a-soul is white, the seminal essence is also white, 
being of the same color as the primal pneuma. But where is the One located 
in the body? And how does the body conserve it? Because the human body 
is the vehicle of essence (jing); when the essence is created, the body carries 
it. The body also carries the spirit (shen) and pneuma (qi) when they are 
created in the body. Thus the body's duty is to cultivate the One-the unity 
of esence, spirit, and pneuma. This means the One is none other than the 
Dao. There are people who say that because the One is not present in the 
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human body, it would be useless to conserve the One in the body. This is a 
false teaching. The correct view is that whereas the One is both transcendent 
and immanent, it is also present in the human body. But because the One 
permeates the entire body, it is incorrect to say that it is confined to a particular 
spot in the body .... Other misguided people believe that the One is the five 
viscera. They, therefore, say that visualizatuion of the five viscera is the 
way to cultivate the One. They even advise the Daoists to pray to the gods 
of five viscera for blessings. These people are certainly teaching the false 
views which are way off from the target of immortality" (p. 13). The 
foregoing comment argues that "keeping the One" does not refer to 
visualization of the five viscera but to the presence of the Dao in the entire 
body. For the Commentary, the practical meaning of"keeping the One" is 
to "keep the commandments ofDao." It says: "Those who uphold the Daoist 
commandments and do not violate them are the ones who are "keeping the 
One. Contrarily, those who do not do so have lost the One" (p. 13). Here, 
the Commentary's interpretation of"keeping the One" differs from the views 
as expressed by Heshanggong and T'aip 'ingjing: Heshanggong understands 
the "One" to mean the "essence and pneuma;" hence "keeping the One" 
means "keeping the essence and pneuma" in the body. Based on the 
conviction that the five viscera are a god, Heshanggong says that "one who 
nourishes the god of the five viscera will attain immortality." As for the 
T'aip 'ingjing, it also believes that "keeping the One" means to keep one's 
body in unison with the essence and the spirit. It even considers this practice 
as a ''talisman oflongevity."76 By contrast,Xianger s Commentary is opposed 
to the view that the One has a fixed place in the body; it considers the 
nourishing of the god of five viscera as a false practice. Hence the foregoing 
long quote from the Commentary seems to reflect its criticisms of 
Heshanggong and T'aip 'ing jing regarding their interpretations of the 
docrtrine of"keeping the One." 

Second, Xianger s Commentary repeatedly says that the Daoists should 
observe the commandments ofDao. This emphasis indicates that its author 
held an evangelical position in his interpretation of the Laozi: The Daoist 
commandments serve as a ladder through which the Daoist actualizes the 
invisible Dao. The metaphor of the ladder in the Commentary is in fact the 
key to understand the meaning of this book. This approach may be verified 
in reference to the following quotes: "Dao, like the source of spring, is the 
ancestor of the myriad things. When one follows the Dao and does not 
violate its commandments, she arrives at the source of the spring." "Dao 
honors modesty and peace. If one practices modesty and peace, she is free 
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from self-conceit and overbearing and, therefore, lives in harmony with the 
commandments ofDao" (p. 7). "Dao is truth and is allied with simplicity." 
"When one practices utmost sincerity, she is actualizing the truth of Dao." 
"A Daoist should abandon false teachings, practice simplicity, believe the 
truth of Dao, and discard her worries" (pp. 20, 48). "Dao exalts purity and 
tranquility; it dislikes greed, worries, anger, excitement, deliberation, and 
evil deeds. Hence the practice of purity and tranquility is the lifestyle ofthe 
Daoists" (pp. 20, 32, 48). "Daoist should take care of the spirits and essences 
in their bodies and pursue the life of purity and tranquility" (p. 35). "Being 
alive is another attribute ofDao." "To follow the Dao is the way to conserve 
the body." "One should cultivate her body and take care of her complexion, 
aiming to live for a long life" (pp. 9, 35, 38). "Because Dao commands 
people to pursue good deeds, following Dao means to perform good deeds." 
"By performing good deeds, a Daoist fulfils the dictum of utmost sincerity" 
(pp. 36, 41 ). In sum, for Xianger s Commentary, the practice of the 
commandments is the thread which weaves together the ideas of the book. 
"The commandments are like the source of the spring: Dao is like the water; 
and humankind is like the fishes. Fishes die when they are cut off from the 
source of water. Similarly, human beings die when they are cut off from 
Dao, that is, when they do not keep its commandments" (p. 49). 

Third, the Commentary believes that the supreme goal of Daoism is 
immortality. In this context, it attempts to distinguish between three groups 
of people in descending order: 1) Daoists (daoshi), 2) candidates of 
immortality (xianshi), 3) worldly persons (suren). The Daoists enjoy 
immortality by virtue of their devotion to the Dao (p. 48). The candidates 
of immortality follow the commandments of Dao and are detached from 
the secular affairs (pp. 23, 27). The worldly persons die due to their devotion 
to mundane affairs. The Commentary says: "Dao establishes I ife in order to 
reward those who have performed good deeds; it establishes death in order 
to punish those who have committed evil deeds. Although both the candidates 
of immortality and the worldly persons are afraid of death and prefer to 
live, they differ in their approaches to this problem: The worldly persons, 
living in unrestrained lives, have not sought a way to escape death; they 
continue to pursue their evil practices even though they are afraid of death. 
The candidates of immortality, while being fearful of death, resolve to escape 
death by believing in Dao and by following its commandments; they have 
obtained the secret of life" (p. 27). As for the Daoists, they will not die 
because they have followed the truth ofDao. The Commentary, in explaining 
Laozi's passage, "He who dies but does not really perish enjoys longevity," 
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says: "When the Daoist has completed her good deeds, she feigns her death 
while her spirit enters the realm of Great Yin to undergo life-restoration; 
she does not really die because her spirit will join the body again. This is 
how she attains her longevity. In contrast, because the worldly person has 
not accumulated good merits in life, when she dies, her spirit goes to the 
underworld to be judged by the Earth Official. This is how she perishes" (p. 
46). The description of the spirit of the Daoist entering the realm of Great 
Yin for life-restoration in the above quote is the Commentary's interpretation 
of the Daoist meaning of shijie ("liberation from the corpse"). "Immortality" 
in Daoism means the immortality of the body. While Daoism stubbornly 
argues for the doctrine of corporeal immortality, it at the sametime also 
reflects its indefensibility. 

The Commentary reiterates the view that immortality is attainable and 
that one of its techniques is the conservation of essence and pneuma of the 
body. It advocates the harmony (he) ofthe pneuma in the five viscera and 
of the five phases: "All the elements in the body will enhance each other if 
harmony prevails between them. When the elements conflict with each other, 
they will thwart each other" (p. 7). Regarding the bedchamber art which the 
Commentary advocates, it says: "In order to strengthen the spirit, one needs 
to conserve the essence in the body. This is the way to enliven the spirit of 
the body .... " It stresses the importance of self-watching (zishou), that is, 
"elimination of desires and stopping of delibrations" which enables one to 
unite with Dao. Here, self-watching means the art of"nourishing one's spirit" 
whose meaning differs from that of"keeping the One" or that of"cultivating 
the god of the five viscera." Self-watching connotes the absence (wu) of 
desires, of names, and of actions (wei). The one who practices self-watching 
does not seek "advantages for the self;" does not exalt the self; does not 
compete with others; does not seek honor by force, and does not do evil 
deeds" (pp. 10, 31 ). These are attributes derived from the passive attitude 
of Laozi. As for the recommended positive attitude, the Commentary 
reiterates the notion of "utmost sincerity" as the principal requirement for 
self-watching: one applies utmost sincerity as a motivation for doing good 
deeds. This is an echo of Zhang Ling's dictum, "religion means sincerity in 
thought and the absence offalsehood." For the Commentary, the attributes 
of goodness include benevolence, righteousness, loyalty, and filial piety; it 
also includes virtues such as "giving benefits and distributing wealth to 
others in order to deter disasters from happening." This shows that while 
the Commentary criticizes the Confucian ideas, it also accepts the popular 
Confucian virtues of the East Han society. However, the Commentary 
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steadfastly juxtaposes the notion of goodness with the belief in immortality. 
The book says: "In antiquities, the candidates of immortality conserved 
their seminal essences in order to continue to live; whereas today people 
lose their seminal essences, resulting in their deaths. How true is this! But 
can the conservation of seminal essence alone assure the practitioner of the 
continuation of life? I say, 'no.' This must be accompanied by the 
performance of good deeds .... While the Daoist conserves her seminal 
essence in the body, she must also practice self-watching for a hundred 
times and perform good deeds for a thousand times. She must live in such a 
way that her pneuma of the five phases is harmonized and that there are no 
feelings of pleasure or displeasure in her mind. In fact, the Daoist is unable 
to conserve her seminal essence until the book of balance in Heaven indicates 
that she has gained enough merits. The evil person who has not accumulated 
sufficient merits is bound to lose her seminal essence" (p. 29). The foregoing 
quote shows that the practice of bedchamber art alone is not sufficient to 
assure the Daoist of the goal of immortality; she must also perform good 
deeds. The following passage of the Commentary contains an outline of the 
procedure for the quest for immortality in a nutshell: "The observation of 
the commandments of Dao results in the accumulation of good deeds; the 
conservation of seminal essence leads to the formation of the body's spirit; 
and the formation of one's spirit leads to the attainment of immortality. The 
practitioner must keep this procedures at heart" (p. 17). 

Fourth, the Commentary believes that the king of the state shoud be a 
Daoist. It says: "The transformation ofDao begins from the above to below. 
Because the state's highest position belongs to the king, it cannot have two 
kings at the sametime. If the king practices the Dao, the officials and subjects 
would also follow. The practice of Dao does not mean that the king plays 
no part and its practice is confined to the Daoists only." "The sage-king 
should initiate the Dao of the Celestial Master. His role is to apply religion 
to civilize his citizens. The celestial talismans and the era of Great Peace 
wi II not come until they are under the influences of many merits accumulated 
by the people. And these merits must be launched by the king first." But the 
latterday kings have gradually neglected the practice of of Dao. This has 
resulted in the increasing domination of evils in society. In spite of 
administration by good officials, the state still cannot be governed effectively 
without the active presence of the Dao." However, "because Dao is sovereign 
and resilent, it will not accede to the selfish human wishes." "Therefore, 
when chaos reaches its peak, order will return and and the will ofDao shall 
be manifested." When the king follows the Dao, it will bring forth great 
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effects-"his ministers will be loyal and the children will be filial." If the 
people do not fear their king or his laws, they nonetheless are fearful of the 
celestiasl gods-they are worried that they might not attain longevity. "Hence 
the people would practice loyalty and filiality voluntarily in utmost sincerity 
in order to escape divine punishments." Consequently, "the king's laws would 
not be enforced, penal code would be put aside, and people would be easy 
to govern. All these effects would delight the king. Furthennore, since the 
king's utmost sincerity in promoting the Dao can influence Heaven, "during 
his reign the five planets would move in their regular paths, the evil stars 
would quit displaying their bright light, and the noxious breaths of diseases 
would cease to spread." The Commentary wraps up its political philosophy 
as follows: "When the ruler of the state follows the Dao and its power, and 
when the loyal ministers assist him with their Daoist practices, the Dao will 
spread and its power will penetrate everywhere. And this will be the time 
for the Great Peace to arrive. If the officials and the subjects all cherish the 
Dao, the administration of the state will be easier and they will all become 
immortals" (pp. 47, 28, 48, 40). The Commentary conceives the Dao as 
that which promotes life and fosters goodness among humankind; hence it 
abhors wars which destroy lives. This is the reason why the Commentary 
says that militarism is not conducive to Dao. The kings "should follow the 
Dao and pay the least attention to militarism" (pp. 42, 41 ). It advises the 
kings to cultivate the purity of heart in order to reduce their desires. 

Before the time of the Commentary, the Scripture of Great Peace also 
advocates the Confucian virtues ofbenevolence, righteousness, loyalty, and 
filial piety, as well as the doctrine of"reciprocity between men [rulers] and 
Heaven" embraced in the Han period. The same scripture recommends that 
in order to realize the Great Peace in society, "the king, officials, and subjects 
should work together for the building of a common nation."77 Hence the 
ideas of Xi angers Commentary represent a continuation of thoughts laid 
down by the Scripture of Great Peace. But the doctrine of immortality 
developed by the Commentary is not based on an individualistic ground; it 
is based on the conviction that "the Dao establishes life to reward the good 
people and establishes death to warn against the evil persons." It asks the 
people-including the king and his officials-to observe the commandments 
ofDao under the dictum of"accumulation ofthe essences to fonn the spirits 
and accumulation of good deeds to establish merits" in order to reach 
immortality for the individuals and Great Peace for the society. These ideas 
have exerted a great influence in the history ofDaoism. They constitute the 
core of the Daoist doctrines. 



172 History of Chinese Daoism 

The religious ideas of the Commentary were the guideline for the 
administration of the Five-Bushel Rice Sect. When Zhang Lu was the ruler 
of Hanzhong, he communicated to the people both as a religious head and 
as a political ruler. He emphasized sincerity in belief, a sense of shame and 
honesty, enjoyment of life, and living a simple life. Against the late East 
Han society when people were facing chaos and suffering from wants, "both 
the Han-Chinese and the ethnic minorties" were receptive to these ideas. 

Section 4 

The Growth of the Great Peace Sect in 
the East, Yellow Turban Rebellion 

Among the early Daoist sectarian groups, the Great Peace Sect in the 
east was contemporaneous with the Five-Bushel Rice Sect in the west. The 
Great Peace Sect is called the T'aip'ing Dao named after the T'aip 'ingjing, 
a contemporary Daoist scripture. Because early Daoist sects generally used 
the titles of their favored scriptures as their sect names, T'aip'ing Dao must 
have been self-consciously related to the T'aip 'ingjing. The founder of the 
Great Peace Sect was Zhang Jue. While the original sponsors of the T'aip 'ing 
jing belonged to the scholar-official class who were not involved in sectarian 
Daoism, Zhang Jue, a commoner, actually adopted some religious beliefs 
and political ideas from the T'aip 'ingjing for the advancement ofhis group. 
Because the T'aip 'ingjing is a composite work which underwent expansions 
under a succession of authors, it contains contradicting ideas adoptable to 
different groups. This explains whereas its original sponsors wanted to use 
the book for the benefits of the Han dynasty, Zhang J ue used it for the 
formation of a religious society which eventually turned against the Han 
dynasty! Whereas the original sponsors submitted the T'aip 'ingjing to the 
Han emperors who are said to possess the virtue of the Fire which would 
"benefit and illuminate the dynasty," 1 Zhang Jue used this book, first, for 
the personal salvations of the individuals and, second, for the spread ofthe 
largest peasant revolt on a religious basis in Chinese history-the great 
Yellow Turban Rebellion. 

The Yellow Turban uprisings emerged from the Great Peace Sect which 
had been in peaceful expansion for over a decade. It established thirty-six 
paramilitary districts in eight provinces. When its founder ordered its 
members to rebel, hundreds and thousands of the Yellow Turbans responded 
to it on the same day! Its tight organizations, its huge size, and its speed of 
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actions have not been repeated in the history of peasant revolts in China. 
What are the causes of the Rebellion? In order to answer this question, we 
must examine the social conditions of East Han society in conjunction with 
the meanings of "religious heresies", as understood by the contemporary 
scholar-official class. 

In the late East Han, China was raged ceaselessly by floods, draughts, 
locusts, plagues, earthquacks, etc. In 153 CE, swarms of locusts carved off 
thirty-two huge areas of vegetation in the countryside; floods destroyed 
many districts, resulting in the "turning offarmers into refugees who packed 
the highways in hunger and starvation. At least I 00,000 households were 
afflicted and among the provinces Ji Zhou [Hebei] suffered the most."2 In 
166 CE, floods, draughts, and plagues ravaged the country. "Forty or fifty 
percent of the population of Yu Zhou [Henan] died of starvation, many of 
its households were totally wiped out."3 Signs of destruction were seen 
everywhere. "People ate one another and corpses were piled up." At Emperor 
Ling's inauguration of his reign ( 167-188), it was witnessed by the horrid 
news that "some women in Henei eating the dead bodies of their husbands 
and some husbands in Henan eating the dead bodies of their wives."4 The 
reader is struck by the frequent references to the "big floods in six provinces 
and the menaces of locusts in seven provinces" in the historical records. 
The inscriptions discovered at the tombs in the Cave of Yuan Bao, part of 
the cemetary ofCao Cao's ancestral family, contain phrases like "the harvest 
was very bad", "the sun did not shine", "the locusts came."5 These remarks 
reflect the difficult time ofthe period. 

Besides these natural disasters, East Han was also afflicted by serious 
social problems. Ever since the reigns of Emperor An (r.1 07-124) and 
Emperor Sheng (r. 126-143), the influences ofthe prominent families and 
local power-brokers have accelerated and the struggles between the eunuchs 
and the relatives of the court have been intensified. The local officials became 
more cruel and greedy "who violated the law and mistreated the civilians."6 

This was reflected in the proclamation of Emperor Zhi: "The officials in the 
provinces and prefectures neglect to follow the law. Instead, they satisfy 
their cruelty by making their own rules. They condemn the innocent people 
as guilty."7 Because the Han society was built on the economy of small 
farmers, it could not sustain such blows.Besides, since the state was 
defending against the invasions of Western Qiangs "who ransacked five 
provinces and captured six prefectures,"8 it has exhausted its treasury. "Driven 
by fiscal scarcity, the state borrowed heavily from the civilians and 
confiscated their wealth. The families with many hundred thousand coins 



174 History of Chinese Daoism 

became instantly broke and hundreds and thousands of people were rendered 
penniless."9 As Wang Hu (ca. 85-162), a com temporary writer wrote: "It is 
the government officials who caused the deaths of so many starved people."10 

And the survived peasants became idlers. Meanwhile, a proposal was made 
asking the government to make more coins. But Liu Tao, a scholar-official, 
submitted a counter-proposal, saying: "If the state wants its citizens to be 
affluent, the first thing it should do is to abolish the corvee practice and stop 
expropriating money from the civilians. When people are not forced to 
work for the state without pay, they will be contented .... The problem today 
is: Although the land is plenty, it is not cultivated; although people are 
plentiful, they lack food. The state's key offices are filled with bad 
bureaucrats who compete with one another for personal gains. Today, the 
eagles [bureaucrats] are gaining prominence. They wear the officials' hats 
only for the satisfaction of their greeds. Although they have devoured the 
fleshes and licked the bones of the people, they are still not satisfied. I am 
afraid that at this critical moment if a desparate person stands on the summit, 
throwing off his tools and raising his hands, and make a loud speech for 
rebellion, his appeal would certainly be welcomed by his fellow-laborers 
who have harbored the same thought. If this happens, the eight corners of 
the world would shake and the central government wouild quickly 
disintegrate. In that situation, even if plenty of coins are available, they 
would not save the dynasty." 11 In order to solve its fiscal problem, the 
government of East Han resorted to sell offices for money. As a result, its 
officers became even more corrupt. Due to the greeds of these officials, the 
civilians were stripped of their means of livelihood; many of them were 
compelled to be bandits. Once while a corps of soldiers surrounding a group 
of bandits, they witnessed the following horrid scenes: "The peasants cut 
off the heads of their fellow-peasants in order to claim rewards; the fathers 
killed themselves in order their sons might live; the wives and woman folks 
stared at their dying men in helplessness."12 

Although the natural disasters and social evils described above are the 
important causes of the rise of the Yellow Turban Rebellion, they alone 
cannot explain why such a huge revolt emerged from a popular Daoist sect 
at that time. In order to answer this question, we must examine the religious 
situation ofthe East Han society, particularly the successive occurrences of 
the" heresies" that rocked the Han establishments. In the foregoing pages, 
we have mentioned the prominence of the religion of the apocryphal books 
in East Han and how it influenced the early Daoist texts. When people are 
confronted with natural disasters and social evils, they want peace and 



Early Daoist Texts and the Rise of Popular Daoist Sects 175 

changes.And both the apocryphal literature and the early Daoist texts 
emphasized the desire for peace and changes. The religious activists of the 
period, influenced by the apocryphal literature and the early Daoist texts, 
were led to believe that the end of the dynasty was at hand. Being on the 
side of the suffering masses, they wanted to use their talents to help these 
people. Because a large number of the peasants were alieneted from their 
land, many of them were drifting to towns and cities. They became the 
ideal targets for the sectarian groups. The religious activists organized these 
people on religious grounds, making them both believers and warriors. 

In fact, peasant revolts on religious grounds in East Han took place 
even before the rise of the Yellow Turbans. Two of them can be traced to 
the death of Wei Si, a native of Juan [in the vicinity ofZheng Zhou, Henan] 
who claimed of divine origin. The "Biography of Ma Yuan" in the 
Houhanshu mentions that Wei Si was executed by the government because 
of his heretic teaching. After Wei Si's death his disciples said that their 
master has become a god. Two separate revolts were undertaken by Wei 
Si's disciples.One was led by Li Guang in 4I CE who called himself the 
"Divine Master of Southern Marchmount." His group captured Wan Cheng 
[in Anhui] and killed its governor. After incurring initial setbacks, the 
government ordered General Ma Yuan with a contingent of over I 0,000 
soldiers to combat the rebel forces. Ma Yuan destroyed Li Guang forces 
and killed him. This event was recorded in the "Biography of Emperor 
Guangwu in the Houhanshu. 13 The other revolt by Wei Si's disciples was 
also mentioned in the Houhanshu: "In the first month of 43 CE, devil
shamans Dan Chen and Fu Zhen rebelled. The government ordered General 
Zang Gong to subdue them. In the fourth month, Zang Gong recaptured the 
county of Yuan Wu [in Henan] and executed Dan Chen and Fu Zhen.'* 
Because these two revolts were led by the disciples of Wei Si, who believed 
that their master "was transformed into a god," we can assume that these 
two groups of rebels belonged to the popular Daoism of the mid-first century 
CE. 

In the second century CE, beginning with the reigns of Emperor An (r. 
107-I24) and Emperor Shun (r. I26-I43), rebellions by the Daoist groups 
multiplied. According to the official records, the numbers of peasant revolts 
under the leadership of the "thieves," "devil-thieves," or "those who spread 
the devilish words" are 4 in the reign of Emperor An, 9 in the reign of 
Emperor Shun, II in the short reigns of Emperors Chong and Zhi, and 20 in 
the reign ofEmperor Huan. Because ofthe official approval of apocryphal 
literature by Emperor Zhang at a conferences in 79 CE, peasant rebellions 
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multipled since then. Although the approval of apocryphal books by the 
Han government was in defense of the Han dynasty, it had the opposite 
effect of encouraging the rebel leaders to use prophecies against the Han 
dynasty. Thus, paradoxically, the prophecies in the apocryphal books became 
a source promoting the peasant revolts. A present-day historian, He 
Changqun, observes in his essay, "A Discussion on the Slogans of the Yellow 
Turban Rebellion," that in East Han writings the term, "devil-thieves," refers 
primarily to the groups associated with the ideology of the Great Peace 
Sect. 15 During the reign of Emperor Shun, the leaders of the rebel groups in 
Yang Zhou were referred to as the "devil-bandits." At the sametime, Fu Zhi 
of the Pa county in Yi Zhou [in Sichuan] gathered several hundred men and 
called himself the "Celestial King." When Emperor Chong was inaugurated 
in 144, Xu Feng and his group insurrected. The "Biography ofTeng Fu" in 
the Houhanshu says: "Many bandits arose in Yang Zhou and Xu Zhou [in 
Anhui] in the successive years toward the end of Emperor Shun's reign .... Xu 
Feng, clad in vermi1ian clothes with black jade-pendants, called himse1fthe 
'General of Supreme High.' Ma Mian, wearing a leather hat and yellow 
robe with a jade-seal, called himself the 'Yellow Emperor'. He established 
his military headquarters on the hills of Dang Tu county [in Anhui]." 16 The 
same event was also recorded in the "Biography of Emperor Zhi" in the 
Houhanshu: "In the third month of 145, Ma Mian, bandit of Jiu Jiang [in 
Jiangxi] was inaugurated as the 'Yellow Emperor'. Teng Fu, governor of 
Jiu Jiang, subdued and killed Ma Mian. Later, Ma Mian's head, jade-seal, 
dear leather hat, and yellow robe were taken to Louyang [the capital]. They 
were displayed at the city-gate."17 In ancient China, people were taught to 
believe that it was gods who give the emperors the right to rule, and the 
imperial robe, jade-seal, and other regalia are the symbols of divine 
endorsement. The reason why the East Han government hung Ma Mian 's 
jade-seal, leather hat, and the yellow robe at the city-gate of the capital was 
to warn the public that these regalia should not be coveted by the commoners. 
However, in the eleventh month ofthe same year (145), a similar uprising 
took place: "Hua Meng, bandit of Li Yang [in Anhui] claimed himself as 
the 'Black Emperor'. He attacked the city of Jiu Jiang and killed Yang Cen, 
its magistrate. The government dispatched Tung Fu for the showdown. The 
latter captured and killed Hua Men g." 18 During the reign of Emperor Huan, 
the numbers of "devil-bandits" multiplied. The "Biography of Emperor 
Huan in the Houhanshu describes the following rebel events in his reign: 
"Chen Jing of Chang P' ing [in Shanxi] was inaugurated as the 'Son ofYellow 
Emperor' in the winter of 148. He appoionted a staff to fill the offices. And 
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Guan Ba ofNan Deng [in Henan], calling himselfthe 'Perfected Man', was 
instigating an uprising. They were, however, both executed." 19 "Li Bo of 
Shu [Sichuan], feigning as a descendant of the imperial family, called himself 
the 'Emperor of Grand Antecedence'. He was executed."20 "The devil-bandit 
Gai Deng ofBo Hai [in Hebei] in 165 made himselfthe 'Emperor ofMost 
High'. He and his staff possessed some jade-seals, jade-rings (bi) [symbol 
of Heaven], jade-tablets (gui), [symbol of feudal loyalty]. These things were 
distributed to his officials as emblems of their authorities.Later, Gai and his 
staffwere all executed."21 "Dai Yi ofPei [in northern Jiangsu] in the first 
month of 166 obtained a gold-seal (without inscription). He together with 
Long Shang ofGuang Ling [in northern Jiangsu] offered sacrifices to the 
springs where they fabricated the talismans.Dai Yi, whose title was 'August 
Emperor of Most High', was later executed. "22 In the years between 172 
and 177 during the reign of Emperor Ling, the 'devil-bandits' multiplied. 
Numerous uprisings affiliated with Popular Daoism mushroomed. Xu Sheng 
and his son, Xu Zhao, headed such a group. The "Biography of Emperor 
Ling" contains the events of rebellion by Xu Sheng and his son: "In the 
eleventh month of 172, Xu Sheng ofGuaiji [in Zhejiang], who captured a 
number of counties, was crowned as the 'King of Yue'. The government 
dispatched Zang Min, commander of Yang Zhou, and Chen Yin, governor 
of Dan Yang [in Jiangsu] for recoupment."23 The Sanguozhi (in the 
"Biography of Sun Jian") mentions that the devil-rebel Xu Sheng called 
himself the "Emperor of Yang and Light". The Houhanshu comments as 
follows: "Ever since the reigns of Emperor An and Emperor Shun, the power 
of the state has been weakened. The bandits ransacked the whole country, 
making themselves available in places that were least protected. They 
captured towns and cities in the ensuing months and years. Over 1 ,000 
rebel leaders called themselves kings. They claimed that they were appointed 
by gods or they were kings because they were given the authentic robes!"24 

An explanation of the affinity between the East Han religion and these 
rebel groups is in order at this juncture: First, the authors of the apocryphal 
books-the thaumaturges and Confucians-accepted the classical Daoist 
cosmology of Chaos as the origin of the world. They envisioned the Chaos 
in terms of the five successive ages prior to the creation: Grand 
Interchangeability (T'ai-Yi), Grand Antecedence (T'ai-Ch'u), Grand 
Initiation (T'ai-Shi), Grand Simplicity (T'ai-Su), Grand Culmen (T'ai-Ji). 
They called these five ages as the Five Transformations (Wu-Yun). The 
Yiwei qianzuotu [Apocryphal Treatise on the Changes: A Penetration of the 
Laws ofQian] says: "The Grand Interchangeablity is the age when no Pneuma 
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exists." "The Grand Antecedence is the age when the Pneuma emerges." 
"The Grand Initiation is the age when the fonns emerge." "The Grand 
Simplicity is the age when materials arise." "The Grand Culmen is the age 
when Heaven and Earth are separated." Thus these five ages are understood 
as a fonnal explanation of the gradual fonnation of the precosmogonic 
conditions. These ages, each signifying a new beginning, were familar to 
the Han scholars. For examples: Yang Xiong in his Ode Praising the Rise 
of the Numinous says: "Between the Grand Interchangeability and the Grand 
Antecedence darkness prevails and Chaos rules."25 The Huainanzi (chap. 
on "Inquiring Words" says: "Since the age of the Grand Antecedence, there 
have been both nonbeing and being. Whereas nonbeing gives births to 
humans, being gives fonns to humans." Wang Fu, author of the Inscription 
of the Holy Mother of Laozi, speculates: "Laozi is the Dao. He is born 
before the age of Grand Antecedence. He exists prior to the age when the 
forms arise and appears at the commencement of the age of Grand 
Simplicity."26 We also know that "Grand Antecedence" and "Grand 
Initiation" were used as the names of reigns by Emperor Wudi of West Han. 
Indeed, words such as "origin" (Yuan), "initiation"(Shi), "antecedence" 
(Ch 'u) were adopted as the names of reigns in Han dynasty for thirty-three 
times. According to the apocryphal texts, Han court would encounter a 
dynastic disaster 350 years after its founding. Since the dynasty was founded 
in 206 BCE, 3 50 years later would be 144 CE. This is the year when Emperor 
Shun died. As we may recall, it was in 145 CE that Ma Mian crowned 
himself as the "Yellow Emperor". We may also recall that rebel Li Po named 
himself the "Emperor of Grand Antecedence." For these rebel leaders, 
because the Han dynasty was at its end, a new beginning was called for. 
They were influenced by the concept of a new beginning-a chief feature 
ofthe apocryphal literature. 

Second, the rebel leaders were influenced by the Daoist belief of 
becoming immortals (shenxian). This is why they advocated the ideas of 
"divine transfonnation to escape death," of being a "Perfected Person," or 
of being the "Grand Master of the Southern Marchmount." That rebel leaders 
Dai Yi and Long Shang, mentioned-above, wrote the "talismans" indicates 
that they were in fact Daoist thaumaturges. 

Third, the religious tradition of ancient China also played a part on 
these rebel leaders. For instance, they worshiped Heaven (T'ian) and used 
"Heaven" as a part of their titles, such as "Celestial King" or "Emperor of 
Most High" (T'aishang). They claimed to be the representatives of Heaven. 
Furthennore, due to the influences of the theory of the yin yang and the five 
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phases, these leaders favored the pole of yang which represents the power 
of Heaven, Dao, life, and so forth. That the aforementioned rebel Xu Sheng 
declared himself the "Emperor of Yang and Light" confirms this belief. 
Also, according to the theory of the five phases, Fire corresponds to the 
color of red; Earth to the color of yellow; and Water to the color of black. 
This is why rebel leaders Ma Mian and Chen Jing called themselves 
respectively as "Yellow Emperor" and "Son of Yellow Emperor." Because 
"yellow" as the color of Earth would succeed "red" as the color of Fire
symbol of the East Han dynasty. This is also why rebel leader Hua Meng 
named himself the "Black Emperor;" for "black" as the color of Water 
would now overcome "red"--color of Fire (color of East Han dynasty). 
Thus by applying the theory of the five phases these rebel leaders found a 
rationale for the legitimation of their political ambitions. 

In light of the preceding discussions, we can surmise that the religion of 
the peasant rebels was related to the apocryphal literature and early Daoism. 
The reason their religion was deemed "heretic" is because these rebels wanted 
to overthrow the East Han dynasty. Having reviewed the numerous religious 
revolts prior to the Yellow Turban Rebellion, the explosion of the latter in 
184 CE was no cause for surprise. 

The leader of the Yellow Turbans was Zhang Jue, a native of Ji Zhou 
[in Hebei], whose date ofbirth was unknown. He began his Daoist ministry 
in the era of Jianning (168-172) during the reign of Emperor Ling.27 The 
"Biography ofHuangfu Song" says: "Zhang Jue, a follower of the Way of 
Yellow Emperor-Laozi, called himself the 'Great Sage of Good Master.' 
He recruited disciples, asking them to kneel down while confessing their 
sins. He relied on his talismans, sacred water and spells for the healing of 
the sick. Because of his success in healing, many became his disciples. 
Thereupon, he sent eight disciples to the four directions of the country for 
evangelistic purpose. In a little over ten years the number of converts reached 
one hundred thousand. He gained followers throughout the prefectures and 
kingdoms. The inhabitants of the eight provinces-Qing, Xu, You, Ji, Jing, 
Yang, Yen, Yu-responded to his teachings enthusiastically. Thereafter, 
Zhang Jue established 32 paramilitary districts (fang). The word, 'fang', is 
liken to the title of a general. The Great Generals ( da fang) each commanded 
over ten thousand members; and the Lesser Generals each commanded about 
six or seven thousand members. The Marshal-Generals (ju shuai) were above 
the Great and Lesser Generals. The members of the sect declared: 'The 
Blue Heaven (Cang T'ian) will soon perish.It will be replaced by the Yellow 
Heaven. When the year jiazi ( 184 CE) comes, great blessings will descend 
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on earth.' The Yellow Turbans wrote the characters, 'jiazi', in white paint 
on the walls of the temples in the capital and on those of the office-buildings 
in the towns and prefectures. Great General Ma Yuanyi in 184 amassed 
several hundred thousasnd members in the provinces of Jing [Hubei and 
Hunan] and Yang [East Coast], making preparations for a massive revolt to 
be held in the city ofYi [Lin Zhang in Hebei]. Meanwhile, he made several 
trips to the capital where he received cooperation from several government 
officials. They made plans to launch the uprisings on the fifth day of the 
third month. However, T'ang Zhou, a disciple of Zhang Jue, reported this 
plot to the state. Whereupon, Ma Yuanyi was executed in Luoyang. 
Meanwhile, Emperor Ling duplicated the report ofT'ang Zhou to the three 
dukes and the commanders.He appointed General Zhou Bin as the supervisor 
of the forces to investigate the suspects in the palace and government, and 
among the civilians. As a result, more than a thousand people were executed. 
Forces were also dispatched to the province of Ji [Hebei and Shandong] for 
the apprehension of Zhang Jue and his associastes. Learning that the 
government has discovered the plot, Zhang Jue quickly sent words to all the 
generals for the immediate launch of attacks. Hence the uprisings took place 
simultanesouly throughout these provinces. Because the rebel members wore 
yellow turbans as an insignia, they were called the 'Yellow Turbans'; they 
were also dubbed as 'ant-bandits' because of their enumerable numbers. 
They inaugurated the attacks by sacrificing a human being to Heaven. Zhang 
Jue was named as the 'General of Sire Heaven,' his brother, Baa, was named 
as the 'General of Sire Earth', and Baa's brother, Liang, was named as the 
'General of Sire Man'. The rebels burned government buildings, raided 
households and siezed towns. Many cities and prefectures yielded to them 
and local military officials ran away. Within ten days the entire country 
resonated to Yellow Turbans' cause and the capital was shaken."28 

Zhang Jue began his ministry as a follower of the Way of Yellow 
Emperor-Laozi, a peaceful religion acceptable to the state.It was at this 
time that Zhang Jue called himself the "Great Sage of Good Master." He 
was then primarily a faith-healer, skillful in medical practice, which he used 
as a means to convert his patients. Because diseases and plagues were rampant 
at this time and because he was able to cure most of his patients, he was 
very successful as an evangelist. When he sent the eight disciples to the 
provinces to do missionary work, his ministry was still peaceful, consisting 
of normal religious activities. Meanwhile, the court eunuchs gained access 
to the politics and economics of the provinces following their victory over 
the alliance between the court relatives and scholar-officials. This created a 
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serious crisis for the dynasty. Zhang Jue, taking advantage of this crisis 
which happened between 172 and 178, began to expand the influences of 
his movement. The inhabitants of the eight provinces, starting with the 
refugees, turned to him for help; many of them sold their belongings and 
left homes in order to join the Great Peace Sect. Historian Sima Guang 
wrote as follows: "Zhang Jue of Ju Lu [in Hebei], formerly a follower of 
the Way ofYellow Emepror-Loazi, healed the sick through spells. Inhabitants 
of the eight provinces treked to join his group. The highways were full of 
travelers en route to his headquarters. Hundreds and thousands of these 
people died on the way. The local officials, ignorant of Zhang Jue's real 
intent, thought that people went to join Zhang's movement because he taught 
a religion of peace."29 Between 179 and 181 Zhang Jue organized his 
followers into thirty-six paramilitary districts. These members were then 
spreading the prophecy: "The Blue Heaven is dead and the Yellow Heaven 
shall be established. When the year of jiazi comes, the world shall receive 
great blessings." Meanwhile, Zhang Jue planned to launch the uprisings in 
different places simultaneously on the fifth day of the third month of the 
Jiazi year. 

As has been mentioned, Zhang Jue started his ministry as a follower of 
the Way ofYellow Emperor-Laozi. We may recall that Emperor Huan (r.147-
167) was a devotee ofthis religion. And Emperor Ling, a contemporary of 
Zhang Jue, was also a Daoist at heart. This explains why the majority of the 
ruling class viewed Zhang Jue as a peaceful evangelist. Only a few perceptive 
officials realized the potential danger of Zhang Jue's sectarian Daoism. Yang 
Ci, a cabinet officer, in 179-181 sent the following message to his colleague, 
Liu Tao, as follows: "Despite the fact that Zhang Jue and his associates 
were pardoned [by the emperor], they have not shown signs ofrepentence. 
In fact, their influences are growing. However, if we order the local officers 
to arrest the culprits of the sect now, it would create disturbances in the 
provinces and give them an excuse for rebellions. The best way to cope 
with the situation is for the local officers to identify the refugees and homeless 
people in the provinces and repatriate them to their native places. In this 
way, we could reduce the potential size of Zhang's group and weaken its 
strength. Once this is done, we are in the position to apprehend the 'marshal
gemerals' of Zhang's group and put them to death. This strategy could stamp 
out Zhang's forces without costing too much effort on government's part."30 

Between 179 and 183 three prominent cabinet members appealed separately 
to the emperor concerning Zhang Jue's rebellion plans and recommended 
the use of forces to exterminate the roots of this danger. Even in the eve of 
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the Rebellion, three officials, headed by Liu Tao, petitioned jointly to the 
emperor in these words: "At the present, Zhang Jue's followers are 
enumerable.Sometime ago, officer Yang Ci proposed to your majesty about 
the repatriation of the refugees and the homeless folks to their native places. 
But because Yang Ci resigned his post soon after the making of his 
recommendation, his proposal was tabled. Today, Zhang Jue has not given 
up his rebellious plans despite your majesty's pardon. We have learned that 
he and his accomplices are planning to enter the capital secretly for seditious 
activities. These people have the sounds of birds but the hearts of beasts. 
Although the local officers speak privately of the real intent of Zhang J ue 
and his cohorts, they act as if they did not know it. We propose that your 
majesty recruit Zhang Jue and his aides for your service and award them 
with estates. lfthey decline the offers, then your majesty have the grounds 
to condemn them as the violators of imperial order. "31 But the same record 
also says that the emperor was not alarmed by the petition. And the Rebellion 
broke out the following year. The reason the emperor "was not alarmed" 
was because he was a Daoist at heart.32 He thought that Zhang Jue and his 
associates, like the earlier Daoists Yu Ji (Gan Ji) and Gong Chong (sponsors 
of the T'aip 'ingjing), were members of a peaceful religion! This is why he, 
Emperor Ling, pardoned Zhang Jue and his aides and why he did not accept 
the recommendation of Liu Tao and his colleagues. 

In the beginning of 184, Zhang Jue's Great General Ma Yuanyi succeeded 
in bribing eunuchs Feng Xu, Xu Feng, and others as insiders for the 
uprisings.They planned to launch the insurrection at Yi [Ling Zhang in 
Hebei]. However, about ten days before the fifth day of the third month, 
T'ang Zhou secretly informed the plot to Emperor Ling. When Zhang Jue 
discovered this, he immediately ordered the simultaneous uprisings in six 
provinces (excepting Qing and Xu). Hence the date of the uprisings was 
moved forward. This event was briefly inscribed on a monument dedicated 
by a government official named Cao Quan. It says: "The devil-bandit Zhang 
Jue started the insurrections simultaneously in You, Ji, Yen, Yu, Jing, Yang."33 

The "Biography ofFu Jie" in the Houhanshu says that "the Yellow Turbans 
were making a havoc in six provinces." 

Emperor Ling gave all his attention to the suppression of the Yellow 
Turbans. Both the "Biography of Emperor Ling" and the "Biography of 
Huangfu Song" in the Houhanshu provide the information about this. The 
emperor on the third day of the third month made Ho Jin, governor of 
Henan, the Great General and appointed eight commanders to guard the 
eight strategical barriers. Accepting the counsel of Huangfu Song, the 
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emperor released all the imprisoned dissenters in order to harmonize the 
political factions of the government. "He drew the best soldiers and chose 
the most able military officers to combat the rebel forces. He appointed 
Huangfu Song as the Commanding General and Zhu Shun as the General of 
the Right. This expedition comprised five infantry divisions, one cavalry, 
and the newly recruited able-bodied men-a total of over 40,000 soldiers. 
Huangfu Song and Zhu Shun each led an army.At first, Zhu Shun's forces 
were defeated by the Yellow Turbans led by Bo Cai. Huangfu Song then 
moved his anny to defend Chang She [Chang Ge in Henan]. But his soldiers 
had combat fear because they were outnumbered .... That night, the wind 
was blowing hard, Huangfu Song made his men carry burning torches and 
stand above the city-walls. He also dispatched his best soldiers outside the 
city with burning torches.The latter shouted 'fire, fire' atthe Yellow Turbans 
who were camping in the tents made of grass. The soldiers above the city
walls were waving their burning torches in respond to the shouting soldiers 
below. Then all these men, following the order of the general, ran toward 
the enemy soldiers accompanied by the sound of the drums. The Yellow 
Turbans, alanned by the advancing torches of the surprised attack, retreated 
quickly. Meanwhile, Cao Cao's army arrived for reinforcement. The joint 
forces ofCao Cao, Huangfu Song, and Zhu Shun finally broke the siege of 
the rebel forces and killed many enemy soldiers. Later, because the forces 
ofLu Zhi, General of the North, and soldiers of Dong Zho, General of the 
Center, were unable to stop the advance of the Yellow Turbans, Huangfu 
Song was dispatched to assist them. This battle took place in Guang Zong 
[in Hebei], involving combat with the forces of Zhang Jue's brother, Liang. 
On the first day, Huangfu Song's men suffered setbacks due to the superior 
fighting skills and larger numbers of the enemy soldiers. The next day, 
Huangfu Song ordered his men to rest for recuperation. By night he noticed 
that the enemies' fighting spirit was diminishing. Next dawn he put his men 
back to fight. It lasted until noon.His soldiers broke the forces of Liang and 
killed him as well. The battle cost the Yellow Turbans 30,000 lives and 
50,000 rebels were drawned in the Yellow River. Over 30,000 enemy 
vehicles were burned and many of their women and children became 
captives. Zhang Jue at that time had died of illness. The government broke 
his coffin and severed his body. His head was taken to the capital for display. 
Huangfu Song then turned to the anny of Zhang Jue's other brother, Bao, at 
Xia Qu Yang [in Hebei] and killed him. The government collected more 
than 1 0,000 enemy bodies. They were buried in huge holes. "34 

By then a remaining group of Yellow Turbans was still active in Nan 
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Yang [southern Henan]: "Their leader, Zhang Mancheng, launched the 
uprising in Nan Yang, claiming that he was the messanger of God.He 
commanded hundreds and thousands offollowers and killed the govenor of 
Nan Yang. His men besieged the city of Wan [Nan Yang municipality] for 
over one hundred days. After Zhang Mancheng was killed by the magistrate 
of Wan, he was succeeded by Zhao Hong. The latter, commanding one 
hundred thousand followers, finally captured the city of Wan. Then the 
government forces under the separate commands of three generals, 
comprsing eighteen thousand soldiers, sorrounded the forces of Zhao Hong. 
They attacked his men from the sixth through the eighth month without 
letup .... Finally, General Zhu Shun spotted Zhao Hong and killed him."35 

General Zhu Shun still had to eliminate another group of Yellow Turbans 
under the command of Han Zhong and Sun Xia. It took him nine months to 
accomplish it. His forces slaughtered the rebels mercilessly and took several 
hundred captives. 36 Actually, most ofthe captives were women, children, 
and the aged and decrepitated. Some warlords even took advantages of 
these captives in order to strengthen their military bases. For example, Cao 
Cao, the future founder of the Wei kingdom, absorbed the surrendered Yellow 
Turbans in the province of Qing [Shandong and part of Hebei] into his 
army. 

Zhang Xiu, a leader of the Five-Bushel Rice Sect in the west, responded 
actively to the Yellow Turbans in the east. After the collapse of the Yellow 
Turban Rebellion, its surviving groups continued to struggle for some years. 
For examples: Ma Xiang in 188 called himself a Yellow Turban in Yi Zhou 
[in Sichuan]. He gathered several thousand men and started the uprising in 
Mian Zhu [in Sichuan]. They killed its magistrate and within three months 
captured three prefectures. Later, "Ma Xiang, mustering more than one 
hundred thousand followers and calling himself' Son of Heaven', captured 
the prefecture ofPa and killed its governor, Zhao Bu."37 "In the tenth month 
of 188, the Yellow Turbans resurfaced in the provinces ofQing and Xu [in 
North China]-38 This group grew periodically in size and totaled about one 
million members in years after 191. It continued to persist until 207. 
Elsewhere Guo T'ai and Zhang Feiyan also led the Yellow Turban remnants 
in North China. However, these last-mentioned groups no longer bore the 
distinct religious marks oftheir forebeares. They were more like the righteous 
bravos. Needless to say, the rebellions of the Yellow Turbans, lasting for 
two decades, depleted the strength of the East Han dynasty. 

Because the Great Peace Sect ceased to exist after the demise of the 
Yellow Turban Rebellion, its religious teachings were not transmitted 
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subsequently. Furthermore, because the historical records have contained 
only fragmentary remarks on the beliefs and practices of the Great Peace 
Sect, modem readers hardly know about them. We will address this issue in 
the remainder of this section. 

After capturing Qing Zhou [part of Shandong and part of Hebei] by a 
Yellow Turban group in 192, the government dispatched Cao Cao to 
recapture it. Cao Cao, while preparing the battle for recapture, received a 
letter of conciliation from the Qing Zhou Yellow Turbans containing these 
words: "We learned that in your tenure as governor of Ji Nan [in Shandong], 
you destroyed a number of shrines including one dedicated to the worship 
of the Grand Monad ofthe Yellow Center (T'aiyi zhonghuang). We also 
worship this deity, although many people today have given wrong attributes 
to him."39 According to this letter, the Great Peace Sect believers worshiped 
the Grand Monad of the Yellow Center. The Grand Monad (T'ai Yi) in 
antiquity refers to the Chaos prior to the separation between Heaven and 
Earth. In the Qin and Han period, the meanings ofT'ai Yi evolved gradually 
from being the primitive Chaos to that of a deity: In the Spring and Autumn 
of Mr. Lu, T'ai Yi was understood mainly as the Dao or T'aiji. In the 
Huainanzi, T'ai Yi was understood both as the Chaos and as the Celestial 
Deity. In the Shiji, T'ai Yi is mentioned fifty-three times, referring primarily 
as the Celestial Deity. The "Stellar Gods" chap. ofShiji says that T'ai Yi 
resides in the Palace of Purple Tenuity of the Northern Asterism: "The 
Celestial Culmen is the brightest asterism where T'ai Yi resides."40 Thus for 
the Shiji, T'ai Yi is the Celestial Culmen or the Northern Asterism viewed 
as a deity. People in the Qin and Han period considered T'ai Yi as the 
Celestial Emperor of the Northern Culmen or the Great Emperor of the 
August Heaven. In other words, T'ai Yi is the highest god of the celestial 
center who rules over the four directions of the cosmos. Emperor Wudi of 
West Han under the persuasions of the thaumaturges acknowledged T'ai Yi 
as the supreme deity. The Shiji, in the chap. on "Imperial Sacrifices," reports 
that officer Miu Ji appealed to Wudi concerning the worship of T'ai Yi: 
"Among the deities T' ai Yi is the highest. The Five Emperors of the antiquity 
worshiped T'ai Yi. The Son of Heaven offered sacrifices to T'ai Yi in the 
southeast direction of the countryside in the beginning of every spring and 
autumn. Each sacrifice lasts for seven days when a cow was offered. The 
altar of sacrifice has eight entrances serving as the passages for the divinities. 
Emperor Wudi, following Miu Ji's advice, erected a Shrine ofT'ai Yi in the 
southeast end ofChangan. Later, Wudi adopted the same ritual conducted 
for the worship of Heaven to the worship ofT'ai Yi."41 Toward the end of 
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West Han, T'ai Yi was viewed as even higher than Yellow Emperor. In the 
popular minds of the late West Han, however,both T'ai Yi and Yellow 
Emperor have become celestial immortals.42 The apocryphal book, Diagram 
of Spring and Autumn (Chunqiu hechengtu), even advanced the belief that 
Yellow Emperor inquired T'ai Yi about the way of longevity. Early Daoist 
books, such as the Inner Book of Yellow Emperor, T'aip 'ingjing, Cantongqi, 
Laozi ming, also refer to T'ai Yi and portray him as being at the center of 
the celestial world. Due to the belief that the human body is a microcosm in 
East Han times, the Daoists entertained the correspondence between T'ai 
Yi in the center of Heaven and the "One" in the center of the human body. 
Thus "keeping the One" and "visualization ofT'ai Yi" became synonymous 
in meaning as a method for attaining immortality. According to the 
Biography of Laozi (Laozi ming), Laozi's visualization of T'ai Yi in the 
purple palace of his body has affected God T' ai Yi in the Palace of Purple 
Tenuity of the Northern Asterism. This means T'ai Yi has assisted Laozi for 
the latter's deliverence from this world. 

In light of the preceding discussion, we know that the Yellow Turbans 
inherited the worship ofT'ai Yi from their ancestors. They referred to T'ai 
Yi as T'ai Yi Zhong-Huang ("T'ai Yi of the Yellow Center"). This term not 
only signifies the place of cosmic center but also the relation between T'ai 
Yi and the theory of the five phases: According to the latter, Earth as the 
center of the cosmos is represented by the color of yellow-symbol of 
good fortune. The Yellow Turbans' adoption of the yellow color was perhaps 
influenced by a popular prophecy in late East Han which says:"The energy 
(qi) of the Han dynasty is now exhausted. It shall be replaced by the group 
associated with the color of yellow." The Yellow Turbans' conviction of 
their cosmic destiny can be detected in the aforementioned letter which 
they addressed to Cao Cao: "Because the replacement of the Han dynasty 
by the group endowed with the color of yellow is based on Heaven's theory 
of the five phases, it cannot be averted even by your ability and power."43 

The "yellow" for the Yellow Turbans also refers to T'ai Vi's title: "T'ai Yi 
of the Center Yellow." This title owes its origin to the T'aip 'ingjing which 
says: "The Northern Culmen Asterism [where T'ai Yi resides] controls the 
books containing the lists of the names of the immortals. This asterism 
overlooks the K'unlun Mountain [center of the terrestrial world] where the 
Perfected Persons reside. These names are grouped into three grades-higher, 
middle, lower."44 Thus the Yellow Turbans through the influences of the 
T'aip 'ingjing have given a new attribute to T'ai Yi, namely, bestower of 
immortality to the selected human beings. When the Yellow Turbans 
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launched the Rebellion, they sacrificed a human being to Heaven. This 
"Heaven" refers to the "T'ai Yi of the Center Yellow." 

In the East Han times, the triune concept of Heaven, Earth, Man, 
gradually gained theological meaning. This can be testified by T'aip 'ing 
jing's reference to it: "When the Primal Pneuma is consolidated, it is called 
the 'one'-Heaven. When the 'one' is divided, it is called the 'two'-Earth. 
When the yin [Earth] and yang [Heaven] become united, it is called the 
'three' -Man. When these three are united for the nourishment of the myriad 
things, it is called 'Wealth"'45 In the Han period, the word, "gong" (sire), is 
often affixed to a named object to signify its divine status. For example, 
"She Gong" means God of Soil. Heaven is called T'ian Gong; Earth, Di 
Gong; and Man, Ren Gong. Each of these three has its own ascribed 
responsibilities, as implied in the following passage in the Commentary on 
the Book of History (Shangshu dachuan): "Sire Heaven is to be blamed 
when the fields do not yield harvests, the hills and rivers do not offer the 
edibles, the wind and rainful do not come at the appropriate times, or the 
frost and snow do not descend. Sire Man is to be blamed when the mini<;ters 
assassinate their kings, the descendants kill their elders, or the five human 
relations are not observed. Sire Earth is to be blamed when the city-walls 
are not repaired, the canal around the city-walls is empty, the spring is dry, 
or the water is pulluted by the residents." We may recall that Zhang Jue and 
his two brothers called themselves respectively as the General of Sire Heaven, 
General of Sire Earth, and General of Sire Man. This indicates that they 
portrayed themselves as the representatives of Heaven, Earth, and Man. 

Besides the three Zhang brothers as divine generals, there are eight 
messangers, and thirty-six marshal-generals in the Yellow Turban 
paramilitary organization. The eight messangers are probably related to the 
Eight Trigrams. The apocryphal literature says that Lord T'ai Yi makes the 
Eight Trigrams revolve in cycles as the cosmic diagram:"T'ai Yi is God of 
the asterism in the Northern Culmen. He descends to inspect the sections of 
the Eight Trigrams. After he inspects the first four trigrams, he returns to 
the center. Then he inspects the other four trigrams and returns to the center. 46 

The Daoist scriptures continue the tradition of relating Lord T'ai Yi to the 
Eight Trigrams. The Laozi zhongjing (Scripture of the Center) says: "Lord 
T'ai Yi has eight messangers who are gods of the Eight Trigrams. T'ai Yi, 
residing at the center, oversees his eight messangers on earth. On the eight 
annual seasonal days these eight messangers ascend to Heaven to give reports. 
And T'ai Yi makes decisions on the basis ofthese reports."47 The same text 
continues: "The Gods ofthe Eight Trigrams come down to earth on behalf 
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of Lord T'ai Yi as the inspectors of the eight directions. They determine the 
fortunes or misfortunes of the people."4

R In the Scripture of the Center, T'ai 
Yi is viewed as the asterism of the Northern Culmen in charge of the registers 
containing the names of persons worthy of becoming immortals, as first 
mentioned in the T'aip 'ingjing. 

The practice of having 36 marshal-generals in the Yellow Turbans is 
related to the interest in numerology in the Han period. The number 36 can 
signify the total days of the year (360) in ancient China. It can also mean 
"3+6=9." And nine (9) is the highest yang number among the primal 
numbers. Thirty-six (36) can also be a multiplication of9 (4x9=36). As an 
auspicious number in the apocryphal literature, signifying the yang energy, 
"36" was used in the protocals, arts, and architecture in the Han period. 
According to the Rites oft he Han Dynasty (Hanguan yi), the Son of Heaven's 
traveling entourage has 36 carriages. In West Han, the imperial court 
contained 36 palaces. Cai Yi ( 132-192) in his Discussion on the Imperial 
Ceremonial Hall says that the Ceremonial Hall is 36 zhan (360 feet) in 
width and 9 zhan (90 feet) in height; it has 8 entrances, resembling the Eight 
Trigrams, and 36 indoor entrances.49 The Yellow Turbans paid much attention 
to the number 36: The celestial world has 36 palaces and the Northern Dipper 
has 36 stars. The Chinese continent has 36 underground paradises. The Daoist 
knocks his or her teeth 36 times as an invocation. Its members were divided 
into 36 districts. 

The Great Peace Sect, like the Five-Bushel Rice Sect, also adopted 
shamanic practices in its rituals. This can be seen from the inscriptionn of a 
vessel, unearthed in 1935, sponsored by a priest of the Great Peace Sect. 5° 

This vessel was buried in 173 CE in the grave of a Zhang family cemetary 
in connection with the burial of a young male member who died in that 
year. The inscription bears the command of the priest to the underworld 
officials not to harm the Zhang household and to safeguard the deceased in 
the underground. It includes these words: "Today, a lucky day, we have 
buried the deceased, Zhang Shujing, who died untimely. We know that the 
Yellow God [T'ai Yi] oversees the Five Marchmounts and controls the 
registers of the living and the dead. We have erected a high pole in the soil 
to keep the deceased's ashes underground. We have laid the anti-evil 
medicines on the grave which will protect the living from the dead. We 
have placed nine pieces of ginseng in the grave as substitutes for the living 
members; the lead figurines as substitutes for the dead members. We have 
also placed the yellow beans and melon seeds in the grave as the admission 
tax of the deceased to the underworld. Since we have conducted the yang 



Early Daoist Texts and the Rise of Popular Daoist Sects 189 

rite to overcome the yin forces, we believe no disasters shall happen to the 
living members of the family. Please do not cause troubles to the family. 
Quickly, quickly, in accord with the order." 51 The above words of the 
inscription perhaps represent a typical grave spell that a Daoist priest used 
in those days. The last sentence, "Quickly, quickly, in accord with the order", 
was a standard spell used by the Daoist priests in later times for ordering 
gods or demons to obey their requests. The Zheng Yi priests also practiced 
grave exorcism as evidenced in their Scripture on the Orthodox Unity Sect, 
section on the "Celestial Officials." In this regard, the Great Peace Sect was 
in complete agreement with the Five-Bushel Rice Daoism. Indeed, talismans 
and spells were the principal ritual items of the Great Peace Sect. And Zhang 
Jue is known in posterity as a faith-healer. The Sanguozhi says: "The priest 
of the Great Peace Sect carried a nine-sectioned staff as a talisman. It was 
used when he prayed for the patients.He also asked the patient to prostrate 
for the confession of sins. The priest considered the healed patient a believer 
and the patient not responding to healing a nonbeliever."52 The nine-sectioned 
staff of the Great Peace Sect is related to numerology and the theory of yin
yang. As reported in the Biographies of Immortals, "Wang Yao, a Daoist, 
let his disciple, Qian, use his nine-sectioned staff as a pole for carrying 
luggage. When it rained, the luggage did not get wet."53 The Biography of 
Lord Mao says: "The Perfected Person, T'ai Su, carrying a nine-sectioned 
staff of eight effulgences, enters and exits the Three Heavens of the High 
Clarity. The Jade Lad wears a three-cornered yellow turban and carries a 
nine-sectioned golden staff."54 Because, for Daoism, gods pertain to yang 
and ghosts pertain to yin and because "9" is the highest yang number among 
the primal numbers, the Great Peace Sect priests used the nine-sectioned 
staff to invoke gods and to ward offthe ghosts. 

Clothing also bears religious meaning. The Yellow Turbans wore yellow 
clothes because they worshiped T'ai Yi of the Yellow Center. The 
Houhanshu, quoting a passage regarding members of the sect, says: "The 
clothes of the Yellow Turbans are in pure yellow color. They wore long 
gowns and walked slowly, conveying the appearance of flying. Whatever 
county they came across, its inhabitants flocked to them. On such a day 
even the sky became yellow."55 Historically, the ancient Chinese started to 
wear the yellow-colored garments since the Qin period, because the color 
of yellow, resembling earth, symbolizes good luck. In later times, "yellow 
cap" became a synonym of the Daoist priest. 

That Zhang Jue and his assistants planned to launch the uprisings in Ye 
city is in accord with a contemporary prophecy which says: "Whoever 
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inaugurates his dynasty in Ye city shall be accepted by the world."56 Earlier, 
we quoted the slogan of the Yellow Turbans: "The Blue Heaven is dead and 
the Yellow Heaven shall be established. When the year ofjiazi comes, the 
world shall receive great blessings." This was intended to be a prophecy. 
Historians in later times have offered different views concerning the 
enigmatic meaning of this slogan.57 In spite of its enigma, the slogan's 
underlying meaning is clear: it expresses people's desire for the arrival of 
the "Great Peace." In contrast to the yellow color which represents good 
fortune, "blue" (cang) connotes evil in ancient China. This can be testified 
by the phrase, "Blue Heaven indicates death," as appeared in the tomb 
inscription of the ancestral cemetary of Cao Cao.58 The Yellow Turbans' 
replacement of "Yellow Heaven" for "Blue Heaven" is analogous to the 
Five-Bushel Rice Sect's replacement of the "Pneuma ofDao" for the "Old 
Pneuma." For the Five-Bushel Rice Sect, the "Old Pneuma" refers to the 
religion which offers blood sacrifices to the deities. 

The Yellow Turbans' original plan to launch the uprisings on the fifth 
ofthe third month of the jiazi year bears several symbolic meanings. The 
third month ("3") signifies the triun of Heaven, Earth, Man. And the fifth 
day ("5") refers to the five cosmic phases: Metal, Wood, Water, Fire, 
Earth. Thus the idea of"three-five" bears cosmic significance. And thejiazi 
year has twofold meanings: In addition to mean the particular year (184), 
jiazi means the beginning of a new cosmic cycle: According to the T'aip 'ing 
jing,jiazi refers to the winter soltice when the yin force reaches its maximun 
and the yang force begins to grow in strength. "Jia" is the starting point of a 
thing's growth and "zi" refers to a thing's foundation [The 60-year cycle of 
the Chinese calendar begins with the jiazi year: "jia" is the first Celestial 
Stem and "zi" is the first Terrestrial Branch]. Jiazi, therefore, means the 
beginning of a new cycle. 59 Thus the Yellow Turbans' original choice of the 
launching date of uprisings has manifold meanings. 

In light of the foregoing discussions, we can surmise that the basic 
teachings of the Great Peace Sect consist of the Doctrine of yin-yang and 
the theory of the five phases, as understood by the apocryphal literature, 
and the use of talismans and spells. Because such beliefs and practices were 
similar to the religion of the T'aip 'ingjing, the latter's influences upon the 
Great Peace Sect are evident. 

Due to the collapse of the Yellow Turban Rebellion and the disintegration 
of its organizations, we cannot ascertain whether or not the Great Peace 
Sect has survived in later times. However, Sanguozhi has provided an account 
of Daoist Yu Ji (same name as Yu Ji, the recipient of the T'aip 'ingjing), 
which may indicate some traces of the Great Peace Sect in East China in the 
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early third century. "Yu Ji, the Daoist originated from Lang Ya, resided in 
East China, commuting between Wu and Kuaiji. Later, he established a 
meditation chamber where he burned incense and studied the Daoist books. 
He also used this place to heal the sick through the use of talismans and 
magic water. Many residents in Wu and Kuaiji were acquainted with him. 
One day, Yu J i, properly dressed and carrying a small metal cane, came to 
call upon Sun Ce, commander of the region, hoping to join the latter's staff. 
Sun Ce was then meeting his generals and staff in the upper room of the 
city-gate. His generals, seeing that the guards were unable to stop Yu Ji 
from entering the city-gate, came down to greet Yu Ji. However, Sun Ce 
ordered the arrest ofYu Ji, intending to kill him later. But his staff members, 
who were friendly with Yu Ji, pursuaded Sun Ce's household women to 
appeal to his mother for the release ofYu Ji. The mother appealed to Sun 
Ce in these words:'Because Mr.Yu has brought fortunes to your army and 
has healed your sick officers, you should not kill him.' Sur. Ce replied, 
'This evil heretic has the power to delude my men. He made my staff 
members go down-stairs to greet him against my wish. This is an act of 
humiliation for me. Hence, I must get rid of him.' Meanwhile, his generals 
sent a joint petition to Sun Ce for the release of Yu Ji. Sun Ce told them: 
'When Zhang Jin was the Commander of Jiao Zhou [Guangdong and 
Guangxi], he forsook the teachings of former sages and abolished the law 
of Han dynasty. Instead, he, putting a red scarf on his hat, burned incense 
and played the lute! Because he studied the false and profane books of 
Daoism, hoping to be transformed, he was eventually killed by the southern 
barbarians. You gentlemen do not realize that such behaviors would not 
benefit us. Since the execution ofYu Ji is decided in the register of Heaven, 
you need not waste your paper to address me for his release.' Sun Ce quickly 
ordered the execution of Yu Ji. And his head was displayed in public. 
However, Sun Ce's generals did not believe that Yu Ji was dead. They prayed 
to him for blessings, thinking that Yu Ji has been 'delievered from the 
corpse. '"60 

The influences of the Yellow Turbans in posterity may be glimpsed 
from the history of heresies in China. For examples: MingJiao (Religion of 
Light), a secret society, was a product of Manichaeism from Persia and 
contained elements ofDaoism. It flourished in the southern coast of China 
near the end of the T'ang dynasty and became the ideology of peasant 
uprisings in the Five Dynasties period (907-960). Ming Jiao became 
widespread in Anhui, the Yangzi River region, and Jiangsu, Zhejiang, and 
Fujing provinces in the Northern Song period. Fang La, a rebel leader, 
adopted Ming Jiao for his rebellion near the end of the Northern Song 
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dynasty. Ming Jiao revered Zhang Jue as its first patriarch and worshiped 
the sun and moon as the deities of light. Its main creeds are the doctrine of 
the two opposites (Light and Darkness) and the idea of the three stages 
(past, present, future): the past consists of the continuous battle between 
Light and Darkness; the present consists of the initial victory of Darkness 
over Light and the final victory of Light over Darkness; the future consists 
of the return of Light and Darkness to their original positions. Ming Jiao 
practiced the equality between the two sexs, mutual help, vegetarianism 
and abstinence from alcohol, and naked burial. The White Lotus Sect (Bail ian 
Jiao }, another secret religious society, was widespread in the five northern 
and western provinces in nineteenth-century China. Its slogan contains this 
prophecy: "The Yellow Heaven is dead and the Blue Heaven is born. The 
great kalpa is at hand; for the people are suffering."61 This prophecy contains 
the trace of the Yellow Turban Rebellion despite the fact that the order of 
"Blue Heaven" and "Yellow Heaven" has been reversed. It represents a 
similar reaction to the social crisis of the day. 

Han dynasty was a period of fertilization and conception for Daoism. 
The latter grew on two levels: On the elite level, the Daoist aristocrats wrote 
the Daoist texts, ascribing them to divine origins and depicting the ideal 
society of great peace, although these texts were not adopted by the Han 
emperors. On the popular level, the Daoist shamans, facing the sufferings 
of the masses in diseases and dire poverty, founded the religious societies 
in order to offer spiritual and physical needs to these people. These were 
the groups which developed sectarian organizations and religious rites of 
Han Daoism: The Five-Bushel Rice Sect under the leadership of Zhang Lu 
formed a politico-religious organization in West China for maintaining peace 
and order in its districts. And the Great Peace Sect under the leadership of 
Zhang Jue formed the military-religious organizations in preparation for 
the Yellow Turban Rebellion. In the present chapter, we have seen how 
Daoism was used by the rulers for the perpetuation of their status quo. Also 
in this chapter we have portrayed how Daoism was accepted by the peasant 
masses as a weapon against the exploitations and oppressions in defense of 
their common interests. Despite the facts that the Yellow Turbans were 
ruthlessly annihilated by the state and the Five-Bushel Rice Sect experienced 
setback following Zhang Lu's surrender to Cao Cao, the legacies of these 
two Daoist movements, both in practice and in theory, have become the 
important sources for the history of Chinese Daoism, history of Chinese 
thoughts, and history of Chinese peasant movements. 



Chapter III 
f,G)~ 

The Dissension and Expansion 
of Daoism in the Wei (220-265) 

and Jin Dynasty (265-420) 

Section 1 

The Dual Policy of the Ruling Class toward Daoism and Daoist 
Dissension; Spread of the Celestial Master Sect in the North; 
Failure of the Celestial Master Sect's Wish to Restore Its Earlier 
Practices 

D aoism of East Han was active chiefly among the commoners; It was 
often allied with the peasant revolts. The peasant rebel leaders used 

Daoism as a tool for the facilitation of their revolutions and as a form of 
revolutionary organization. Because of this connection between religion 
and revolution, the ruling class ever since the Yellow Turban Rebellion has 
been fearful of the rebel leaders' use of any religions for the purpose of 
revolutionary activities. In order to prevent this from happening, the rulers 
resorted to the adoption of a dual policy toward religion or Daoism: On one 
hand, they restricted and suppressed Daoism; and on the other hand, they 
used it in order to satisfy their own political interests. One reason causing 
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the dissension of Daoism in the Wei and Jin periods was because of its 
loose structure: At these times, many aristocrats were converted to Daoism, 
enabling it to move upward socially; Daoism was allied with the imperial 
courts and became subservient to the states. At the sametime, many other 
Daoists became recluses who withdrew to the woods and practiced 
meditation and alchemy. However, there were other Daoists who remained 
active in society. It was this last group which was used by the peasant rebel 
leaders to promote their revolutions. The dissension of Daoism began in 
the Wei dynasty under the leadership of the Cao family. 

Cao Cao [ 155-220], founder of the Wei dynasty and the "evil hero in 
the age of chaos," was born to an official's family. He began his career as a 
petty officer in Dun Qiu [in Henan]; but climbed upward rapidly after his 
subjugation ofthe Yellow Turbans in Yingchuan [in Henan]. Then due to 
his defeat of the Yellow Turbans in Qingzhou [part ofShandong and part of 
the Liaodong peninsula] in 192, he was able to gain control of Yanzhou 
[part ofShandong and part ofHebei]. When three hundred thousand Yellow 
Turbans in Qingzhou surrendered to him, he chose the most able-bodied 
men from this group and made them into his "Qingzhou Army." It was this 
army which helped him gain political ascendancy in the East Han dynasty. 
In 196, he again defeated the Yellow Turbans in Runan [in Henan], resulting 
in occupying the prefectures ofRunan and Yingchuan. Since then, he became 
the protector of the last emperor of East Han and began to dispatch orders 
in the name of the emperor. Not only did he have his own military basis but 
also the political bargaining power at that time. Cao Cao owes his dynastic 
founding to the Yellow Turbans whose failures became his blessings. It is 
therefore understandable that he never forgot the import of the Yellow Turban 
Rebellion after the founding ofhis dynasty! This is the reason why he adopted 
the dual policy toward Daoism and other popular cults in the years when he 
was the dynastic ruler. He used and suppressed them at the sametime. We 
shall discuss two aspects of his dual policy below. 

1. Cao Cao Played Host to the Thaumaturges 

Cao Cao gave the thaumaturges housing, board and allowences. His 
strategy was to keep them close in his presence so that he could watch them 
closely. "They would be deprived of the opportunities to deceive the populace 
or to engage in fraudulent deeds to delude the people." 1 Information 
concerning Cao Cao's host to the Daoist thaumaturges is contained in the 
Discourse on the Dao by Cao Zhi (192-232), the Dian lun [Discourse on 
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the Rules of Court Conducts] by Cao Pei ( 187 -226), and the Bowuzhi 
[Encyclopedia of Knowledge] by Zhang Hua (232-300). These works portray 
the Daoist thaumaturges as strang people endowed with unorthodox skills 
(zuodao). 2 The "Fangshi lichuan" [Biographies of the Thaumaturges] of the 
Houhanshu and the Hanwudi waichuan [Outer Biography of Emperor 
Hanwu] also contain accounts of these people. Because Daoism inherited 
the arts of the thaumaturges dealing with alchemy and talismans, we shall 
review the lives of some ofthese thaumaturges below: 

Hua Tuo (?-208) is a native ofPei [northern Jiangsu] and his pen-name 
is Yuanhua. He studied in Xu [in northern Jiangsu] where he mastered the 
art of self-cultivation and studied the texts on mathematics. He lived to the 
age of almost one hundred and was believed to have attained immortality."3 

Being uninterested in pursuing the officer's career, he devoted himself to 
medicine and calisthenics. He was well-known for his expertise in making 
prescriptions and acupuncture. "He used only a few prescriptions for his 
patients and diagnosed their diseases through mental perception rather than 
medical tools. For acupuncture, he confined himself to the use of only a 
few needles."4 Cao Cao, learning ofHua Tuo's good reputation, appointed 
him as his personal physician. Whenever Cao Cao suffered dizziness, Hua 
Tuo treated him with acupuncture. It never failed."5 Hua Tuo was specially 
proficient in surgery. He invented anesthesia, was able to open the patient's 
belly, cleaning the bowels or stomach without inflicting pain. "If drugs or 
acupuncture could not relieve the pain, he would make the patient drink 
wine mixed with sesame powder. When the patient became drunk and was 
in a state of unconsciousness, Hua Tuo would then cut his or her belly and 
repair the internal parts. If he found any toxic or pulluted matters in the 
bowls or stomach, he would remove them by cutting off parts ofthe bowls 
or stomach. Then he would sew the broken parts in stitches. Afterward, he 
would apply some ointments on the surgical area. The patient's wound would 
be healed after four or five days; she would be completely recovered within 
a month.6 

Hua Tuo was also versed in the ancient art of calisthenics. He deviced 
an exercise formula called the "Sport of Five Animals"-an imitation of 
the motions of five kinds of animals. It was designed for blood-circulation 
and body-toning. Hua Tuo transmitted this formula to his disciple, Wu Pu. 
He told the latter: "The human body requires exercise, but one should not 
overdo it. A good exercise facilitates digestion and blood-circulation. It is 
like the caring of the house door-locks in order to make the house stand 
firm and last long. This is the reason why the ancient immortals invented 
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the exercise fonnulas. My exercise requires you to hang your arms like a 
bear. It also requires you to turn your head without moving your body
like an owl does at night. Its purpose is to stretch your anns and to strengthen 
the middle section of your body. This would facilitate the body's joints, 
preventing them from deterioration. This exercise is called the "Sport of the 
Five Animals"-tiger, deer, bear, monkey, birds. It can eliminate diseases 
and benefit your limbs. Whenever your body does not feel well, you can 
imitate the motions of one of these five animals. You keep doing it until 
you perspire. Perspiration, like powdering your body after bathing, will 
relax your body and increase your appetite."7 The above quotation seems to 
imply that Hua Tuo's "Sport of Five Animals" was derived from the 
calisthenic exercises of the ancient immortals. This same passage continues: 
"Wu Pu followed Hua Tuo's instruction diligently. When he was over ninety 
years, he could still see well and hear good, and his teeth were still strong."8 

Hua Tuo's other disciple is Fan Ah, a native ofPeng Cheng [Xuzhou, 
Jiangsu]. He was also an expert in acupuncture. "Once Fan Ah asked Hua 
Tuo to give him a recipe for his health. Hua Tuo gave him a prescription, 
consisting of one bushel of lacquer-tree leave powder and fourteen ounces 
of yellow mushrooms. He said to Fan Ah: 'Whoever follows this prescription 
for a long time, her five viscera will become strong; the three wonns in the 
body will be wiped out; her body will become lighter; and her black hair 
will grow back.' Fan Ah followed this prescription and lived to be over one 
hundred years."9 The Additional Biography of Hua Tuo, quoted by the 
Houhanshu, says: "The yellow mushrooms, grown in the mountains, nourish 
the five viscera and are beneficial to one's essence and pneuma. Once a 
woodcutter saw an immortal eat these yellow mushrooms in a mountain. 
When he returned, he told Hua Tuo about it. Hua Tuo later gave the recipe 
of yellow mushrooms to Fan Ah who, however, kept it in secret. Later, his 
neighbors kept asking him about the recipe which had made him so robust 
and healthy in his old age. They made Fan Ah drink. In drunkenness, he 
told them the contents of this recipe. All the people who followed this recipe 
have been benefited physically."10 

Leng Shouguang and Lu Nusheng were contemporaries of Hua Tuo. 
"Leng Shouguang was then about one hundred and fifty years old. He 
practiced the bedchamber art ofRong Chengong. For exercise, he stretched 
his neck, breathing like a crane. Although his hair and wiskers were white, 
his complexion was like that of a man in his thirties or forties. He died in 
Jiangling [in Hubei]."" Lu Nusheng is a native of Changle [in Fujiang]. 
According to the Outer Biography of Emperor Hanwu, Lu Nusheng began 
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to study Daoism in childhood. He took sesame as reguler diet and stopped 
eating grains for over eighty years. He looked like a youth in his old age, 
with peach-blosom complexion. He could walk for 300 li per day [ali is 
about one-third of a mile]. One day, as he was gathering herbs in Mount 
Song, he encountered a woman sitting in a cave. Knowing that this woman 
is a deity, Lu Nusheng bowed to her and begged her to instruct him the art 
oflongevity. The woman answered, after a long silence: "I am an attendant 
official of Lord T'aishang of the Three Heavens. You have noticed my true 
nature because you have the potential to become an immortal. I shall now 
give you an invaluable secret document which would enable you to invoke 
the spirits to obey your commands and give you authority over the five 
marchmounts." 12 The divine woman then bestowed him the Diagram of the 
True Form of the five Marchmounts [Wuyue zhenxing tu] and instructed 
him how to administer it. This diagram enjoys a high esteem in Daoism. 
When Lu Nusheng attained immortality, he bid farewell to his relatives. It 
is said that he went to Mount Hua where he gave the diagram to Ji Zixun. 

J i Zixun was a thaumaturge of great power; he was patronized by many 
officials in his lifetime. During the reign ( 196-219) of the last East Han 
emperor, Ji Zixun was a resident ofCaozhou [part ofShandong and part of 
Henan] where he enjoyed the patronage of the officials in the capital. He 
and his disciples used to ride in a donkey-cart to the capital via the town of 
Xu [in Henan]. Whenever he visited the capital, he was entertained 
generously by the officials. Sometimes, they honored him with feasts 
attended by several hundred people. 13 According to the Outer Biography of 
Emperor Hanwu, Ji Zixun's real surname is Liao, a native ofShandong. In 
early adulthood, he was at first a staffmemberofthe prefectural government, 
became a xiao lian (official title) through the recommendation of his 
prefecvture, and finally attained the position of lang Zhong (official title). 
Later, he joined the army forces and became a high commander. However, 
he at the peak of his career realized that government services could not 
offer him longevity. He therefore quit his bureaucratic career and devoted 
himself to the study of medicine and the art of longevity. He studied 
embryonic breathing, breath-feeding, and the art of stopping aging. He 
practiced these arts for two hundred years, and his complexion never looked 
old. He was also proficient in Master Wuchang's art of great transformations .. 
Later, he disappeared; nobody knew of his whereabouts. 

Gan Shi, Dongguo Yannian, and Feng Junda were all thaumaturges. 
"All three praticed the bedchamber art of Rong Chenggong. They were 
able to hang their bodies upside down for the conservation of their essences 
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and pneumas. They also drank urine for medical reason." 14 Cao Zhi's 
discourse on the Dao gives the following account of Gan Shi: "Because 
Gan Shi in his old age bore a youthful complexion, many aspirers came to 
study under him. But he was garrulous and his words were strange and 
without substance. Whenever he and I were alone, I would approach him 
gently and induce him to talk about himself. He told me the following: 'My 
teacher's name is Han Ya. He and I used to go to the South Sea to make 
gold. There we produced gold four times, and during this period we threw 
away several hundred catties of gold into the sea.' He said further: 'The 
babies west of the Che Shi country are born with spleens on their backs. 
This would enable the babies in later time to walk for long distances without 
having to store up a great deal of food in their stomachs.' He told me further: 
'Let me possess a pair of five- inch long carps. I shall put medicine into 
carp A's body, leaving it into a container filled with boiling liquor. It can 
swim up and down in the container. Meanwhile, carp B, which is not in the 
boiling liquor container, is cooked and ready to be eaten!' I asked him then 
to demonstrate this trick for me. He replied: ' The required medicine to be 
injected into the carp's body is accessible only in a foreign country about 
I 00,000 li away from here. Unless I go there myself to get it in that country, 
it cannot be obtained.' Gan Shi has told me similar tales about his arts. If he 
were a contemporary of the First Emperor ofQin or Emperor Wudi of Han, 
he would meet the same end as that of Xu Shi or Luan Da." 15 Obviously, 
Cao Zhi had doubts about Gan Shi 's arts. However, Ge Hong, in his chap. 
on the "Immortals" in the Baopuzi held a positive attitude about Gan Shi: 
He says as follows: "Cao Cao ordered Gan Shi to inject medicine into the 
body of a carp. Gan Shi, complying with the order, threw the carp into the 
container filled with boiling liquor. The results were: Whereas the carp which 
was not injected with medicine was cooked and ready to be eaten, the drugged 
carp inside the hot container was swimming all day long! Gan Shi also 
applied the mulberry leaves with medicinal powder, which he fed to the 
silkworms. These silkworms stayed young even after their tenth month of 
life, because they were fed by these mulberry leaves. Gan Shi also fed the 
chicks and the puppies with the medicine of youth. The results were that 
they did not grow old. He applied the same medicine to an old dog and after 
one hundred days, the dog's hairs became completely black."16 Ge Hong, 
being a member of the Golden Elixir Sect, used these tales to buttress his 
belief that immortality is attainable. His Biographies of immortals says: 
"Gan Shi, a native of T'aiyuan [in Shanxi], was an expert of breathing 
exercise. He did not eat grains but took a lot of asparagus. He was a student 
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of the bedchamber art and wrote a book about it. This book, based on Rong 
Chenggong's art of the Simple Woman, was quite effective for those who 
followed its instructions. Gan Shi did not use acupuncture or conventional 
medicines for curing diseases. When he was over one hundred years old, he 
entered Mount Wangwu where he disappeared." 

Dongguo Yannian, known also as Dongguo Nian, is a native ofShanyang 
[in Shandong]. After taking the powdered mercury compound (lingfei san), 
his body was able to shed light at night, enabling him to read in darkness. 
With the help of the Six-Jia spirits, he was empowered to predict the fortunes 
or misfortunes of the people. He could also order the spirits to do things for 
him. The ability to subdue tigers and leopards was another of his feat. In 
216, bidding farewell to his relatives and friends, he headed for Mount 
Kunlun where he disappeared. 

Feng Junda, whose formal name is Heng, is a native of Gansu. He 
studied the thoughts ofLaozi and Zhuangzi, and was known for his interest 
in collecting the teachings of the Perfected Persons, as well as Daoist 
diagrams, charts, and anecdotes. He read all these things he had collected. 
In earlier stage of his self-cultivation, he ate goldthread as a regular diet. 
Later, he entered Mount Bird-Animals where he practiced calisthenics and 
medicine for over one hundred years. When he returned home, people 
thought that he was a man in his twenties. Whenever he came across a 
recently diseased person, he would either ingest her body with the medicine 
stored in his bamboo box on his waist or give the dead person an injection. 
In either case, the deceased person became alive again. Because Feng Junda 
did not tell people of his real name and because he always rode on the back 
of a green-colored buffalo, the townspeople called him the Green Buffalo 
Daoist. Knowing that Lu Nusheng owned the Diagram of the True Form of 
the Five Marchmounts, Feng Junda for several years begged Lu to transmit 
it to him. Finally, Lu Nusheng gave him the Diagram, as well as an alchemical 
text. Feng's art of cultivation of life was derived from the ancient health 
sciences. Tao Honging's Yangxing yanming lu [Cultivation of Nature for 
the prolongation of Life] says: "When Huangfu Long inquired the Green 
Buffalo Daoist of the art of self-cultivation, the latter answered: 'Keep your 
body active; eat only small amounts of food; do not overwork; do no idle; 
avoid fat or rich food; cut down the amount of salty and sour ingredients in 
your idet; reduce anxieties and worries; get rid of anger or excitment; stop 
thoughtless pursuit or competition; and be moderate in sex life." 17 According 
to the Outer Life of Emperor Hanwu, Feng Junda transmitted the Diagram 
of the True Form of the Five Marchmounts to Zuo Fangyuan before his 
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retreat to Mount Xuanqiu. The Biographies of Immortals describes Feng 
Junda as follows: "He was always accompanied by two attendants: one 
carried his bookbag and the other his medicine box. The bookbag contained 
the Rang Chenggong s art of Nourishing the Breath in twelve rolls, Mozi s 
Method of Making Oneself Disappear in one fascicle, and the Scripture of 
Numinous Treasures on the Protection of Life in one roll. As for his medicine 
box, it contained the quicksilver powder, goldthread powder, and other 
elements." 

X ian Nugu (Jie Nugu), also known as Zhang Diao. whose origins were 
unknown, could make himself invisible. He could enter or exit a house 
without passing its doors.He could change the appearances of objects to 
fool the people. 18 

Wang Zhen, whose pen-name is Shujian, is a native ofShangdang [in 
Shanxi]. He began to study Daoism at the age of seventy. Prior to that, he 
was a prefectural officer. He once came across a book entitled the 
Miscellaneous Words of the Immortals [Xianjing zayan] which contains the 
following ditty: "Wear your golden turban to enter the celestial gate. I Take 
care of your long-lasting essence and look after the dark spring. I Strike 
your heavenly drums; I And cultivate your mud ball." Wang Zhen read it 
but could not understand its meaning. He then went around, looking for 
someone to explain it to him. Finally, he inquired a Daoist about its meaning. 
The latter said: "This song contains the basic instructions on the art of 
longevity. It says that it is possible to stop the aging process and to change 
one's white hair into black hair." He then proceeded to explain the song: 
'"Wear your golden turban' means the cultivation of your pneuma in the 
lungs and direct it upward to the brain. If you visualize the circulation of the 
pneuma from the bottom to the top of your body steadily, your body will 
become supple and radiant. 'Look after the dark spring' means gargling 
your saliva and then swallowing it. You will see their effects after seven 
days' practice. This method of visualization can arrest the aging process. 
'Strike your heavenly drums' means knocking your teeth thirty-six times 
every morning when you get up. It will calm your spirit. Then, at night you 
visualize the descent of the red pneuma into your celestial gate: It fills both 
inside and outside of your body. You visualize the transformation of the 
pneuma into fire in your brain, which heats your entire body. The fire and 
the body are then blended into one. This process is called the 'cultivation of 
your form.' The 'mud ball' refers to the brain and the 'celestial gate' to the 
mouth. The holding of your breath and then swallowing it is called the 
'embryonic breathing.' Keeping the saliva undeneath the tongue and then 
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swallowing it is called the 'embryonic eating.' Continue to practice this 
method and do not quit. " 19 Wang Zhen kept these instructions and practiced 
them regularly. They had positive results on him. The Houhanshu says: 
"Although Wang Zhen was one hundred years old, he looked like a man 
under fifty-his complexion was smooth and radiant." The Outer Biography 
of Emperor Hanwu says: "Although Wang Zhen stopped eating grains for 
over 200 years, he still looked strong and handsome."20 He walked in stride 
and could still ride on the horse back. It would take the strengths of two or 
three fellows to match his strength.21 He was a disciple of Ji Zhixun who 
transmitted to him the Encyclopedia of Recipes for Common Diseases 
(Zhoukoufang). Cao Cao invited Wang Zhen for visit and treated him with 
high respect. Later, Wang Zhen sent away his three young concubines to 
Mount Maidens. Whereupon, he, telling his disciples that he was going 
away to make elixirs, departed and never came back. 

Xi Jian, his pen-name is Mengjie, is also a native of Shangdang. He 
was well-known for his abstinence from eating grains. As a disciple of Wang 
Zhen who taught him how to make the Elixir of Steamed Biscuit (zhengdan 
xiaofa), Xi Jian served his master for more than a decade. Cao Zhi in his 
Discourse on the Dao says: "I used to go to Xi Jian's bedroom to find out 
how he was dong in his fasting. To my knowledge, he can live normally 
after I 00 days of not eating grains. In contrast, a person usually perishes 
after seven days' stopping eating. Although fasting may not make one attain 
longevity, it at least can benefit one from avoiding certain diseases or enable 
one to survive without taking food. The Houhanshu says: "Xi Menjie by 
storing a few jujube seeds in his mouth was able to survive without eating 
for five or ten years. He can also hold his breath without motion, like a 
corpse, for I 00 days or half a year. He was a family man, gentle, diligent, 
and honest. Cao Cao appointed him as the head of the thaumaturges."22 

Fei Changfang, a native of Runan [in Henan], was a trade officer in 
town. One day he saw an old herb-vendor leap into a hanging caldron in the 
market at the end of the shoppiong hours. As the only witness of this scene 
from upstairs, he was amazed. Later, he called upon this herb-vendor with 
wine and cooked meat. The latter, knowing the purpose of his visitor, told 
Fei that he was in fact an immortal who was expelled from Heaven because 
of his violation of a taboo. He willingly accepted Fei Changfang as his 
disciple and began to teach him of the transcendental arts. But, Fei 
Changfang, worrying about his family left behind, expressed his desire to 
return home even though he has not completed his course. The herb-vendor, 
therefore, gave him a bamboo staff and told him: "Ride this staffto places 
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where you want to go." He also gave Fei a divine talisman, saying: "This 
talisman would enable you to control the gods and spirits on earth." Fei, 
riding on the staff, arrived home where he began to heal the patients and 
expell the demonic spirits. He used the talisman to order the Earth God to 
do errends for him. He also possessed the technique of traveling underground. 
People have seen him at different places a thousand miles apart. Later, he 
was killed by the demonic spirits due to his loss of his talisman.23 

Zuo Ci, a native ofLuzhou [in Anhui] whose pen-name is Yuan Fang, 
is the teacher ofGe Xuan, grandfather ofGe Hong. Tradition says that Cao 
Cao ordered him to stop eating grains for a month as a test for his alchemical 
skill. In the entire month, Zuo Ci's complexion did not deteriorate and his 
strength remained the same. Cao Cao, fearful ofZuo's magic art, had planned 
to kill him. Zuo Ci escaped by making himself disappear underground. He, 
however, reappeared in Jingzhou [Hubei and Hunan]. Liu Biao, governor 
of Jingzhou, wanted to kill him because he was fearful of Zuo Ci's magic 
power which might influence the populace. Zuo Ci, therefore, escaped to 
the east where Sun Ce was the political leader. But Sun Ce also wanted to 
kill him for the same reason. However, Sun Quan, brother of Sun Ce, spared 
him and gave him sanctuary because he valued Zuo Ci's Daoist arts. The 
Biographies of Immortals says that Zuo Ci was also versed in the bedchamber 
art. It describes him as follows: "Zuo Ci knew the Five Classics and 
understood astronomy. Seeing that the Han dynasty was on the verge of 
collapse, he sighed: 'In this chaotic age when high officials are in danger of 
being replaced and rich men's lives are under constant threats, one should 
not crave for worldly power or fame.' He therefore withdrew and devoted 
himself to the Daoist discipline. He pursued the divination ofthe Six Jia 
(Lu Jia),24 leamed the art of controllig gods/spirits, and practiced alchemy. 
He later entered Mount Celestial Pole [in Anhui] where he found the Scripture 
of the Liquefied Gold of the Nine Elixirs (Jiudan jinye jing) in the cave. He 
could transform himself into multiple forms." The "Biographies of 
Thaumaturges" in the Houhanshu says: "Zuo Ci possessed magic power; 
he could metamorphose into a perch, became invisible, and make himself 
disappear by entering the underground." According to the chapter on the 
"Gold Elixirs" of the Baopuzi, Zuo Ci transmitted to Ge Xuan the following 
items: T'aiqing danchuan [Book of Elixirs on the Supreme Clarity Heaven] 
in three scrolls, Jiuding danshu [Book ofthe Nine-Caldron Elixirs] in one 
scroll; and the Jinye danjing [Scripture of Elixir on the Liquefied Gold] in 
one scroll. He is considered as the founder of the Gold Elixirs Sect. 

The foregoing descriptions on the thaumaturges of the Late Han and 
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Wei dynasties show that they enjoyed a wide variety of skills. These include: 
calisthenics, breathing through visualization, embryonic breathing, feeding 
on saliva, bedchamber art, alchemy, making talismans and diagrams, saying 
spells and charms, making oneself disappear and metamorphosis, invocation 
to gods and exorcism. Most of these skills were assimilated by Daoism for 
its arts or rites. And writings of the thaumaturges have also been appropriated 
by the Daoists. As the modem historian, Xi a Zenyu, says: "Because Zhang 
Daoling was viewed in Chinese history as the founder ofDaoism, he was 
given credit of being the inventor of practically all the pre-Daoist 
thaumaturgic arts."25 In the age of Cao Cao, the thaumaturgic influences 
were extensive. Even some Confucian personalities were affected by them. 
Zhang Hua (232-300), author of the Encyclopedia of Knowledge, portrays 
Cao Cao as one "who pursued the art of self-cultivation and followed the 
alchemical recipes." Cao Cao in some of his "Yue fu [Words in Songs of 
the Ballads], such as the "Song on the Cultivation of Breath" (Qichu chang), 
convey his longing for the immortals and jade maidens, as well as his interest 
in the art of immorrtality. Thus we cannot rule out the likelihood that his 
hospitality toward the thaumaturges also betrays his desire to use their arts 
for his own benefits. However, the political reason for his hospitality to the 
thaumaturges certainly outweighs his personal reason. As has been said 
earlier, because Cao Cao gained his political ascendancy by suppressing the 
Yellow Turban Rebellion, he dared not forget the recent history in which he 
played a leading part. Political wisdom compelled him to keep a close watch 
on the thaumaturges who enjoyed the support of a large audience of disciples 
and admirers. Cao Pei, in his Discourse on the Rules of Court Conducts, 
complained about the thaumaturges in his day: "When Xi Jian arrived in 
town, the price of fungi suddenly jumped several times. Later, when Gan 
Shi arrived in town, multitude of persons began to practice the breathing 
exercises in the manner of 'owl-stirring and wolf-gazing.' And when Zuo 
Ci arrived in town, people turned to him for the art of calithenics .... This 
shows how easily people can be influenced by the fads of the day." Earlier, 
we mentioned the generosity of the court officials toward the thaumaturge 
Ji Zhixun. These examples show that Cao Cao was compelled to assemble 
these thaumaturges in the capital in order to restrict their activities. He was 
fearful of their conspiracy for mass rebellions. Thus his son, Cao Zhi, in the 
Discourse on the Dao says: "In order to prevent these thaumaturges from 
using their arts to fool the masses or their evil deeds to delude the people, 
we assembled them in the Wei kingdom. We aim to restrict their activities. 
We do not gather them together for the purpose of visiting the immortals in 
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the Isle ofYingzhou or looking up An Qisheng in the Isle of Paradise; nor 
do we patronize them for the purpose of giving up the gold carriages or the 
six-horse vehicles in exchange for the floating clouds or the flying dragons. 
My father [Cao Cao] and we sibblings consider the cult of immortality as a 
joke. We do not believe in it." Cao Zhi here denies that his father has any 
personal interest in the cult of immortality. This may be his exaggeration in 
order to conceal his father's Daoist sentiment. But he is certainly correct in 
saying that his father's patronage to the thaumaturges was principally 
political. Cao Cao's policy toward the thaumaturges was two-sided: For 
those who accepted his patronage, he treated them very well. He even 
appointed Xi Jian, Gan Shi, and Zuo Ci as army officers. But for those who 
did not accept his hospitality, he would destroy them. For example: When 
Hua Tuo, his personal physician, left him on the pretense of the illness of 
his wife, Cao Cao tried several times to ask Hua Tuo to return. He was 
furious when he learned that Hua Tuo's wife's illness was false. He put Hua 
Tuo in prison. At that time, a court official appealed to Cao Cao, saying: 
"Hua Tuo is skillful in his arts. Please pardon him and do not kill him." Cao 
Cao, rejecting his petition, executed Hua Tuo.26 According to Cao Cao's 
dualistic policy, he destroyed the thaumaturges who refused to cooperate 
with him. 

2. Cao Cao Applied the Same Dual Policy of Utilization and 
Suppression toward Zhang Lu, Head of the Five-Bushel Rice Sect, 
and his Sect Members as He Did toward the Thaumaturges 

After Zhang Lu 's surrender to Cao Cao, the latter treated him with both 
hospitality and restrictions. Zhang Lu was given the title of General Zhennan 
["subduing the south"], an estate of 100,000 households, and was appointed 
as Duke ofLangzhong [a district in Sichuan]. Moreover, his five sons and 
chief retainers were also enfeoffed with official positions. Pei Songzhi, 
commentator of the Sanguozhi, commented that Cao Cao had overdone his 
hospitality to Zhang Lu in as much as the latter was defeated by, and 
surrendered to, him. The T'aip 'ing yulan, chap. 518, says: "Zhang Lu 's 
second son's name is Guang. Because Emperor Wu [Cao Cao] was fond of 
Zhang Lu, he gave official positions to Zhang's sons while they were still 
minors." Indeed, Cao Cao and Zhang Lu even became in-laws through 
intermarriages (Zhang Lu 's daughter married Cao Yu, a son of Cao Cao; 
and a son of Zhang Lu married Cao Cao's daughter). Such marriage relations 
between the founder of a dynasty and the head of a theocratic domain is 
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unparalleled in Chinese history. It seems that Cao Cao's intermarrying with 
Zhang Lu's family was motivated by his desire to win over the large number 
of Zhang's parish members still loyal to him. Indeed, the positive effects of 
Cao Cao's appeasement to Zhang Luis reflected in the section on the "Rules 
of the Daoist Household" in the Scripture on the Liturgy of the Orthodox
Unity Doctrines of the Celestial Master Sect: "After the submission of Zhang 
Lu to Cao Cao, five of Zhang's seven sons became dukes. And their high 
status has added luster to the nation. The Zhang family members serve as 
dukes, generals, and ministers. They have all been benefited by the grace of 
the sage-rulers."27 Thus this scripture accepts Cao Cao's family as the 
Heaven-designated rulers of the Wei dynasty and instructs the parish 
members to be its loyal citizens.lt says: "All families of the parishes should 
practice filiality and loyalty. By so doing, they would benefit the country 
and strengthen their own destinies."28 

Cao Cao's hospitality to Zhang Lu notwithstanding, he never loosed 
his grip over the latter. He moved Zhang Lu, his family and retainers to the 
Wei capital, thus uprooting them from their homeland in Hanzhong-the 
bas ton of their power for thirty years. The "Biography of Liu Yan" in the 
Houhanshu also says: "Cao Cao sent Zhang Lu and his company to North 
China and treated them as guests of honor." According to the "biography of 
Cao Cao" in the Sanguozhi, Cao Cao's westward battle with Zhang Lu took 
place in the third month of215. And in the eleventh month of the same year 
Zhang Lu surrendered. A month later, Cao Cao began his homeward journey 
to the capital, arriving in Yicheng in the second month of 216. Thus no 
sooner did Zhang Lu surrender to Cao Cao than he was taken northward. 
His entourage probably included his family and his retainers. Wang Can 
(177-217), an officer of Cao Cao and a famous poet, composed a short 
poem celebrating the victory of his master: "The round-trip covers three 
thousand miles;/The travelers speeded as if in flight/Singing and dancing, 
they entered Yicheng;/ And their actions confirm to the journey's success." 
This poem seems to celebrate Cao Cao's enormous victory over Zhang Lu. 
It also conveys the impression that Zhang Lu was like the captured tiger in 
the cage. He and his company were put in display; however generously they 
were treated. Zhang Lu, under the close watch of Cao Cao, was now no 
longer a threat. Why shouldn't Cao Cao's army celebrate the return journey 
with songs and dance? 

Not only did Cao Cao transport the head of the Five-Bushel Rice Sect 
and his nuclear group northward, he also forced a large number of the 
Hanzhong residents to migrate to the north. The Sanguozhi, chap. 33, says: 
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"After the surrender of Zhang Lu, He Qia [an officer of Cao Cao] 
recommended that the local residents be relocated to the north in order to 
spare the local revenues. Cao Cao at first hesitated to accept this suggestion. 
But he later did order the northern migration of the local inhabitants. The 
Sanguozhi, chap. 15, says: "Cao Cao was accompanied by officer Zhang Ji 
for the battle against Zhang Lu .... After the latter's surrender, Zhang Ji 
persuaded Cao Cao to relocate several hundred thousand local residents to 
Changan and San Fu [central part ofShaanxi]. The "Biography ofDu Xi" 
in the Sanguozhi, chap. 23, says: "Du Xi accompanied Emperor T'aizu 
[Cao Cao] for the campaign against Zhang Lu. Later, he was appointed by 
Cao Cao as the military commander ofHanzhong before the latter returned 
to the capital. During his tenure as commander ofHanzhong, Du Xi requested 
the local inhabitants to relocate to the north. In compliance with his request, 
over 800,000 local residents left gladly for Luoyang and Yicheng." 

In view of the above reports, it is very likely that the forced migration 
took place several times after Zhang Lu's surrender. Between the first month 
of215 and the fifth month of219-less than four years-the inhabitants of 
Hanzhong were forced to move to the north at least three times. The places 
of relocations are Changan, Luoyang, San Fu, Yicheng, and other nearby 
places. The reaction to such deportations was reflected in the Scripture on 
the Liturgy of the Orthodox-Unity Doctrines of the Celestial Master 
Sect:"Several hundred thousand members of the Celestial Master Sect died 
of hardships they incurred during their eastward journeys following the 
collapse of their righteous domain. This truly affected the morale of the 
sect. Since the commencement of these deportations, our members have 
been dispersed all over the world."29 The above-mentioned "collapse of 
their righteous domain" is a reference to the stripping of Zhang Lu's political 
power by Cao Cao. The quote also indicates that the northward migrations 
of the Hanzhong residents was not undertaken "gladly," as described in the 
"Biography ofDu Xi" aforementioned. The same quote also mentions that 
among the deportees a huge number died. Tao Hongjing in his Zhen Gao 
[Declarations of the Perfected], chap. 44, says: "The third Celestial Master 
[Zhang Lu ], appointed as General Zhengnan, died in 216 and was buried in 
the eastern section ofYicheng." This indicates that no sooner did he arrive 
in Yicheng than he died. 

Hanzhong was once the homeland of the members ofthe Five-Bushel 
Rice Sect; it was here that Zhang Lu practiced his theocracy for thirty years. 
It is conceivable that a large portion ofthe inhabitants ofHanzhong were 
members of the sect under Zhang Lu 's leadership; for even the official records 
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recognize the positive influences of his administration. The Houhanshu 
says that "both the Han-Chinese and the ethnic nationals followed the Five
Bushel Rice Sect;"30 and that "the newcomers ofHanzhong did not dare to 
be nonmembers."31 The section on the "Geography" in the Sui Shu [Works 
of the Sui Dynasty] says: "The inhabitants of Hanzhong .... were strong 
believers of ghosts and spirits. They observed many prohibitions and taboos. 
Whenever a family member died, the rest of the family left the old family 
house. They were Daoists, followers of Zhang Lu."32 This indicates that 
Zhang Lu 's influences on the local residents were great. This was one of the 
reasons why Cao Cao forced the local inhabitants to migrate to the north. 
Without doubt, a large portion of the departees were members of the sect. 

The Five-Bushel Rice Sect underwent two diametrically opposite 
changes after its arrival in the north: On one hand, it lost its former 
organizational structure in the new environment, particularly due to the death 
of its leader. On the other hand, it confronted a new mission field where it 
could sow the Daoist gospel. Being devout believers, these Daoists were 
not prepared to give up their religion due to their transplantation in a new 
environment. On the contrary, they were challanged by the new opportunities 
to witness their faith. And despite the restrictions imposed upon them by 
Cao Cao, the sect members enjoyed certain advantages in the north because 
their deceased leader was a relative to a powerful official-founder of a 
future dynasty. However, due to the recent death of Zhang Lu, the sect lost 
its revered patriarch. As a result, it faced the erosion of its monolithic 
tradition: Each jijiu [parish leader] became an independent priest and his 
parish became autonomous. Consequently, these independent Five-Bushel 
Rice groups pursued Daoist practices not in conformation with the 
precedences and regulations of the former sect. This is reflected in the section 
on the "Yang P'ing Parish" of the Scripture on the Liturgy of the Orthodox
Unity Doctrines of the Celestial Master Sect: "Are some of the former parish 
leaders not present among the leaders of the sect [in the north] today? Since 
the era of Jian An ( 196-219) and the first year (220) of the era of Huang 
Chu, all the parish leaders, claiming that their parishes were independent, 
consider their own parishes as the representation of the sect itself. They no 
longer adhere to the former rules of the sect. Is this the right way? I [Zhang 
Daoling] now order you to follow the practices of the former parishes of 
Yang P' ing, Lu T' ang, and He Ming [all in Sichuan]. Have you not seen the 
discrepancies between your present practices and those of the former 
practices?"33 This passage reflects three aspects of the Five-Bushel Rice 
Sect in the north at that time: 1) Some former parish leaders have become 
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leaders of the independent groups in the new territory. 2) The Daoist groups 
were autonomous and pluralistic, with no overseer on the top. 3) These new 
tendencies have spurred the dissatisfactions of the framer parish leaders in 
Yang P'ing, Lu T'ang, and HeMing. Because, in former days, the annual 
meetings of the twenty-four parishes were held at the Yang P'ing parish, as 
specified in the Constitution of the sect, the officials of the Yang P'ing 
parish felt that their parish is the leader of all the Daoist parishes.Hence 
they believed that they have the right to order or direct the other parishes.34 

This is the reason why in the said scripture the parish leader of Yang P' ing, 
as well as the other leaders in Sichuan, assumed the role of Zhang Daoling 
and instructed the parish leaders in the north to "follow the practices of 
Yang Ping, Lu T'ang, and HeMing parishes." Thus the quoted passage 
above reflects the wish of the parish leaders in Sichuan that the Daoist groups 
in the north should restore the practices of their predecessors in Sichuan. 
The old leaders in Sichuan did not seem to realize that the old practices 
were no longer applicable in the new field: The transplanted Five-Bushel 
Rice Sect did not have a monolithic leader. Furthermore, it was operating 
under the political leadership ofCao Cao. Thus the conditions in which the 
sect leaders were ensconced in the north were entirely different from the 
ones that these three Sichuan parishes were used to in the old days. These 
old leaders were unaware that the autonomous and pluralistic approaches 
of their colleagues in the north were perhaps the only way they could adopt 
for the survival and continuation of the sect in the new frontier. 

The preceding quoted passages from the Scripture on the Liturgy of the 
Orthodox-Unity reflect the last days of East Han and the rise of a new 
dynasty under Cao Cao's family. Although Cao Cao's regime outwardly 
banned Daoism, as well as shrine sarifices and shamanism, it did not enforce 
the ban wholeheartedly. However, Cao Pei, emperor ofWei, was more hostile 
to Daoism and popular cults than his father. He in 222 issued an injuntion 
which reads as follows: "Because Laozi is regarded as a righteous man, his 
name should not be placed before that ofSage-Confucious .... The erroneous 
worship of Laozi started with Emperor Huan of the Han who dispatched 
some eunuchs to serve at the Temple ofLaozi. My father (Cao Cao) did not 
destroy the Temple of Laozi because he honored Laozi as a righteous 
man .... However, many people believe today that Laozi is divine and start 
to worship and pray to him illicitly for individual blessings. This practice 
must be stopped. Henceforth, all officials and citizens are ordered to obey 
this injuntion."35 Cao Pei, in 224, made another proclamation as follows: 
"The kings of antiquity codified the rites in order to express their filiality 
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toward their ancestors. The grand filial ancestral rite is held at the outdoor 
altar; the next important filial rite is held at the royal ancestral hall. Because 
the code of rites does not include the sun, moon and stars, the five planets, 
and the famous mountains and rivers as ancestors, they should not be the 
objects of worship. However, in later times, because the nation was ravaged 
by disasters and wars, the governments resorted to believe the words of the 
shaman-officers. As a result, elaborate sacrifices to the spirits were held in 
the palaces or behind the imperial windows. How deceptive these rites are! 
Henceforth, whoever believe the words of shaman-officers or practice illicit 
sacrifices will be condemned as followers ofhetrodox cults, as these practices 
are not specified by the code ofrites."36 According to this proclamation, all 
rites and sacrifices not contained in the code of rites are forbidden. However, 
since Cao Pei issued injunctions repeatedly during his reign against Daoism, 
shrine sacrifices, and shamanism, they imply that he was unable to abolish 
these practices in society. 

Cao Pei's injunctions remained in effect during the reign of his son, 
Cao Rui (r. 227-239); for theJinshu [Works ofthe Jin Dynasty] says: "Cao 
Rui in 233 announced to the prefecture offcials that since the code of rites 
does not include the deities of mountains and rivers, sacrifices to them should 
be prohibited." The "Biography of Sima Zhi" in the Sanguozhi provides 
the following account: Sima Zhi was a minister in the reign of Cao Rui. 
Once he imposed a sentence on a prince's nursemaid and a princess's 
attendant because they had offered sacrifices to a mountain deity. He ordered 
the jailor to give them physical punishments. Meanwhile, he received a 
message from the grand queen-mother [Cao Cao's concubine], asking him 
to pardon these two women. But Sima Zhi refused her appeal on the grounds 
that the practice of unorthodox rites is forbidden by imperial rules.37 This 
incident evidences that while illicit worship was forbidden in the Wei dynasty, 
it was nevertheless practiced in many circles. Moreover, the law against the 
illicit rites during the reign ofCao Rui was not even observed by the emperor 
himself: The Sanguozhi, chap. 3 on the reign ofCao Rui, has the following 
to say: "In 235, a peasant's wife from Shouchun village claimed that she 
was dispatched by a celestial deity to the world as an auspicious maiden. 
She would cast off demons, give blessings, and protect the court. She healed 
the sick by using her sacred water. When the patients drank it or applied it 
on their sore spots, they were recovered from their illnesses. The emperor 
[Cao Rui] erected a hermitage for her in the palace annex and even wrote an 
edict praising the healing power of this woman. However, when the emperor 
became ill, her sacred water was unable to help him. She was therefore 
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condemned to death." This account indicates that Cao Rui was an supporter 
of popular Daoism in his time. Furthermore, after Cao Rui 's eight-year old 
daughter died, he gave her an adult funeral service befitting a royal member. 
And all the palace members camped outdoor for several days after the death 
of his royal child. The practice of staying away from the house where a 
relative has died, as mentioned in the above account, is called "shunning 
evils," a rite of popular religion in those days.38 This custom is reminicent 
of a similar practice observed by the Five-Bushel Rice Daoists in Hanzhong. 
The observation ofthis rite by the imperial family means that such practice 
has penetrated into the court in the Wei dynasty. Emperor Cao Rui also 
maintained a close relationship with Prince Yan [a son ofCao Cao] who 
was the son-in-law of Zhang Lu. In the entire reign ofCao Rui, Prince Yan 
was his favored companion. The section on the "Biography of Prince Yan" 
of the Sanguozhi says: "As a boy, Cao Rui was a close companion of Prince 
Yan. When Cao Rui became the emperor, he gave more favors to Prince 
Yan than to the other royal members." The same biography : continues to 
say: "Before Emperor Cao Rui's approaching death, he appointed Prince 
Yan as the Great General and entrusted him to prepare the funeral for him." 
These passages evidence that Cao Rui never wavered his close relationship 
with Prince Yan, although the latter's new title was removed from him by 
Cao Rui's successor. The Chronicles of Events in Daoism by Du Guangting 
(850-933) says: "Emperor Ming [Cao Rui] erected thirteen Daoist shrines 
in five cities in honor of Emperor Wu [Cao Cao] and the grand queen
mother. He employed one hundred and nine Daoist priests and gave them 
the privilege of wearing the official dresses of the yushi [inspectors]. One 
assignment of these Daoists was to give instructions on the Daoist texts to 
the officials." In light of the foregoing accounts on Cao Rui, we can assume 
that his attitudes and conducts were helpful for the spread of the Celestial 
Master Daoism in the north. 

Many passages in the section on the Rules of the Daoist Households of 
the Scripture on the Liturgy of the Orthodox-Unity reflect the situation of 
the Five-Bushel Rice Sect after its resettlement in the north. For example, 
article 17 says: "Most of the male and female Daoist priests holding offices 
in the past are no longer with the new groups. Since 231, the Daoist priests 
in the north have established their offices that do not conform to the Prime 
Pneuma [i.e., the divine source which gives legitimation to the offices of 
the Five-Bushel Rice Sect]. These offices were not created through the 
guidance of the Prime Pneuma. In fact, they were created ad hoc, on the 
basis of dreams, personal wishes, and compulsions. They conform to 
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individual opinions rather than to the old tradition. As a result, some parishes 
have overstepped the other parishes; and some officers have become idle 
because their responsibilities have been assumed by the others. These new 
officers have no regard for the Prime Pneuma: they are preoccupied with 
bureaucracy and material wealth." On the basis of the above description, 
we may surmise that the Daoist situation during the reign of Cao Rui and 
under the Jin dynasty was quite similar to the time when the Five-Bushel 
Rice Sect first arrived in the north: Most of the new clergy were not officers 
of the former theocracy in Hanzhong and were not elected by the sect 
members, as the former parish leaders were. Because the new offices were 
created to accommodate the local environments, they were diverse in nature, 
unlike the ones in Hanzhong which conformed to a uniform monolithic 
tradition. 

It is unavoidable that the organizational irregularities of the Five-Bushel 
Rice Sect and the breakdown of its theocratic tradition in the north gave rise 
to moral laxity and corruptions of many parish leaders and sect members. 
And some of its former leaders-still loyal to the old tradition-felt the 
need to correct the prevailing immorality of the sect members in the post
Hanzhong era. This was the immediate reason for the composition of the 
Scripture on the Liturgy of the Orthodox-Unity Doctrines. The authors of 
this text seem to represent the group who wished to revive the practice of 
old Hanzhong tradition. This text is divided into five independent sections: 
Section One does not have a title; Section Two is entitled "Rules of the 
Daoist Households;" Section Three's title is "Religion of the Celestial 
Master;" Section Four is entitled "The Parish ofYang P'ing;" Section Five's 
title is "The Five-Word Verses of the Celestial Master." Because the style of 
Sections Three and Five is distinctly different, they cannot be written by the 
author( s) of the other sections. Also, the contents of Sections Three and 
Five evidence that they were written in a different period than that of the 
other sections. But because all the five sections deal with the common 
problem of sect discipline, they were put together as a common scripture by 
a redactor. T'ang Changru, an eminent modern historian of Chinese religions, 
dates this text in the times of Former Qin [350-394] and the Northern Wei 
dynasty [386-534]on the grounds that in the text the Han-Chinese were 
referred to as the "qin ren" [people ofQin]. Based on this probable date, we 
may assert that the efforts to reform the Five-Bushel Rice Sect started in the 
late fourth and early fifth century. In the following, we shall discuss briefly 
the major ideas of this text, abbreviated as the Scripture on the Liturgy. 

The Scripture on the Liturgy, section on the "Yang P'ing Parish," gives 
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a stern critique of the moral degradation of the sect leaders: violation of 
sect discipline, greed and profit-taking, corruptions and lostness. Borrowing 
the mouth of Zhang Daoling, it says: "1, representing Lord T'aishang, have 
been traveling around the Eight Directions [the cosmos] and touring the 
world in order to find the chosen people (zhongmin). But, alas, I cannot 
even find one single chosen person; none of you deserve to be called the 
chosen people! You crave fame and wealth, money and brocades, fine 
embroideries and silkwear. And looking after your wives has become your 
chief responsibility. Because you have no regard for the Way of Heaven, 
you have no regard for ghosts or spirits. Your evil conducts have caused the 
irregularities of the pneumas."39 "Since I cannot wait any longer for your 
repentence, I am using this scripture to test whether or not you are still 
redeemable" (p. 24264). The text then turns to the sect leaders: "You male 
and female parish leaders have all lost your souls. You act no differently 
than the secular people. What you have done contradicts with what you 
have spoken. You have the heads of humans but the minds ofwonns. You 
indulge in licentiousness and do not observe continence" (p. 24264). "Your 
lostness has caused the sect members to behave badly" (p. 24264). This 
text believes that the parish leaders are responsible for the misconducts of 
the sect members. It warns: "Lord Lao ofT'aishang, in reviewing your past 
conducts in order to assess your sentences, shall impose the capital 
punishments on three or four of you out of every ten parish leaders. He 
shall ask the celestial enforcers to carry out the sentences. You had better 
watch out" (p. 24264 )! . This means that unless the parish leaders repent and 
sincerely renounce their sins, thirty or forty percent of them shall perish! 

The Scripture on the Liturgy believes that in order to stop the continuing 
downfall of the sect members, they must obey the sect rules. This aspect is 
reiterated in the text. For examples: "If you discipline yourselves--obeying 
the sect rules and perfonning good deeds for the gaining of merits-you 
shall enter Heaven and your fortunes shall pass down to your descendants" 
(p. 24255). Otherwise, "if you violate the rules and prohibitions of the Sect 
and do not accumulate merits for yourselves, even if you pray to Heaven, it 
would be useless" (p. 24255). The text believes that only those who grow 
continuously in Dao and adhere to the sect rules can live long lives and 
become immortals. It says: "Be diligent in your service to Dao. Cultivate 
your Dao in perseverance. If you persit, you shall be rewarded" (p. 24259). 
"But instead of following the sect rules, you spend your time for carnal 
love, wealth, emolument, profits, drinking and meat-eating, sensuous 
pleasure, and displaying your opulence and pride. How do you expect to 
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have time to be concerned with Dao? If you do not think about Dao, neither 
will Dao think about you. Human beings are like fish and Dao is like water. 
The fish are alive in the water but dead when separated from it. Likewise, 
when human beings are separated from Dao, they become bone-dry. How 
can they expect to live long lives" (p. 24258)? 

The Scripture on the Liturgy says: "The purpose of complying with the 
sect rules is to protect and lengthen one's life. If you observe the rules 
steadfastly, not only will your lives be protected but also lengthened. The 
wealth of the rich men cannot buy the security of I i fe and longevity, nor can 
their wine- and meat-offerings. These benefits can only be obtained by those 
who diligently observe the rules. And they are the ones who are called the 
righteous ones or the Daoists. Because they have striven hard to follow the 
sect rules, security of life and longevity will be their rewards" (p. 24258). 

The Scripture on the Liturgy believes that the difference between the 
righteous and the foolish lies in whether or not they have the capacities to 
follow the sect rules voluntarily. It says "Although all human beings possess 
eyes, ears, noses, mouths, minds, wills, and legs, the righteous and the foolish 
apply them differently: the foolish persons use their eyes to look for profits 
and pleasures, their ears to listen to words conducive to evil actions, their 
noses to smell only the things that are fragrant, their mouths to indulge in 
the tastes of the palates, their minds to satisfy their greeds, and their legs to 
go to places where evils await them. In contrast, the righteous people do not 
use their eyes to look for the pleasant things or their ears to listen to the 
words conducive to evils, their noses are oblivious to the fragrant or foul 
odor, their mouths are not attracted to the tasty food, their minds do not 
dwell on the pleasures of sensuous objects, their legs do not take them to 
places where evil things exist. The Daoists aim to follow the paths of 
righteousness. Although they know that human beings are inclined to 
pleasure-seeking, they overcome these desires by adhering to the sect rules. 
People of good conducts tend to respond to Dao positively. And by so 
doing, they are invariably rewarded with unlimited fortunes. Why don't 
you emulate the good Daoists" (p. 24259)? The text continues: "Only through 
their strong wills to uphold the sect rules as a means of self-examination
using them as a guide for daily conducts and for making choices between 
what is desirable and what ought to be done--can they be freed from 
committing evi I deeds. They use the rules to cover their eyes when they are 
tempted by things pleasurable or profitable, to block their ears when they 
are tempted by words seducing them for evils, to fill their mouths when 
they crave appetizing food, to suppress their minds when they desire wealth 
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or carnal love, to cut their legs if they harbor ideas to hurt the others. Because 
they abide in good will, they shall be blessed by Heaven" (pp. 24258-24259). 
The text's preoccupation with the observation of sect rules indicates its desire 
to rectify the moral decadence of the sect members in its day. It reiterates 
many "don'ts": "Don't be lazy in serving the Dao; don't be disrespectful to 
your teachers, don't be unfilial to your parents, don't be disloyal to your 
kings, don't be careless in keeping your bodies healthy, don't neglect to 
follow the rules .... don't be lax in avoiding the evil practices, don't be timid 
in wiping out your desires for pleasures, don't adhere to the desire for profits, 
don't loose your restrain for wine and meat, don't be disrespectful to the 
good persons, don't waive your wishes to convert the evil persons" (pp. 
24254-24255). 

In order to encourage the sect members to follow its rules, the Scripture 
on the Liturgy even attributes a "will" to the Dao, making him a purposive 
deity who punishes the bad and rewards the good persons: "Although Dao 
does not play favor, he nevertheless is close to the good people. He protects 
them and enables them to become immortals. The rich people can certainly 
appeal to Dao for the attainment of immortality; but they will probably not 
get it. On the other hand, although the poor persons consider themselves 
unworthy of becoming immortals, they may achieve it. If the poor people 
put their minds on doing the right things and cultivating their thoughts on 
Dao, they can become one with Dao" (p. 24259). It says further: "Dao is 
infinitely vast and boundless. We may use the metaphor of the 'net of Heaven' 
to convey Dao's relationship to humans: Humans are under the care ofDao 
even though they are unaware of it. They are like the fish inside of the 
fisherman's net. Human beings' unawareness ofthe divine nature ofDao is 
analogous to the fish's unawareness of the fisherman's net. ... The relationship 
ofDao to humans is also analogous to the relationship between the humans 
and the worms and ants: Dao can destroy humans in the same way humans 
can destroy the worms and ants. But Dao wants the sentient beings to live; 
it does not want them to die. The evil persons who never cease doing evils 
are being watched by the Controller of Destinies who keep a record of their 
evil deeds. When the numbers of their evil deeds reach the limits, they shall 
be punished by deaths. It is therefore the evil persons' own deeds which 
brought deaths upon them, even though their bad deeds are recorded by the 
Controller of Destinies" (p. 24255). "The heavenly Dao is fair; it rewards 
the good people with life and punishes the evil people with deaths. However, 
fortunes and misfortunes, or disasters and prosperity, seem to come from a 
source beyond human comprehension. We should not attribute the cause of 
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disasters and plagues to the rich people; for many of them have prayed for 
the avoidance of such catastrophes; nor should we attribute the cause of 
disasters and plagues to the poor people just because they are contented. in 
poverty. The inscrutableness ofDao notwithstanding, common sense says 
that those who perform good deeds shall reap blessings and those who 
practice evils shall be visited by disasters" (pp. 24256-24257). 

The Scripture on the Liturgy also says that the human body is the habitat 
of the various gods who watch the conducts of the person in whom they 
dwell: The celestial officers and warriors reside in the bodies of the Daoists. 
When the Daoists keep violating rules and do not cultivate their souls, these 
divine warriors will report to the higher officials in Heaven about the sins 
of the persons in whom they have resided. Those who have committed 
minor sins shall encounter minor disasters. And the descendants of those 
who have committed numerous sins shall inherit the penalties of their 
ancesters" (p. 24256). The text says further: "The god who resides in the 
heart of the person-the chief god of the five viscera-is particularly 
concerned with the conducts of this person. When this god is upset, then all 
the other divinities in the body become angry. Because anger can shorten 
one's life, it should be avoided by all means" (p. 24256). 

The sections on the "Daoist Households" and the "Parish of Yang P' ing" 
in the Scripture on Liturgy severely reject the autonomy and pluralism of 
the parish offices in the north and instruct their leaders to follow the old 
tradition of the three large parishes in Sichuan. Speaking through the voice 
of the founder, the scripture says: "Henceforth, none of you shall establish 
your independent offices. If you do so, I shall punish you. Don't regret" (p. 
24263). It warns that those who have violated the traditional sect rules are 
apostates: "When your conducts have deviated from the teachings of the 
scriptures, you are to be called heretics. This means you have defected your 
religious communion. In such case, you have reversed the law of Heaven" 
(p. 24262). Obviously, this scripture attempts to alleviate the organizational 
confusions confronted by the sect members and to restore the former unity 
of the Five-Bushel Rice Sect. 

Although the Scripture on the Liturgy mentions only the reigns of Wei 
dynasty, its description of the chaotic conditions affecting the Five-Bushel 
Rice Sect also holds true for the times of West Jin (265-316) and East Jin 
(317-420); for these same conditions are also reflected in the Scripture of 
Divine Words (Shenzhoujing) which was probably written in West Jin or 
East Jin times. The Scripture of Divine Words, consisting of twenty chapters, 
was written at least by two authors based on the observation that the style of 
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the first ten chapters is distinctly different from that of the last ten chapters. 
Du Guangting, author of the preface of this text, says that this book was 
composed by Wang Zuan of Mount Horse Traces, who claims that he 
received it from Lord T'aishang. If we accept Du Guangting's view, as has 
been the case in the Daoist circles, then this text was written in West Jin 
because Wang Zuan was active in that period. However, Miyakawa Hisayuki, 
a modern Japanese scholar, attributes the date of this text to the East J in 
period because he discerned a number of events and persons in the text 
which fall into this period. He dates it around the Battle OfFei River in 383 
[which resulted in the victory of the East Jin army against the ethnic forces 
of the north]. We believe that because the social and political conditions 
reflected in this scripture fit both the West Jin and East Jin periods, it is best 
to give it a wider range oftime. Hence we assume that the Scripture of the 
Divine Words is a product of the two Jin periods. This work reflects the 
chaotic conditions of the Daoist communion in the two Jin dynasties and, 
possibly, in the early stage of the Northern and Southern Dynasties (420-
581 ). It speaks of the disrespectful attitudes of the priests toward their 
teachers, of their giving up the sect rules, of their suspension of the 
requirement for the paying of annual tithes, and of their greed and profit
taking. For example, chap. 8 of the text says: "Eight thousand people perished 
unnaturally in 379-80,426-27, and 447-48. The sect members do not observe 
the Daoist rules: They don't pay tithes, nor do they make votive offerings. 
They disrespect the ghosts and spirits, abuse other people's money, do not 
present themselves at the funeral rites, and are unmindful of the Daoist 
scriptures and liturgy. As for the Daoist priests, they neglect to conduct 
their religious rites. They do not respond promptly to the urgent calls of the 
parish members. Their self-indulgences and negligence in their callings have 
resulted in the complaints of parish members about the lethargical conditions 
of the religious communion. When these priests prepare meals for their 
teachers, they do not use the best ingredients. In fact, they save the best 
ingredients for their own meals and use the inferior ones for their teachers' 
meals." The text warns: "The souls of these priests shall be cast into the hell 
of the great flood and remain there for ten thousand kalpas. Should they be 
reborn to the world, they shall be born as animals-creatures without the 
six emotions.40 They shall be slaughtered and even the king of Maras will 
not save them."41 

In the foregoing quotes, reference is made to the disrespectable attitude 
of the priests toward their teachers-the parish leaders. It reflects the loss 
of authority of the parish leaders, as enjoyed by their counterparts in the 
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former days when hierarchy was observed. This was an inevitable 
consequence of the practice of local autonomy and pluralism of the new 
sect groups in the later periods. The text believes that continuation of this 
divissive trend would jeopardise the existence ofDaoism. This is the reason 
why it reiterates the importance of paying respect to the teachers: "The 
Daoist priests should respect their teachers as they do to Heaven. They 
should call upon their teachers in the four seasons and on the eight festival 
days.42 Of all the sect members, the teachers are the most important; they 
should be treated as ones' parents. If you slight your teachers, you shall be 
condemned to death by Heaven and even the king of Maras will not come 
to rescue you" (p. 7639)."Whenever the Daoist priests stop honoring their 
teachers, they and their descendants shall be punished by the Celestial 
Soldiers. Once upon a time, some priests slighted their teachers. This caused 
the descent of three hundred thirty-six thousand Celestial Soldiers who killed 
them at once" (p. 7539)! The text says that even if the teachers are ordinary, 
they still should be honored by their disciples: "You should respect your 
teachers as the ministers do to their kings .... Although your teachers may be 
ordinary, they are given the authority over the ghosts and spirits. And if you 
are nice to your teachers, you will receive services from the ghosts and 
spirits who are under your teachers' command. As a matter of fact, your 
teachers do not need your respect, for they enjoy the respect from the 
immortals and spirits. When these immortals and spirits are angry at you 
because of your disrespect to your teachers, it's time for you to watch out" 
(p. 7608). The Scripture of Divine Words says further: "The relationships 
between teachers and their disciples are determined by the karmas of these 
persons' past incarnations. Like the relationships between fathers and sons, 
they are formed by the outcomes of the karmas of the same persons in the 
time sequence. Hence, the relationships between the father and his son should 
never be viewed as a 'one-time' relationships" (p. 7621 ). Even if the age 
difference between the teacher and disciple does not correspond to the one 
between a senior and a junior, the teacher should still be treated with respect: 
"Even if the teacher is a junior, he should still be honored. For instance, Lo 
He at the age of ninety-eight honored his teacher who was only sixteen 
years old. He paid courtesy call to his teacher three times a day and his 
respect to the teacher never abated. When people murmured, 'Why should 
an old man at the age approaching death bow to a young fellow?' The 
celestial jade maiden answered:' Although this boy is young, his knowledge 
is profound"' (p. 7612). Not only does this text emphasize the honoring of 
teacher by his disciple, it also emphasizes the teacher's care for his disciple: 
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"When the teacher dies, his disciple buries him-clothing the body with 
proper dresses prescribed by the rules and burying it according to the rites. 
When the teacher dies, the disciple mourns him for seven days. After that, 
he performs the funeral retreats for his teacher, which he does once in every 
seven days for a period of twenty-one days. When the disciple dies, the 
teacher does the same for his dead student" (pp. 7611-7612). Through the 
practice of"honoring the teachers and caring for the disciples" the Daoist 
priesthood is perpetuated in history. 

In early Daoism, its texts were transmitted from teachers to disciples. 
There was a close relationship between the custody of a scripture and the 
honoring of the teacher. The Scripture of Divine Words says: "Since the 
custody of a scripture is a requisite of one's being an immortal and because 
a scripture is always in the hand of the teacher, the priests who possess the 
scriptures are esteemed as the greatest teachers in Daoism. This is the reason 
why the immortals and the jade maidens revere the Daoists who are the 
custodians of the scriptures" (p. 7611 ). "You honor your teachers in the 
same way as you honor the sun and moon; and you treasure the custodians 
of scriptures in the same way as you treasure the pearls and jades. Neither 
the scriptures nor the teachers should be treated with disrespect. The teacher 
is like Heaven and the scripture is like the sun; Heaven cannot be destroyed, 
nor can the sun. It is the teacher who helps the disciple attain immortality 
and salvation. Without the teachers, the disciples have no access to the 
scriptures; and without the scriptures, the disciples cannot become 
immortals" (p. 7603). In the period under discussion, Daoist priests showed 
no respect to their teachers; nor did they pay much attention to the scriptures. 
If this trend is not corrected, according to the Scripture of Divine Words, the 
authority ofthe scriptures would go down to the drain. Therefore, it says: 
"Although Dao is invisible and intangible, through the scriptures the Dao is 
made visible and tangible. Without the scriptures, Dao cannot be made known 
to the world. Scriptures serve as the eyes to human beings: The eyes can 
look at far-away distance and distinguish the color of green from the color 
of white. The eyes can also tell the differences between things small and 
large and between things evil or good. Likewise, the scriptures have the 
same functions. A Daoist starts with belief; and belief requires the knowledge 
of scriptures" (p. 7607). While Laozi's Book of the Five Thousand Words 
(Wuqian wen) was the required reading of every Daoist priest in the era of 
the Three Zhang Masters, it was no longer so afterward due to the neglect of 
scriptural study by the priests. According to the Scripture of Divine Words, 
the Book of Five Thousand Words contains divine talismans and tallies. The 
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text says: "The divine talismans and tallies are the transcendent documents 
bestowed to the Daoist priests. Without them, they cannot be called Daoist 
priests. Likewise, if the priests do not study the scriptures of the Three 
Grottoes (Sandong), they cannot be qualified as Daoist priests. Those who 
only received the yellow, red, and purple ritual documents from their teachers 
are but little Daoist priests; but those who, believing that the Bookfo Five 
Thousand Words contains divine talismans and tallies, rely these words for 
ritual purpose will become the highest immortals" (p. 7611 ). This scripture 
also mentions the Book of Five Thousand Words alongside the Scripture on 
the Conversions of the Barbarians (Huahu jing): "If you are unable to 
study many scriptures, you should at least read the Book of Five Thousand 
Words and the Scripture on the Conversions ofthe Barbarians" (p. 7613). 
(The latter text claims that Laozi went to India to convert the Indians to be 
Daoists.) The Scripture on the Liturgy, in the section on the "Rules of the 
Daoist Households," also refers to the Scripture on the Conversions of the 
Barbarians: "The barbarians kowtow many thousand times, shave their hairs 
and beards while holding their mirrors against the sky, and express their 
belief in the Perfected Persons. This is how the true religion grow in their 
country" (p. 24260). That the Scripture of the Divine Words connects the 
Scripture on the Conversions of Barbarians with the Book of Five Thousand 
Words indicates the extensive influence of Buddhism in China in the period 
under discussion. 

In this period, the Five-Bushel Rice Sect has ceased the requirement of 
collecting the annual tax of five bushels of rice from each Daoist family, as 
was the case in its earlier days. However, the Book of Divine Words wishes 
to revive this practice. It says: "Every Daoist family should support the sect 
by paying the annual celestial tax on a voluntary basis. Otherwise, you shall 
be punished by Heaven. The celestial master will report to Heaven of those 
families whose annual contribution amounts are less than the required 
quantities. Do not blame the celestial master if the heads of those families 
are punished by Heaven due to their deficiencies in payments" (p. 761 0). 
The same text says further: "All the Daoist families shall pay a visit to the 
celestial master during each of the three annual meeting dates. At one of 
these meetings, each household should pay a celestial tax of I 0 bushels of 
rice. The god of granary shall report to Heaven of those households whose 
contributions are less than the required amounts. The heads of these 
households shall receive divine punishments, for examples: deaths of their 
domestic animals, failures in their businesses" (p. 761 0). 

Both the Book of Divine Words and the Scripture on the Liturgy were 
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unhappy about the fallen conditions of the Five-Bushel Rice Sect in the 
East and West Jin times: its former rules have lost their power of enforcement, 
the present priests have no respect for their teachers or scriptures, the 
relationships between teachers and disciples are deteriorating. Both texts 
wished to revive the former rules of the sect. 

The foregoing descriptions, depicting the chaos in sect organizations 
and the erosion of the former sect rules, characterize the Celestial Master 
Sect in the Wei dyansty and the West and East Jin times. In order to combat 
these problems, sect rehabilitation is imperative. But what should be the 
program of rehabilitation-restoration of the old system or reformation? 
Both the Scripture on the Liturgy and the Book of Divine Words represent 
the voice of restoration. In contrast, Kou Qianzi (365-448), a Daoist priest 
in the Northern Wei dynasty, and Lu Xiujing (406-477) of the Liu Song 
dynasty in the south, devoted their efforts for the reform ofthe Five-Bushel 
Rice Sect. Historical hindsight tells us that the desire to restore the former 
practices of the sect is not only impractical but also impossible. Thus despite 
the warnings and threats proposed by these two texts against those conceived 
as the backsliders, their anticipated wishes were not realized. In fact, their 
dreams were totally smashed. On the other hand, the reform of the sect was 
readily accepted by the new sect leaders whose great accomplishments will 
be discussed later in this chapter. 

Besides the Five-Bushel Rice Sect, the Bo Lineage Sect (Boj iadao) was 
also active in the north in the Wei dynasty and the West-Jin period. The 
Baopuzi, in the section on "Allay Your Doubts," offers the following 
description of the Bo Lineage Sect: "Famous Daoists existed in antiquity. 
For example: Bo He is said to be appearing and disappearing in the world 
for almost 8700 years. When the thaumaturgic Daoists in Luoyang learned 
about the reappearance of Bo He, they came to visit him and asked him 
many difficult questions. Bo He was able to give them clear answers and 
resolve their doubts. Consequently, he became well-known in the 
region .... Later, he suddenly disappeared and nobody knew where he went. 
Then someone in Hebei claimed that he was the same Bo He. Because he 
acquired many disciples from near and far who presented him with gifts, he 
became rich. When the former disciples ofBo He learned that their teacher 
had reappeared, they came to see him. But, to their disappointment, they 
found that this man was an imposter. Thereafter, he vanished."43 Bo He is 
also known as Bo Zhongli. The above account of Ge Hong indicates that 
the Bo Lineage Sect was once active in the north. Although its origins are 
obscure, it probably grew out of the remnants of the Yellow Turbans. A 
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small number of Yellow Turbans were still active intermittently in Hebei 
and the vicinity ofLuoyang. We know that the Bo Lineage Sect eventually 
migrated to the south and enjoyed converts among the aristocrats. In the 
south, it later merged with the Celestial Master Sect and the High Clarity 
Sect. Tao Hongj ing, in chap. 4 of his Declarations of the Perfected says: 
"Xu Yang (Xu Mai) was originally a follower of the Bo Lineage Sect which 
practiced blood sacrifices for the redemption of sins-a profane religion. 
Fortunately, Xu Mai left this group and became a member of the true religion 
[High Clarity Sect]." Chapter 20 of the same book says: "The family of 
Hua Qiao, one of the leading families in East Jin, practiced the profane 
religion for generations." Here the "profane religion" (sushendao) refers to 
the Bo Lineage Sect. A Record of Master Zhou s Communications with the 
Unseen World (Zhoushi xuantongji), chap. I says: "The Zhou family 
originally practiced the profane religion commonly known as the Bo Lineage 
Sect." This Zhou household refers to the family of Zhou Zhiliang [sixth 
century], a disciple of Tao Hongjing. Although he was a native ofRunan [in 
Henan], he later took residence in Dan Yang [in Jiangsu]. Ge Hong says: 
"My teacher, Zheng Xuan, told me that among the Daoist texts none are 
more important than the Inner Script of the Three The arches (San huang 
neiwen) and the True Form of the Diagram of the Five Marchmounts (Wuyue 
zhenxing tu) ... . After receiving these two texts in a mountain, Bo Zhongli 
[Bo He] erected an altar where he began to copy these two texts on the silk 
brocades. He would complete one copy and depart elsewhere to spread the 
truth"44 Here Ge Hong implies that the Bo Lineage Sect used these two 
texts as its means of evangelization. Because Ge Hong received this 
information from Zheng Xuan, it is probable that Zheng Xuan was also 
connected with this sect. The modem Daoist scholar Chen Guofu thinks 
that both Zheng Xuan and Ge Hong could have been the followers of this 
sect.45 

After the annihilation of the Great Peace Sect (Yellow Turbans) toward 
the end of East Han, Daoism collapsed in the north. The continuing activities 
of the Bo Lineage Sect in the north notwithstanding, its influences were 
weak and its history was obscure. The present section aims to demonstrate 
that due to the evangelistic efforts of the Celestial Master Sect, following 
the surrender of Zhang Lu, Daoism was able to develop in the north during 
the Wei dynasty, as well as in the West and East Jin times. 
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Section 2 

The Continuous Spread of the Celestial Master Sect in the Ba 
Shu Region; the Rebellious Movements of Chen Rui and Li Te; 
Fan Changsheng and His Relationships with the Cheng-Han 
Dynasty 

The Celestial Master Sect in the Ba Shu region (Sichuan) did not cease 
its activities after Zhang Lu 's surrender to Cao Cao and his northern 
migration. It continued to operate in Sichuan under different forms and in 
different environments, as testified by the successive rebellious movements 
led by Chen Rui and Li Te. However, they, like their counterpart in the 
north, did not follow the former practices of the mother sect. 

The Sima family, founder of the Jin dynasty, was ruthless in its 
annihilation of the leaders of the pro-Wei dynasty. It also used its power 
and money to silence the other leaders who might otherwise object to its 
usurpation of the throne. No sooner did the new dynasty establish its power 
than the contending factions of the Sima family began to compete with one 
another for power, resulting in the killings of many factional members. 
Besides, the surviving Sima members lived a licentious life-style, with no 
concerns for morality or the wellbeing ofthe people. It is no surprise that 
the rebel movements broke out soon after the founding of the West Jin 
dynasty. 

Chen Rui, a member ofthe Celestial Master Sect in Sichuan, launched 
his rebellion in 277-twelve years after the founding of the West Jin dynasty. 
The History of Huayang Country, chap. 8, says: "Commander ofYi Zhou 
prefecture, WangJun, executed Chen Rui, a native of Jian Wei, in the spring 
of 277. Chen Rui practiced the Ghost Religion to delude the people. His 
cult uses one bushel of wine and one fish as offerings of worship. It does 
not worship any specific deities and values things that are fresh and clean. It 
requires the members of a household to stay away from congregational 
worship for one hundred days after the death or the childbirth of a family 
member. Followers ofthis group are forbidden to attend the funeral rites 
for their deceased parents, for their wives or children; nor are they permitted 
to visit the women in their periods of post-childbirth. The priests of this 
religion are called the libationers (Jijiu). Chen Rui in later life adopted a 
conspicuous role for himself: He put on scarlet garments covered with white 
silk girdle and wore a hat with red scarf attached to its back. He called 
himself the Celestial Master and mustered hundreds and thousands of 
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followers. Commander Wang Jun executed Chen Rui, Yuan Jin (a libationer), 
and other leaders of this cult. He accused them of practicing a religion of 
unfiliality. He also burned their house of worship. Members of Chen Rui's 
religion learned later that some government officers were fired because of 
their connection with it. They included the governor ofYi Zhou, an officer 
whose annual salary was 2,000 bushels of rice, and T' ang Ting of J ian Wei 
county." 

Because Chen Rui's group is dubbed the "ghost religion" whose priests 
are called the libationers and because Chen Rui called himself the "celestial 
master," his religion must have been a group of the Celestial Master Sect. 
He, like the leaders of the sect in the north, did not follow the practices of 
the mother sect. He discontinued the practice of receiving five bushels of 
rice annually from each believing household and developed new rituals for 
worship. This reflects the changes and growth of the sect in Sichuan after 
the death of Zhang Lu. Chen Rui was execueted by the government on 
account of his alleged crime of practicing the "religion ofunfiliality." The 
actual reason was because he was the leader of an anti-government 
movement. A contemporary monk, Ming Kai, gives the following account 
about Chen Rui in the section on "Apropos of Fu Yi's Denunciation of 
Buddhism" in the Guang hongmingji: "In 276 of the Jin dynasty, the Daoist 
Chen Rui practiced the evil religion to delude the people. For several years, 
he called himself the Celestial Master and recruited several thousand 
disciples. He was finally executed by Wang Jun, Commander ofYi Zhou" 
(monk Ming Kai dated this event one year earlier than the date given by the 
History of Huayang Country). 1 The aforementioned quote indicates that 
Chen Rui has been an active Daoist priest for a number of years in Sichuan. 
This proves that the Celestial Master Sect was still flourishing in Sichuan 
after the fall of the Shu kingdom (221-263 ). 

The rebellious movement led by Li Te and, later, Li Xiong (his son), 
was clearly related to the Celestial Master Sect. It occurred in 301 in the 
West Jin dynasty and its nucleus was compoed of the six prefectures in 
Western Shaanxi and Southern Gansu, who migrated to Sichuan (Shu). 
Chapter 120 on the "Biography of Li Te" in the Jin shu says: "Li Te is a 
native of Dang Ju in western Pa (northeast of Ju county in Sichuan). His 
ancestors, belonging to ethnic Miao tribe, are said to be the offspring of the 
God of Granary (Lin Jun) .... Because the Miao ethnics paid a certain number 
of bushels of rice to the Han-Chinese governments as annual tax and because 
the natives in Pa called taxation as 'Chong', the Miao ethnics are called the 
'people of Chong' by the Han-Chinese in Pa .... Zhang Lu spread the Ghost 
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Religion (Gui Dao) in Hanzhong near the end of the Han dynasty. And 
because the people of Chong practiced shamanism, many of them became 
members of the Ghost Religion. Due to the politico-social unrest at the 
time, the people of Chong migrated to Yang Chu Slope in Hanzhong from 
Dang Ju [in Pa]. This is the reason why they were called the 'Pa of Yang 
Chu.' After Emperor Wu of Wei [Cao Cao] conquered Hanzhong, LiTe's 
grandfather led more than 500 Chong families and submitted to Cao Cao. 
The latter appointed him a general and dispatched him and his group to Lue 
Yang [in Southwestern Shaanxi]. The northerners, therefore, called this group 
of people the 'Pa ethnics' (Pa Di)."2 We can infer from the above quote that 
most ofthese ethnics were members of Zhang Lu 's Celestial Master Sect. 
Chapter 60 on the Biography ofQuan X ian in the Histories of the Northern 
Dynasties (Bei shi) also says: "The Pa ethnics were believers of Daoism 
who paid attention to the arts ofLaozi."3 Because these ethnics were Daoist 
believers at the time of Zhang Lu and because LiTe's followers belonged to 
the Pa ethnics, we can assume that LiTe's followers were Daoists. Sima 
Guang's Zizhi tongjian, chap. 82 concerning the reigning year (298) of the 
West Jin emperor, says: "When Zhang Lu was in Hanzhong, the Li families 
of the Chong people in Dang Ju [in Sichuan] migrated to Hanzhong where 
they served him." This quote confirms that LiTe's forebeares were members 
of the Celestial Master Sect. In 296, Qi Wannian, a Pa ethnic, launched a 
rebellion against the West Jin dynasty in Qin [Shaanxi] and Yong [Southern 
Gansu] with the support of many Pa and Qiang ethnics, which lasted for 
three years. In addition to the battles between the government forces and 
the ethnic rebels, which took place in Qin and Yong, this region was also 
ravaged by draughts and plagues in the same period. The local inhabitants 
were compelled to abandon their farms and migrated westward to Sichuan."4 

The Jin shu, chap. 26, says: "Ever since the reign of Emperor Hui (r. 290-
305) of Jin dynasty, the government has been in disarray, and by the era of 
Yongjia (307-312) it became worse. The residents east of the Yong prefecture 
were forced to sell their children because of famines and became refugees. 
Six prefectures were affected by the locust menace-You [Northern Heibei], 
Bing [vicinity ofT'aiyuan in Shanxi], Si [Northeast ofLuoyang in Henan 
and part of Shanxi], Ji [Shandong], Qin [Shaanxi], Yong. [Gansu]. The 
locusts ate up all the vegetation plus the hairs of the cattle and horses. Besides 
starvation, the local inhabitants suffered from diseases, plagues, and the 
carnage of the bandits. Floating corpses filled the rivers and white bones 
covered the wilderness .... Starvation and plagues forced the people to become 
cannibals. And eighty to ninety percent of the government officers also 
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became homeless refugees."5 The preceding quote, indicating a longer length 
and wider area of afflictions, reflects the conditions in Shaanxi and Southern 
Gansu in the last decade of the third century. It is during this period that Li 
Te, his brothers, his sons and nephews, joined the more than 100,000 refugees 
from the affected prefectures and migrated westward to Sichuan for food. 
Because the members ofLi Te's family took care of the sick and the hungered 
on the road, they were beloved and, therefore, became their leaders.6 

Once these refugees arrived in Sichuan, they went to different parts of 
the countryside where they were hired by the well-to-do families as tennant
servants. They had no desire to go back to their hometowns. However, in 
30 I, Lo Shang, Commander of Yi Zhou, ordered the refugees to return to 
their hometowns by the seventh month of the year. "Pressed by the 
government decree, these refugees, disheartened and worried, did not know 
what they should do. This was during the rainy season. And since the rice 
had not been harvested, they did not have money for the returnjourney."7 Li 
Te and his brothers repeatedly requested the authority to postpone the date 
of their departure, but their requests were rejected. Meanwhile, ''the governor 
of Guanghan, Xing Ran, attempted to kill the leaders of the refugees in 
order to collect their savings." At the sametime, "Lo Shang ordered Zhang 
Yan, governor of Zi Tong, to search the valuable objects that belonged to 
the returning refugees at the various barrier gates of the journey routes."8 

Frustrated by the prospect of their future, the refugees in the tenth month 
of301 inaugurated the rebellion and chose LiTe as their leader. LiTe asked 
the people to accept three conditions for the acceptance of his leadership: 
1) setting up funds as loans for the needy; 2) appointing virtuous persons 
for offices to ensure the success of the uprising; 3) obeying the orders of the 
revolution govmment by its supporters. The people gladly accepted these 
conditions. ''9 At that time, the inhabitants of Sichuan made a ditty expressing 
their dislike ofLo Shang: "Lo Shang is the robber of Sichuan who wants us 
all to die. I He is the cause of all our misfortunes despite being the General 
ofWestem Pacification."10 

Lo Shang, on learning of this ditty, dispatched 30,000 infantrymen and 
cavalrymen to attack the anti-government forces. Li Te seized the palace
portion of Chengdu in the first month of 303 with the help of the local 
inhabitants. Apart from the horses which were taken for the rebel army, Li 
Te's soldiers did not raid the civilian population." 11 He kept order in the 
palace-section of the city and did not disturb the local residents. Meanwhile, 
Lo Shang, still holding the main part of Chengdu, sent delegates to Li Te 
for peace negotiation while meeting secretly with the local militia-landlords 
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for an arm attack on the tenth of the following month." The West Jin emperor 
also dispatched the commander of Jing Zhou, Song Dai, and the governor 
of Jianp'ing, Sun Fu, to assist Lo Shang."12 LiTe, assuming that the peace 
negotiation was still in effect, did not anticipate the possible attack from the 
enemy. Lo Shang, taking advantage ofLi Te's neglegence, attacked the rebel 
forces with the added troops of Song Dai and Sun Fu. Confronted with a 
much larger army than his own, Li Te was overpowered by the government 
forces and was killed in battle after two days' continuing fighting. However, 
the combats continued after LiTe's death. In the twelfth month ofthe same 
year (303), Li Xiong, son ofLi Te, captured the rest of the city ofChengdu 
and occupied Yi Zhou as well. Lo Shang abandoned the city in flight. In the 
tenth month of the following year (304), Li Xiong declared himselfking of 
Chengdu. A year later, he was crowned as the emperor and named his country 
Da Cheng. When Li Shou became the emperor in 338, the country's name 
was changed to Han. Historians in retrospect called the country under the 
rule of the Li family as "Cheng Han" which lasted for forty-seven years. It 
was headed by six successive Li family members-from Li Te's rebellion 
in 301 to the overthrow of the dynasty in the third month of347 by the East 
Jin army. 

The founding of the Cheng Han dynasty by the ethnic Li family was 
largely due to the assistance of the Daoist priest of Mount Qingcheng, Fan 
Changsheng (?-318). After LiTe was killed in 303, the government troops 
and the militia-landlord forces pursued the rebels relentlessly. The rebel 
soldiers suffered physical exhaustion due to the deprivation offood supplies. 
Added to this distress was the death ofLi T'ang, second son ofLi Te, who 
was killed in battle. Following this, Li Liu, brother of Li Te, became the 
leader of the rebel forces. Seeing that both LiTe and Li T'ang had died and 
his forces were being pursued by the government soldiers, Li Liu began to 
waive his confidence in the continuation of resistance. He was in fact 
contemplating on surrendering. However, Li Xiong and Li Xiang (another 
brother of Li Te) urged Li Liu to continue the resistance. Rejecting their 
advice, Li Liu sent a delagation to the government camp to negotiate the 
terms of surrender. 13 It was at this crucial moment that Fan Changsheng 
stepped in and gave the much needed food supplies to the rebel soldiers. 
T'ang Changru, a modem historian of Chinese religions, in his essay, "Fan 
Changsheng and His Relationships to the Occupation of Sichuan by the Pa 
Ethnics," described in detail of Fan's valued contributions to the Cheng 
Han kingdom. 14 The "Biography ofLi Liu" in theJin shu also refers to this 
connection: "Fan Changsheng, a native of Peiling (in Sichuan), settled in 
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Mount Qingcheng with more than I ,000 families under his control. At that 
time, Xu Yu, an officer in Pei Ling, appealed to Lo Shang [his superior] to 
appopint him as the governor of Wen Chuen. He said, if appointed, he 
would persuade Fan Changsheng to fight on his side against the rebel forces. 
On learning that Lo Shang would not offer him the wanted position, Xu Yu 
defected to the side ofLi Liu. He then persuaded Fan Changsheng to supply 
the hungry rebels with food. As a result, the rebel soldiers' morale was 
immediately raised." 15 Historian T'ang Changru argues that Xu Yu's 
defection to the rebel forces was not spurred by his disappointment at Lo 
Shang's decline to offer him the requested positiion but by the possibility 
that both he and Fan Changsheng were members of the ethnic Man tribe to 
which the Miao ethnics belonged. This possibility aside, T'ang Changru 
argues, there is also religious reason why Fan Changsheng gave aid to the 
Li family and why he was honored by the latter. 

As has been stated earlier, the ancestors of the Li family were members 
of the Celestial Master Sect. And Fan Changsheng was probably a leader of 
this sect at the time of rebellion. The Preface to the Hermeneutics of the 
Scriptures (Jindian shiwen xulu) says: Fan Changsheng, his real name is 
Xian, retreated to Mount Qingcheng where he adopted the pen-name of 
Shu Cai [Talent of Sichuan]. Chapter 9 of the History of Huayang Country 
says: "Fan Xian, also variously called Changsheng, Yanjiu, or Jiuchong, is 
a native of Pei Ling." Concerning his career, the T'aip 'ing yulan, chap. 
123, says: "Changsheng is a specialist of astronomy and thaumaturgy. His 
effectiveness in these fields made him a god-like person in the eyes of the 
people." The government work, Jin shu, chap. 58, says: "Xian [Fan 
Changsheng], became the National Master of Li Xiong's kingdom. He 
employed magic arts to delude the public. But many people followed him." 
This indicates that Fan Changsheng was respected by the people in Sichuan 
and enjoyed the company of his disciples among whom Li Xiong was one. 
The Jin shu also says that "Li Xiong was a believer of shamanism." The 
Works of Northern Wei (Wei shu), chap. 96, says: "Fan Changsheng practiced 
the thaumaturgic arts which were firmly believed by Li Xiong." 

The above references show that Li Xiong and Fan Changsheng were 
bound by a common interest in the thaumaturgic arts. This is the reason 
why Fan Changsheng assisted the Li family's rebellion. This is also the 
reason why Li Xiong at first wanted Fan Changsheng to be the king. 16 After 
Fan declined this offer by Li Xiong, "the latter still hesitated and did not 
dare to accept the kingship."17 Only after the persistent urges of his generals 
did Li Xiong consent to be the king. Immediately following this, "Fan 
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Changsheng arrived in Chengdu in a plain sedan-chair, where he was greeted 
by Li Xiong. At the request of the latter, Fan sat in the palace hall, holding 
a wand in his hand. Li Xiong, bowing to him as a gesture of humility, 
appointed him as the new prime minister of the state. Fan Changsheng then 
advised Li Xiong to formally declare himself as the emperor .... Once Li 
Xiong declared himself this new title, he honored Fan Changsheng as the 
Supreme Master of Heaven and Earth 18 and Duke of Western Mountain." 
He exempted Fan's soldiers from military expeditions and his estate from 
taxation. 19 

Through the endorsement of Fan Changsheng Li Xiong was able to 
hold the throne for thirty years. Also, because Fan's administration was 
lenient in carrying out criminal punishments and conservative in imposing 
the corvee practice upon the civilians, it won the acceptance of the Sichuan 
population. "For taxation, every young man paid three bushels of rice and 
every young woman paid one and half bushels of rice. The state only required 
each household to pay a small quantity of silk and a few catties of cotton as 
revenues. Because the corvee was light and state demands were few, the 
inhabitants were uninterrupted in their labor. As a result, many of them 
became well-to-do. Although the doors of the houses were unlocked, they 
were not entered by robbers."2° Furthermore, "the state did not practice 
sumptuous ceremonies, nor did it have salary differences among the officials. 
It did not distinguish the ranks among the officers, nor did it demand dress 
distinctions between the noble men and the commoners."21 Obviously, the 
Cheng Han kingdom abolished the elaborate feudal system of court 
ceremonies and the distinctions betwee!\ official ranks.lt stressed plain living 
and equality of the people. "In this period, although China was in great 
chaos, Sichuan was exceptionally peaceful. The Han-Chinese and the ethnic 
nationals lived in harmony. Because Sichuan was well-known for its peaceful 
conditions at that time, many Chinese outside of Sichuan wanted to migrate 
there."21 In terms of the cordial relation between the Han-Chinese and the 
ethnic nationalities, the Cheng Han kingdom was like the earlier government 
of Zhang Lu in Hanzhong. 

In sum, the founding and the continuity of the Cheng Han kingdom 
were intimately related to the services of Fan Changsheng. The alliance 
between him and the ethnic Li family was by no means accidental: the 
dynasty of the Li family needed the endorsement of the Celestial Master 
Sect under the leadership of Fan Changsheng and the growth ofthe Celestial 
Sect in Sichuan needed the political protection of the Li dynasty. This 
reciprocity lasted throughout the Cheng Han kingdom. The T'aip 'ing yulan, 
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chap. 123, says: "When Fan Changshengdied, his son, Ben, succeeded him 
as the prime minister." In fact, even after Li Shi, last emperor of the Cheng 
Han kingdom, surrendered to the East J in authority, some officials of the 
former Cheng Han state still hoped that the family of Fan Changsheng would 
come to revive the kingdom! The Zizhi tongjian, chap. 97, says: "In the 
seventh month of 347, Wei Wen and Deng Ding [officials of the former 
Cheng Han kingdom] installed Ben, son of Fan Changsheng, as the emperor. 
Ben's magic arts were efffective in drawing the support of many Sichuan 
inhabitants." But the restoration attempts were eventually smashed in 349 
by Commander Zhou Fu of the East Jin dynasty. The Jin shu, chap. 58, 
says: "In 34 7 .... Wei Wen, Deng Ding and others revived the government of 
rebellion and installed Ben as the emperor. ... But despite Ben's 10,000 
soldiers, he was killed by Zhou Fu and Zhu Tao of the East Jin dynasty." 
That Fan Ben had some 10,000 supporters under him and was asked to be 
the emperor to restore the kingdom long after the death of his father indicates 
that the Celestial Master Sect continued to exert its influence upon the 
Sichuan populace. In the ninth month of 3 70-twenty-one years after the 
death ofF an Ben-Li Hong and Li Jinyin arose as the leaders of the rebellious 
Daoist movements in the Guanghan district of Sichuan. They, supported by 
over 10,000 followers and purported to spread the Righteous Way, claimed 
to be the sons ofLi Shi [last emperor of the Cheng Han kingdom]. However, 
they were annihilated by the forces of Zhou Hu, grandson of aforementioned 
Zhou Fu. It can be said that, in light of the foregoing scenarios, Daoism 
continued to spread among the prebians in Sichuan in the period between 
the death of Zhang Lu and the last years of the East Jin dynasty. 

Section 3 

The Spread of the Li Lineage Sect in the South; the Rebellious 
Groups Led by Leraders Named Li Hong in Various Places; the 
Growth and Development of Du Zigong Sect under Celestial 
Master Daoism in the South; the Rebellions of Sun En and Lu 
Xun 

Daoism entered East China from the north and Sichuan; it was active 
there in the Wei and Jin dynasties. Besides the aforementioned Bo Lineage 
Sect, Yu Ji's Daoist group was in East China even earlier than the Bo Lineage 
Sect and exerted greater influence than the latter. His group was probably 
an offshoot ofthe Great Peace Sect. Although it reached East China quite 
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early, it was quickly suppressed by Sun Ce, then the military chief of East 
China. He was afraid that Yu Ji might arouse the masses to challenge his 
hegemony. Sun Ce's father, warlord Sun Jian, established his military base 
through his victory over the Yellow Turban Rebellion; he almost lost his 
life in combats with the latter. This is the reason why his son wanted to 
destroy Yu Ji's group. Sun Ce's strategy toward Daoism was similar to that 
ofCao Cao: suppression and utilization at the sametime. When Sun Ce was 
dying, he counseled his younger brother, Sun Quan and future founder of 
the Wu kingdom: "You must recruit the talented men to safeguard the east." 
Sun Quan, taking his brother's words to heart, used all his efforts to maintain 
his sovereignty in the east. His efforts included the employments ofDaoists 
and thaumaturges for government services. The Chronicles of the Immortals 
(Lis hi zhenxian tidao tongjian) contains some information about Sun Quan 's 
association with Daoists Jie Xiang, Yao Guang, and Ge Xuan. The 
Declarations of the Perfected also says that Sun Quan appointed Daoist Du 
Qi as an inspector of military affairs. The Chronicles of Events in Daoism 
(Lidai chongdao ji) says: "Sun Quan, ruler of Wu kingdom, erected the 
Pines Hermitage to house Ge Xuan, built the Prosperity Hermitage in Fuchun 
[in Zhejiang] as his family shrine; established the Nation-Building Hermitage 
in Jianye and the Auspicious-View Hermitage in Mao shan. He constructed 
thirty-nine more hermitages in the capital where eight hundred Daoist priests 
were employed." The Inner Chapters of Baopuzi mentions that Sun Xiu, 
ruler of Wu kingdom (r. 258-263), invited the Daoist priest She Chun to 
demonstrate his magic arts. The Declarations of the Perfected mentions 
that Sun Gao (r. 264-280), last ruler ofWu kingdom, appointed Daoist Xu 
Zongdu as the Commander of the. Left. Although these accounts are from 
the Daoist sources, they nevertheless reflect the general impression that the 
Wu kingdom promoted Daoism. Even the Sanguozhi, an official source, 
mentions the fondness ofDaoism by the ruler of the Wu kingdom by saying: 
"Sun Quan visited Lu Meng, a Wu general, when the latter was sick. He 
ordered the Daoist priests to pray to the stars for Lu 's recovery." The support 
of Daoist priests by the Wu rulers must have been an important factor for 
the flourish of Daoism in East China. 

The Li Lineage Sect exerted considerable influence in East China after 
its migration from Sichuan. It had over 1,000 members across East China. 
According to the Inner Chapers of Baopuzi, the Li Lineage Sect reached 
Wu kingdom during the reign of Sun Quan (r. 222-252) and its leaders were 
Li Ah and Li Kuan. This group considered Li-of-Eight-Hundreds (Li-Ba
Bai) as its patron saint. The Biographies of Immortals says: "Li Ah. a native 
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of Sichuan, has been seen by generations of people as one who never looks 
old. He usually goes begging at the market in Chengdu. He leaves the city 
at dust and returns in the morning. No one knows where he lives. When 
people ask him to prognosticate, he never responds by words. His habit is 
to answer people's queries through his facial expressions: When he looks 
pleasant, it means a lucky event shall take place; when he looks sad, it 
means a unlucky incident shall happen; when he smiles, it means a great 
happy event shall take place; when he sighs, it means a sad event is on its 
way. If one reads Li Ah's facial expressions as signs of his prognostication, 
he realizes that Li Ah is always right." The same text continues: "Once 
upon a time, a strong fellow, recognizing that Li Ah was an unusual man, 
became his companion. They usually stayed overnight at Mount 
Qingch 'eng .... Li Ah looked like a man in his fifties when the strong fellow 
was eighteen. But when the strong fellow reached the age of eighty, Li Ah 
still looked like a man in his fifties! Later, Li Ah bade farewell to people, 
saying that he was going to Mount Kunlun. He left his friends and rever 
returned." The Yunji qiqian, chap. 28, says: "The P'inggang parish is located 
in Xingjing county of Sichuan about l 00 li from Chengdu. This is the parish 
where Li Ah attained immortality." Baopuzi mentions that Li Ah 's nickname 
is Sire-of-Eight-Hundreds. It says further: "A certain person named Li Kuan, 
speaking in Sichuan accent, arrived in East China. Because he was able to 
heal the sick by means of his magic water, throngs of people came after 
him. They thought that this man was none other than Li-of-Eight-Hundreds, 
although it was not the case. Because many aristocrats and officials came to 
visit Li Kuan, he became self-conceited and was unwilling to open his door 
to all the visitors. Consequently, many callers had access only to the outer 
door of his residence. Nearly a thousand individuals became Li Kuan's 
disciples, although many of them joined the group in order to escape the 
military conscription. Those who had access to Li Kuan were rewarded 
with magic water, talismans, instruction on calisthenics, the method of 
abstracting the pneuma from the sun and moon, the art of applying pneuma 
for the exercise of body, the recipe of elixir, and the art of longevity and 
immortality .... At that time, Wu kingdom was ravaged by a venomous plague 
which destroyed half of its population. Stricken by illness, Li Kuan was 
forced to retire to his meditation chamber where he died. However, his 
disciples believed that their master was liberated from his corpse." From 
the above account we may surmise that the Li Lineage Sect in practice was 
similar to the Celestial Master Sect but different from Ge Hong's Gold 
Elixir Sect. This is the reason why Ge Hong's description ofLi Kuan contains 
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derogatory remarks. In fact, Ge Hong considered the Li Lineage Sect as a 
heterodox cult which should be banned. 

The above account by Ge Hong indicates that the Li Lineage Sect after 
the death of Li Kuan was still active at the time ofGe Hong; for he said that 
he was personally acquainted with some ofLi Kuan's disciples. Ge Hong, 
attempting to awaken these misled disciples of Li Kuan, wanted them to 
quit their group. He said: "The disciples ofLi Kuan, numbering over I ,000, 
are spreading their religion all over East China. They do not realize that 
their master's religion is shallow and does not contain the prospect of 
salvation. The reason why r speak of this cult at length is to make my readers 
realize how superficial it is!" 

Both Li Ah and Li Kuan were natives of Sichuan and both were 
nicknamed as Li-of-Eight-Hundreds. This is why Li Kuan was mistakenly 
identified as Li Ah by his contemporaries. This indicates that the Li Lineage 
Sect was originated from Sichuan and was closely related to the immortal 
whose nickname is Li-of-Eight-Hundreds-probably its founder. This 
explains why members of the Li Lineage Sectconsider Li-of-Eight-Hundreds 
as its patron saint. This Li-of-Eight-Hundreds was sometimes called the 
"Eighth Uncle Li" {Li-Ba-Bai). The Yunji qiqian, chap. 28 on the Changli 
Parish, says: "This parish is located about forty li east of Jintang county and 
150 li from Chengdu. This parish is the place where the Eighth Uncle Li of 
Sichuan began his Daoist studies. He was the teacher ofT'ang Gongfang. 1 

The Eighth Uncle Li liked to visit the famous Sichuan mountains. He 
frolicked in Chengdu in daytime and slept at night at Mount Qingch'eng." 
If we place the above quote regarding the Changli parish alongside the 
aforementioned quote on the P'inggang parish, we arrive at the impression 
that both Li Ah and the Eighth Uncle Li were associated with the parishes 
of the Celestial Master Sect. This means the Li Lineage Sect is closely related 
to the Celestial Master Sect. Ge Hong's Biographies of Immortals says: 
"Li-of-Eight-Hundreds is a native of Sichuan. No one knows his real name. 
Because many generations of people have seen him, they figure that he 
must be over eight hundred years old. This is the reason why he is called the 
Li-of-Eight Hundreds. Sometimes he retreats to the hills and sometimes he 
is seen in the market." The same work also mentions that Li-of-Eight
Hundreds bequeaths the texts of elixirs and the secrets of salvation to his 
disciple T'ang Gongfang. Because this man's whereabouts are illusive, 
legends and myths about him arose and multiplied. 

According to the Sichuan zongzhi [Digest of the History of Sichuan], 
"Li-of-Eight-Hundreds is a Sichuanese. He lived at the Five Dragons Hill 
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ofYunyang county. But he also lived through the dynasties of Xia, Shang, 
and Zhou. He was at least eight hundred years old. It is said that whenever 
he was on the road, he could walk for 800 li at a stretch. This is why he is 
nicknamed the Li-of-Eight-Hundreds .... Eventually, he attained immortality 
and was apotheosized as the Perfected Man of Mysterious Response." The 
above work interprets the nickname, Li-of-Eight- Hundreds, in two ways: 
this man is eight hundred years old or this man could walk eight hundred li 
at a stretch. Another literary source, Ruizhou Prefecture [Ruizhou is in 
Jiangxi], also suggets these two interpretations about this mysterious person. 
It says: "The Li-of-Eight-Hundreds, a Sichuanese, came to Gaoan [in 
Jiangxi]. He, introducing his name as Zhen, said that he possesses the arts 
of immortality. He claimed that he had lived for eight hundred years; hence 
his nickname. However, Mr. White Deer told Chen Duan [a lOth century 
Daoist] differently about this man: 'Because this man could walk for eight 
hundred li at a stretch, he was nicknamed the Li-of-Eight-Hundreds. Thus 
there are two interpretations concerning his nickname. We do not know 
which one is correct'." Perhaps this man was originally called the Eighth 
Uncle Li (Li-Ba- Bai) and through the later legends he was called the Li-of
Eight-Hundreds (Li-Ba-Bai). Both interpretations came into being as an 
outcome of the evolution of local legends concerning this man. However, 
all accounts agree that he is a native of Sichuan and that he is highly revered 
by its inhabitants. The multiple accounts concerning this man in various 
sources suggest that the natives of Sichuan consider the Li-of-Hight
Hundreds as a paradigm of the immortal persons. 

The Collection of the Lives of Immortals (Jixian chuan) says: "Immortal 
Li Zhenduo is the younger sister of Li Tuo. The latter resided in Mount 
Jintang of Sichuan where he cultivated the Daoist arts. The Sichuan residents 
have seen the activities ofLi Tuo for eight hundred years. This is the reason 
why they nicknamed Li Tuo as the Li-of-Eight-Hundreds .... Li Zhenduo 
accompanied her brother in pursuing the Daoist arts. She resided in Mianzhou 
[in Sichuan] where her relics can still be seen today." The History ofRuizhou 
Prefecture mentions the following: "Li Mingxiang is the female disciple of 
Li-of-Eight-Hundreds. She was initiated to Daoism at Mount Hualin and 
ascended to the sky later on the Summit of Five Dragons. Su Shi and Su 
Zhe, brother-poets of the Song dynasty, wrote a famous line as follows: 
'Brother and sister became immortals.' They wrote the line as a memory to 
Li Tuo and Li Zhenduo." However, the historicity of "Li-of-Eight
Hundreds," as related to Li Tuo, is difficult to ascertain. The Jin shu in 
chap. 58 on the "Biography of Zhou Zha" does mention a certain Li Tuo. It 
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says: "Priest Li Tuo used demonic arts to attract the people. He said that he 
was eight hundred years old and that he was called the Li-of-Eight-Hundreds. 
Originally from Zhongzhou [in Henan], he came to Jianye [in J iangsu] where 
he healed the sick by invoking the assistance ofthe spirits. So successful 
was his ministry that he was affleunt enough to have his own staff members. 
Many people followed him." Li Tuo's making use of the name of Li-of
Eight-Hundreds for his ministry indicates that he belonged to the Li Lineage 
Sect. His invoking the aids of the spirits for the healing of the sick is 
reminiscent of the ministry of the aforementioned Li Kuan. Li Tuo's 
recruitment of his office members for the ministry is also reminiscent of the 
Daoist priests in the north who appointed their own staff. All in all, Li Tuo's 
practices are similar to those of the Celestial Master Daoists. Perhaps by the 
time Li Tuo was active, the Li Lineage Sect and the Celestial Master Sect 
were merged. 

The "Biography of Zhou Zha" in the Jin shu again says: "Li Hong, a 
disciple of Li Tuo, assembled his followers at Mount Huo of Anhui. He 
claimed that he was prophesized by the apocryphal writings to become an 
emperor. Wang Dun, an East Jin general, discovering that Li Tuo, Zhou Zha 
(an East Jin high official), and Zhou's family members were ploting a 
rebellion, ordered commander Li Heng to watch them. At that time, Zhou 
Yan (Zhou Zha's nephew) was a member of General Wang Dun's staff. 
Commander Li Heng, complying with Wang Dun's order, killed Zhou Yan, 
Li Tuo, and Li Hong." This event, according to Zizhi tongjian (chaps. 92-
93 ), took place between 323 and 324. Prior to that, General Wang Dun had 
already executed a number of suspects associated with Zhou Zha. Zhou 
Song, a relative of an executed victim, had harbored bad feelings against 
General Wang. Before Li Tuo met his death, General Wang Dun had sent a 
secret message to Li Tuo, asking him to accuse the aforementioned Zhou 
Song of treason. And based upon Li Tuo's accusation, General Wang 
succeeded in having Zhou Song executed.2 Zhou Song was a devoted 
Buddhist. He recited sutras while under execution. Of course, it was through 
the scheme of General Wang that he lost his life. 

The aforementioned Li Hong, a disciple of Li Tuo, was evidently a 
member of the Li Lineage Sect. Whether or not Li Hong was his real name 
is difficult to ascertain because there were many rebel leaders by that name. 
The name of Li Hong has been prophesized by the apocryphal writings as 
the savior-king who would establish a kingdom of peace. This is the reason 
why many rebel leaders at this time used it to legitimatize their rebellions. 
However, not all the rebel leaders named Li Hong were the disciples ofLi 
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Tuo. A text entitled Scripture of Lord Laos Chanting Injunction, written 
by priest Kou Qianzhi of Northern Wei in 415, says: "The false people in 
the world distorted the Daoist scriptural messages in order to fool the innocent 
people. They said that Lord Lao was going to rule the world through his 
agent Li Hong. Because of this false belief, many rebel leaders arose. Every 
year there are rebels who claim that they are Li Hong!"3 Again, the same 
text declares: "These foolish people are liars and traitors. They recruit the 
fugitives, mingling themselves among the servants and runners, and claim 
falsely that they are Li Hong! 4 These people even appoint staff members, 
set up offices, and recruit their followers like ants. It is they who wrecked 
the fields and destroyed the land."5 Here, Kou Qianzhi was attacking the 
Daoist rebellion groups; he was speaking as a Daoist leader on behalf of the 
feudal rulers. Liu Xie (ca. 465-ca. 532) in his Repudiation of False Doctrines 
(Miehuo fun) also expressed the same voice: "Zhang Jue and Li Hong ruined 
the Han dynasty." Liu Xie here was criticizing the rebels from the standpoint 
of Buddhism; he comapared Li Hong to Zhang Jue-leader of the Yellow 
Turbans. Although no documents can be found to support the historicity of 
Li Hong in the Han dynasty, there are ample historical records on the 
rebellions ofLi Hong in the East Jin period. Besides the historical sources 
on Li Hong hitherto discussed, we have gleaned the additional sources on 
Li Hong as follows: 

1) The Jin shu, chap. 106, says: "Li Hong, a native of Beiqiu [in 
Shangdong], seeing that many people were complaining about the 
government, claimed that his name has been predicted in the apocryphal 
writings as the promised king. He therefore aligned himself with the 
evil cohorts and recruited about one hundred officers for his staff. He 
was executed when his plot was discovered by the state. Several thousand 
families, accused of being collaborators, were also extenninated. The 
Zizhi tongjian, chap. 99, dated this event in 342. 

2) The Jin shu, chap. 82, records: "After completing his northern 
expedition, East Jin general Huan Wen ordered Liu Gu, premier of 
Jianxia [in Hebei] and Hu Ji, commander ofYiyan [in Henan], to attack 
the devil-bandit Li Hong. They destroyed Li Hong's forces and sent his 
severed head to the capital." 

3) The Jin shu, chap. 8, says: "Li Hong, the devil-bandit of Guanghan 
[part of the Chengdu plain] and Li Jingen, devil-bandit of Yizhou, 
rebelled. Li Hong amassed over ten thousand followers and declared 
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himself the sage-king. He was, however, subdued by Zhou Hu, 
commander of Zitong prefecture." This event took place in 370. It is 
reiterarted in chap. 58 of the same work: "In 370, Li Jinyin, bandit of 
Sichuan and Li Hong, devil-bandit ofGuanghan,joined forces in revolt. 
They, claiming falsely that they were sons ofLi Shih [a king of Cheng 
Han kingdom], feigned to follow the Way of the sage-king. They named 
phoenix as the era of their reign." This Li Jinyin must be the same 
person as the aforementioned Li Jingen. 

4) The Jin shu, chap. 118, writes: "When Yao Xing, a general of East Jin, 
was ill, devil-bandit Li Hong rebelled in Er Yuan. Qiu Chang, the ethnic 
national in Er Yuan, brought his forces to join Li Hong. General Yao 
Xing, despite his illness, combated the rebel forces. He killed Qiu Chang, 
captued Li Hong, and relocated more than five hundred families ofQiu 
Chang's group to Xu Chang [in Henan]. The Zizhi tongjian dated this 
event in 414. 

The uprisings ofLi Hong were also mentioned in the following works: 
the Song shu [Works ofLiu Song Dynasty], Nan shi [Works of the Southern 
Dynasties], Wei shu [History ofNorthern Wei], and Sui shu [Works of the 
Sui Dynasty]. Within the span of two hundred years, the uprisings of Li 
Hong succeeded one another endlessly in Anhui, Shandong, Sichuan, Hebei, 
Shaanxi, Gansu, Henan, and elsewhere. Both the Han-Chinese and the ethnic 
nationalities took part in these rebellions. The prophecy, "Lord Lao shall 
reign on earth and Li Hong is his agent," penetrated deeply into the mind of 
the masses in those days. But in the official records, these rebellions were 
severely condemned and badly portrayed. For examples: The efforts to set 
up self-governments by the rebels were interpreted as their attempts to create 
illegitimate offices. The rebels' attempts to engage in land reform were 
construed as their malicious desire to ruin the fields and destroy the land. 
But the written sources on behalf of the state do occasionally reveal the 
magnitude of these revolts. For example: In spite of the efforts to discredit 
the many rebellions of Li Hong in the aforementioned document authored 
by Kou Qiangzhi, it actually sheds light on the power of the peasant 
revolutions in his day. 

The influences and charismatic appeal of the name ofLi Hong may be 
glimpsed from the Book of Divine Words (T'aishang dongxuan shenzhou 
jing): Commenting the retreat of the Jin dynasty from the north to the south 
in 316, this book, chap. 1, offers the following remarks: "At that time, 
crises arose everywhere and no one felt safe. The six ethnic nationalities 
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overran the north and the Jin dynasty was forced to retreat to the south." 
"'The Jin dynasty is at its death toll: the ethnic groups are taking over the 
world and the Han-Chinese are deprived of their traditional benefits." 
"Instead of the songs of the immortals, the dead bodies are greeted by the 
weeping voices of the survivors. The world is full of diseases caused by 
wars and plagues; it is ruled by demons and is devoid of any good persons. 
Brutalities happen to every household and sad news and bitter cries are 
heard everywgere. Nowhere is the Daoist gospel heard. Those who have 
survived do not know when their misfortunes will end." The above comments 
by the Book of Divine Words reflect the ordeals of the people in the aftermath 
of the partition of China between north and south, as well as their anxieties 
about the outcome of these ordeals. It is in this context that the text envisions 
the "imminent arrival of the true savior-king" who will change the world 
and establish a prosperous kingdom based on the "true Dao." It believes 
that in the wake of the great chaos, the true savior-king would appear in the 
company of sages, the righteous, the immortals, and the Daoists. But who 
is this "savior-king" and what kind of the world will he establish? The Book 
of Divine Words has clear answers to these questions. It says: "The savior
king's name is made of the characters of "wood-child-arrow-mouth ["Li 
Hong" in Chinese is made of the characters: "wood-child" (Li) and "arrow
mouth" (Hong). When he rules the world, it shall be filled with happiness: 
One single ploughing shall produce nine harvests and three thousand years 
shall be the length of everyone's life. There shall be a new heaven and a 
new earth, and the sun and moon shall shine brilliantly. The savior-king 
shall be assisted by Daoist masters who are the custodians of the past and 
present scriptures. Equipped with the the Book of Divine Words, these Daoists 
are given power to eliminate diseases, subdue the demons, fulfil the people's 
wishes, and establish peace on earth." This book says further: "When this 
sage-king rules, he shall govern the people according to the principle of no
action (wuwei). Because under his rule, people have plenty, they have no 
desire to be greedy. The six domestic animals-chickens, pigs, dogs, rats, 
cows, horses-shall be replaced by phoenixes, white crans, unicons, and 
lions. Because the country under the sage-king's rule is ministered by the 
Daoists who promote the Daoist principles as national guideline, men and 
women will become pure and chaste." Chapter 8 of the book says: "Under 
the rule of this sage-king, the world shall be regenerated: The sun and moon 
shall be made anew; the stars and planets shall be arranged anew. Because 
the new world is ruled by the Heaven-appointed sage, the immortals shall 
come from the five directions to assist him. Under his rule, deaths and war 
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cease to exist; the earth is replenished with seven treasures;6 Nature supplies 
people with plenty of clothing and food; the six domestic animals are 
replaced by sacred anuimals; men and women are saints, and and evil persons 
do not exist." 

The Book of Divine Words depicts Li Hong as the promised messianic 
king who shall establish the new paradise on earth. A projected ideal 
theocracy notwithstanding, this text reflects the wishes of the masses to be 
delivered from the sufferings of wars and bad governments, as well as their 
desire for peace and for a reunited nation. The depiction ofLi Hong in this 
text also indicates that by that time this name has become a household word, 
capable of drawing the discontented peasants for rebellious actions. This is 
the reason why so many rebel leaders of peasant uprisings adopted this 
name at that time. 

Li Hong as the true savior-king is also mentioned in the Scripture of 
Salvation (Yuanshi wuliang duren shangpin miaojing). It occurs in the 
passage where its T'ang dynasty commentator interprets the meaning of the 
"Sage-Emperor of the Golden Gate": "The Sage-Emperor is the Latter-Saint 
of the Golden Gate. He is the Perfect Ruler of the Great Peace whose surname 
is Li and whose taboo name is Hong. Because he has been prophecized as 
the promised ruler, he is called the Sage-Ruler of the Latter Days." This 
passage, as interpreted by a T'ang dynasty writer, not only specifies that Li 
Hong is the Perfect Ruler but also the promised messiah in the apocryphal 
writings. Some Daoiast texts even claim that Li Hong is the incarnation of 
Lord Lao (Laozi). For Example, the Scripture of Inner Explanations on the 
Three Heavens (Santian neijie jing) identifies Li Hong as one of the 
incarnations of Lord Lao: Laozi has been undergoing many incarnations 
and one of them is Li Hong. According to the Scripture of the 
Transformations of Lord Lao (Laojun bianhua jing), Laozi became 
incarnated in West Han and took the surname of Li and the taboo name of 
Hong, and lived at the palace in Chengdu. This scripture purposely made Li 
Hong a man of West Han times in order to conform to its author's view that 
the three Zhang Masters of the Celestial Master Sect are but Li Hong's 
successors! This is, of course, not historically true. We know that, for the 
Book of Divine Words, Li Hong, though a divine person, was not viewed as 
an incamatiion of Lord Lao. But by the time when the Scripture of Lord 
Lao on Rites in Chanting, a fifth century text, was composed, Lord Lao is 
said to be angry at those rebel leaders who claimed to be his incarnations. 
This indicates that by the time the above text appeared, the identity between 
Lord Lao and Li Hong became current. 
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Now we want to return to the question on the relationship between Li 
Hong and the Li Lineage Sect. Earlier, we mentioned that Li Tou was a 
leader of the Li Lineage Sect whose disciple, Li Hong, claimed to be the 
promised ruler of the apocryphal writings. This Li Hong's rebellion took 
place after the first quarter of the fourth century. This raises the question on 
whether or not the Li Lineage Sect should be considered as a sect of peasant 
rebellion. We know that the Li Lineage Sect started as a peaceful religion 
associated with its patron-saint Li-of-Eight-Hundreds (Li Ba Bai). However, 
the legend ofLi Ba Bai ceased to flourish soon after the rebellion ofthis Li 
Hong. The peaceful Li Ba Bai was gradually replaced by the messianic 
ruler of Li Hong! Due to the scarce historical sources on the Li Lineage 
Sect, we cannot at this time reach a conclusion on the relationship between 
Li Hong and the Li Lineage Sect. However, Yamada Toshiaki in his essay, 
"A Study of the Li Lineage Sect," has given a definitive answer to this 
question: He believes that prior to Li Hong's messianic rebellion, the primary 
goal of the Li Lineage Sect was personal salvation. But in the period of the 
partition of China when the country was in political and social chaos, the 
same sect shifted its goal toward the coming of the world order under a 
perfect ruler. The sect's former interest in personal salvation was now 
replaced by that of world salvation. The sect's leaders must have felt, in 
anticipating the coming of the world order, that the name ofLi Hong would 
be more effective than that ofLi Ba Bai, its local patron-saint of early days. 
Yamada Toshitami also says that the Sichuan female immortal, Li Zhenduo, 
who is said to be the younger sister of Li Ba Bai, as pointed out in the 
Chronicles of the Immortals (Lishi zhenxian tidao tongjian), should be 
placed within the tradition of the Li Lineage Sect. 

Another immortal, Li Yiqi, also belongs to the Li Lineage Sect. His 
name is mentioned in the Sanguozhi, chap. 32 on the "Biography of Liu 
Bei" [founder of the kingdom of Shu]. Pei Songzhi comments on Li Yiqi as 
follows: "According to the Biographies of Immortals by Ge Hong, Immortal 
Li Yiqi, a native of Sichuan, is said to have been born in the reign of Emperor 
Wen (r. 179-157 BCE) ofthe Han dynasty. Before Liu Bei's expedition to 
the Wu kingdom, he sent for Li Yiqi for consultation. When the latter arrived, 
Liu Bei, treating him with great courtesy, asked him about the feasibility of 
his plan to invade the Wu kingdom. Instead of answering Liu in words, Li 
Yiqi asked for paper and pen. Whereupon, he drew several pages of soldiers, 
horses, and weapons in battle scenes. After the completion of drawings, he 
destroyed these pages. Then he drew a human figure on a new page. 
Afterward, he buried it underground and left. Despite Li's strange response 
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to Liu Bei's inquiry, which seems to convey a negative opinion, Liu Bei 
invaded the Wu kingdom and suffered a great defeat. In despair and shame, 
he soon died of illness. His retainers realized then that the human figure, 
which Li Yiqi had drawn and buried, represents Li's prediction that Liu Bei 
would die if he invaded the Wu kingdom." The Biographies of Immortals, 
chap. 2 on the "Biography ofLi Yiqi," also says: "Li Yiqi was a man offew 
words. He did not respond to people's questions in words. He answered 
them by his facial expressions: When his countinence was cheerful, it means 
he was predicting the arrival of a good event. When he looked worried, this 
means he was predicting the coming of a bad event." The above descrip
tion is reminiscent of the strange behaviors ofLi Ah, mentioned earlier. It is 
very probable that Li Yiqi belonged to the Li Lineage Sect. 

Earlier, we discussed that the Book of Divine Words includes contents 
aimed to restore the early practices of the Celestial Master Sect. However, 
it also contains ideas promoting the savior-ruler ofLi Hong. In the Scripture 
of the Transformations of Lord Lao, it tells of the incarnation of Lord Lao 
as Li Hong, a native of Sichuan, and of the Three Zhang Masters as his 
successors. Also, we mentioned earlier, in discussing Li Ba Bai and Li Ah, 
that the places where these two men studied Daoism and attained immortality 
belonged to the twenty-four parishes of the Celestial Master Sect. All these 
references show the close relationship between the Li Lineage Sect and the 
Celestial Master Sect. Their close relationship is probably the reason why 
these two groups were eventually merged. If this is the case, it also explains 
why the Li Lineage Sect gradually disappeared in history. 

The most influential group of the Celestial Master Sect in East China in 
the Jin dynasty was the one led by Du Zigong, a native of Qiantang 
[Hangzhou], whose ancestors belonged to the Five-Bushel Rice Sect. The 
Sandong zhunang [Pearl Bags ofthe Three Grottoes], dated in the seventh 
century, chap. 4, says: "Du Zigong's school-name is Jiong. He began his 
Celestial Master priesthhod in his early adulhood. He enacted the rites of 
Zhang Ling on behalf of the sect members without asking donations from 
them. Du Zigong also built a meditation chamber where he attended the 
sick." Like Chen Rui of Sichuan, he also abolished the practice of collecting 
the five bushels of rice from each Daoist family. The same text continues to 
say: "Du Zigong was an effective healer. He could foresee the good and 
evil fates of the people. At that time, two shamans were at odds with him: 
they were Long Zhi of Shang Yu [in Zhejiang] and Shi Shen ofQiantang. 
They spread rumors to hurt Du Zigong's reputation. In reacting to what 
these two shamans were doing to him, Du said: 'They shall be judged by 
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the subterranean tribunal for their slandering of the true doctrines.' Soon, 
Long Zhi's wife died suddenly and Shi Shen was found to have a chronic 
disease. Thereupon, these two men repented their evil doings and asked for 
Du 's forgiveness. When Du Zigong conducted a rite of confession on their 
behalf, Shi Shen recovered immediately from his illness. Later, Shi Shen 
became sick again. Du asked him: 'Is it because you have harbored some 
evil thing which has caused you to be sick?' Shi Shen confessed that he had 
secretly kept a box of fine clothes for his private use. Du took the clothes 
out and burned them, and instantly Shi Shen got well." The same text tells 
of another episode: "LuNa, minister of administration, suffered from cankers 
at the age of forty. He told Du Zigong: 'My ancestors died at early age of 
the skin disease which I now suffer.' Du Zigong then disposed a ritual petition 
to Heaven on behalf of LuNa, gave him a powdered mercury compound, 
and told him: 'You have overcome your disease. Now you will live to be 
seventy.' His foretelling came to be true." "Wang Xizhi (321-379) [a famous 
calligrapher] became illl and called on Du Zigong. The latter told his disciples 
later: 'Wang Xizhi's disease is incurable. I cannot help him.' Ten days later, 
Wang died." The above quote indicates that Du Zigong and Wang Xizhi 
were contemporaries. 

The wide influence ofDu Zigong in the East Jin society may be glimpsed 
from the following historical sources: Chapter I 03 of the Zizhi tongjian, 
referring to year 3 71, says: "Knowing that Du Zigong has the reputation of 
foretelling people's political fortunes, Huan Wen [an East Jin general who 
at that time was expecting to succeed the reigning emperor] asked Du what 
would be his position in the near future. Du replied: 'You shall become the 
no. one man in the government cabinet.' Huan Wen was not pleased with 
Du's prediction." This quote verifies that Du Zigong was still alive during 
the reign (r. 365-371) of the emperor soon to be disposed. The History of 
the Southern Dynasties (Nan shi), chap. 57, says: "Du Jiong, known as Du 
Zigong and a native ofQiantang, was skillful in Daoist arts which enabled 
him to communicate with the spirits. Many members of the leading families 
in the east and a number of noblemen in the capital were his disciples." This 
indicates that many southern aristocrats were Du's disciples. By the time 
Sun T'ai became a member of this sect (mid-fourth century), its membership 
included both the aristocrats and commoners. In fact, when Sun T'ai became 
the leader of this group (third quarter ofthe fourth century) after the death 
ofDu, it attracted many commoners who favored uprisings against the Jin 
dynasty. 

Jin shu, chap. I 00 on the "Biography of Sun En, says: "Sun En, whose 
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pen-name is Lingxiu, and a native ofLangya, was a descendant of Sun Xiu. 
His ancestors were members of the Five- Bushel Rice Sect. His uncle, Sun 
T'ai, was a disciple ofDu Zigong who was skillful in the esoteric arts .... After 
the death ofDu, Sun T'ai began to propagate his teacher's religion. Being 
smooth and clever and endowed with talents, Sun T'ai manupilated the 
masses and succeeded in gaining recognition from a wide circle of people 
who regarded him as divine. Some of his followers even exhausted their 
wealths and committed their sons and daughters to him in order to receive 
his blessings. Official Wang Xun reported the suspected activities of Sun 
T'ai to Prince of Kuaiji [Sima Daozi whose brother was the reigning 
emperor]. The latter therefore exiled Sun T'ai to Guangzhou. While there, 
its governor appointed Sun T'ai as the commander ofYuling [in Guang-xi] 
which had jurisdiction over Nanyue [An Nam]. Meanwhile, Wang Yaxian, 
tutor of heir-apparent and a friend of Sun T'ai, talked to the emperor about 
Sun T'ai's skill in the arts of self-cultivation in which the emperor was 
interested. As a result, Sun T'ai was recalled by Prince of Kuaiji who 
appointed him as the governor ofXuzhou [in Jiangsu] where he continued 
to spread his religion among the elite and the commoners ... .Imperial 
Attendant Kong Dao, Governor of Poyang, Huan Fangzhi, and General 
Zhou Xie regarded Sun T'ai as their teacher. Yuan Xian, son of Prince of 
Kuaiji, also paid visits to Sun T'ai because of the latter's knowledge in the 
esoteric arts. Sun T'ai, seeing that the world was revolting againt the Jin 
dynasty, believed that the Jin empire would fall soon. He therefore gathered 
his disciples in secret and attempted to arouse the masses for his political 
ambition. Many elite members and commoners were on his side. Due to his 
friendship with Yuan Xian, the officers of the government kept their mouths 
shut even though they knew that Sun T'ai was plotting for rebellion. But 
when a member ofPrince ofKuaiji's staff informed the prince of Sun T'ai's 
treasonal activities, Sun T'ai was apprehended and. later, executed at the 
prince's order." "When the people learned of Sun T'ai's death, they thought 
that he had become an immortal through the art of liberation from the corpse." 
Sun En, Sun T'ai's disciple, escaped to the sea where he gathered the 
remnants of Sun T'ai's forces. They attacked the county ofShangyu from 
the sea and killed its magistrate. From there they reached the Kuaiji prefecture 
where they killed minister of the interior Wang Ningzhi [son of Wang Xizhi]. 
By then Sun En had amassed several hundred thousands soldiers. The leaders 
of the eight prefectures in East China also joined Sun En in revolt against 
the Jin dynasty. They are: Xie Zhen of Kuaiji, Lu Xiang of Wujun, Qiu 
Wang ofWuxing, Xu Yunzhi ofYixing, Zhou Zhou ofLinhai, Zhang Yong 
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ofYongjia, and the prefectures ofDongyang and Xinan. 7 Within ten days, 
the rebellious forces reached one hundred thousand people. Many high 
government officials were killed at battles-among them were the prefect 
ofWuxing, prefect ofYongjia, Sire of Jia Xing, Sire ofNan Kang, imperial 
attendants Xia Chong and Zhang Kan, and commander Xia Houyin. Some 
high officials fled from offices-among them were prefect of Yixing and 
prefect of Linhai. Henceforth, Sun En captured Kuaiji, appointing himself 
as General of Eastern Conquror and calling his group "People ofLongevity." 
He ordered the destruction of all his opponents including their children. As 
a result, seven or eight out of every ten persons were killed in the rebellious 
areas. Rebel groups arose in every county, which threatened the entire empire. 
However, the forces of Sun En encountered the powerful rival anny of 
Huan Xuan who had captured the capital [Jiankang or Nanjing] in 402, 
attempting to found a new dynasty. Sun En then turned to the seaport of 
Linhai where he was defeated by the rival-forces of its prefect. In desperation, 
he jumped into the sea and drowned himself. His followers, as well as his 
concubines, believed that Sun En had become a marine immortal. Hence 
over one hundred rebels also jumped into the sea and died. 8 The surviving 
members then erected Lu Xun as their leader and continued the uprising. In 
411, as Lu Xun 's forces were trying to capture Guangzhou, they suffered a 
major setback in the hand of its prefect. Lu Xun, following the path of his 
deceased mentor, jumped into the sea and drowned himself. The prefect of 
Guangzhou "sent the head of Lu Xun, and that of his father, to the capital 
and rounded up the remaining rebels."9 

Historians so far have viewed the rebellions of Sun En and Lu Xun as a 
"sectarian uprising" or as a "rivalry" between two factions of Daoists, as 
seen by the killings of Wang Ningzhi and Kong Dao 10 by Sun En's group. 
Actually, their rebellions were directly caused by the corrupt Jin government 
under Prince ofKuaij i and Yuan Xian. 11 The latter was the son of Prince of 
Kuaij i who was brother of the emperor (Sima Yao ). After Sima Yao became 
Emperor Xiaowu, he began indulging in drinking and sex, leaving the state 
affairs to Prince ofKuaiji. As a result, the latter monopolized the imperial 
power and became the de facto emperor. "Practically, all the prefects and 
governors at that time were appointed by Prince of Kuaiji." 12 Emperor 
Xiaowu, a patron of Buddhism, built temples in the palace-compound and 
filled them with monks. 13 Prince ofKuaij i, also a patron of Buddhism, spent 
sumptuous amount of money for Buddhist monasteries. "Many ofhis close 
associates were monks, nuns, and old lay Buddhist women, who exerted 
their political influences on him. They became the middlemen between the 
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prince and the interest groups. As a result, favoritism prevailed in government 
affairs and injustice abounded in legal cases." 14 Jin shu, chap. 64 on 
"Biography of Prince of Kuaiji," says: "The emperor, oblivious to state 
affairs, made a habit of singing and drinking with his brother, Prince of 
Kuaiji. The latter enjoyed close association with monks, nuns, the old lay 
Buddhist women, who usurped his power. Many of his political appointees 
were men of small statures." 15 For examples: "Minister Wang Guobao was 
a man of no virtues. Through nun Zhi-Miao-Yin's recommendation to the 
queen, Wang was brought to the attention of Emperor Xiaowu. Then through 
flatteries, Wang gained favor from the emperor. Henceforth, Wang became 
a confidential man to Prince of Kuaij i. Because of his close relation with 
the prince, he became one of the most influential ministers in th court and 
was well-known throughout the empire."" Wang Guobao was greedy and 
acquisitive. He owned over I 00 concubines in his harem; his house was full 
of worldly treasures." 16 Then there were eunuch Zhao Ya, formerly an actor 
of female impersonator, and Gu Qianqiu, formerly a petty police officer of 
Qiantan (Hangzhou); both succeeded in the political ladder through lies 
and bribery. Prince ofKuaij i appointed Zhao Ya as prefect of Wei [in Hebei] 
and Gu Qianqiu as a military commander. Zhao Ya supervised the 
construction of the eastern residence of the prince, containing miniature 
mountains and artificial lakes which cost tons of money. Gu Qianqiu was 
assigned to sell political offices and noble titles in order to fatten the state 
treasure." 17 "Because the emperor and Prince of Kuaiji feasted all nights, 
they neglected their duties in the daytime; their hairs were disheveled and 
their eyes were red." 18 The foregoing quotes from the official sources give 
us a glimpse of the gross mismanagements and decadence of the Jin court. 
This is reflected in the remonstration submitted by general Xu Rong to 
Emperor Xiaowu as follows: "Today the county magistrates and prefects 
are those who adopted their mothers' maiden names as their surnames and 
who never even passed the lower levels of the state civil examnations. They 
won their political fortunes by curry-favoring the monks, nuns, and 
nursemaids of the noble houses, who have connections with the imperial 
court. Thus the country is now run by the officials who gain their political 
power through religion, who mistreat the innocent, and who condone the 
crimes of thefts and robberies .... I have been told that Buddha is a god of 
transcendance. But how can the present-day Buddhists, dressed in the 
clergical robes, understand Buddha's law oftranscendance when they don't 
even obey the simple five precepts of Buddhism? But these monks and 
nuns are honored by the populace even though they have extorted money 
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from them. They call their extorted money as the "generous donations of 
the public!" 19 Although General Xu Rong's statements above show his anti
Buddhist attitude, they also reflect the general irregularities of the 
government. Also in those days, "Prince ofKuaiji entrusted the state affairs 
to his son, Yuan Xian, who was cruel and violent in temperament."20 The 
civilians, living under the conditions described above, were forced to seek 
livelihood and rebellion became the only means for them to follow. Thus 
when Sun En and Lu Xun called for uprisings, all the eight prefectures of 
the Jin dynasty responded. "The rebels killed some prefectural officers. 
Within ten days, one hundred thousand people joined the revolts."21 The 
rebellion, lasting more than a decade, went through many big and small 
battles. Although it was finally subdued, it became the major cause for the 
collapse of the Jin dynasty. The author of Jin shu comments the fall of the 
Jin empire as follows: "Prince of Kuaiji, trusting blindly his Sima clan, 
relied too heavily on his own son Yuan Xian. He neglected agriculture, took 
false counsels, and loved being praised. As a result, he allowed the nuns 
and old lay Buddhist women to interfere with the state affairs and the wicked 
men to manage the country's destiny. The dynasty started with the factional 
rivalry within the Sima clan and ended with the self-destruction of the Sima 
clan. Prince ofKuaiji entrusted his son Yuan Xian with state affairs when 
the latter was only a teenager. Adolescent arrogance caused Yuan Xian to 
become autocratic; he was spiteful to the emperor and to his relatives. He 
employed the weak and the incompetent persons to counteract the powerful 
rebels forces. No wonder, he lost the country."22 The above quotes, 
representing the viewpoint of the feudal ruling class notwithstanding, 
nonetheless reveal the truth that the rebellions of Sun and En and Lu Xun 
and the fall of the dynasty were not accidental. As for the factional revalry 
within Daoism, as seen in the killing of Wang Ningzhi and other Daoist 
aristocrats by the rebels, it reflects the class struggle between the aristocrats 
and the commoners within Daoism. 

In addition to the clan of Sun T'ai and Sun En, the members of the Shen 
clan of Wuxing [in Jiangsu] also belonged to Du Zigong's lineage. The 
History of the Southern Dynasties, chap. 57 on "Biography ofShen Yao," 
says: "Several generations of Shen Jing's [Yao] family were Daoists. They 
regarded Du Zigong as their teacher. When Du Zigong died, his disciples 
Sun T'ai and Sun En continued Du's teachings. Shen Jing also belonged to 
the same group. In 399 when Sun En launched his rebellion in Kuaiji, many 
people in East China responded. Sun En then appointed Mufu, a son of 
Shen Jing, as the prefect ofYuyao [in Zhejiang]. When Sun En was defeated 
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by Liu Laozi, Shen Jing and his five sons-Mufu, Zhoufu, Renfu, Yufu, 
Peifu-were executed. Thus the defeat of Sun En resulted in the deaths of 
almost the entire male members of the Shen family. 

Despite the rebellion of Sun En, resulting in the massacres of many 
rebels by the Jin government, Du Zigong's lineage of the Celestial Master 
Sect did not disappear in East China. The descendants ofDu continued to 
spread his religion. Du 's grandson, Daoju, a government officer and a player 
of the five-string qin, was a friend of the family of Xu Wangming ofDanyang 
[in Jiangsu]. Xu Wangmingwas the son ofXu Hui (341-370), a member of 
the most influential Celestial Master Sect family in East Jin and a sponsor 
of the new texts of the Shangqing (High Clarity) School at that time. The 
Declarations of the Perfected, chap. 19: 10, says: "While the capital was in 
chaos in 405, Xu Wangming went to Shan [Sheng county in Zhejiang] with 
his family-kept Shangqing texts .... Du Daoju of East China was versed in 
Daoist studies. He and Xu Wangming were friends." This quote indicates 
Du Daoju's affinity with the Shangqing School to which Xu Wangming 
belonged. The great grandson of Du Zigong, Du Jingchan, was a very 
influential Daoist whose activities shall be discussed in the next chapter. 

We shall now clarify a side issue associated with Du Zigong: The article 
on "Poet-Prefect Xie Lingyun" in Zhong Rong's On Poetry (Ship 'in) says: 
"The Illustrious Master (Mingshi) Du ofQiantang in a night dream saw that 
a person arrived in his house from the east. The same evening Xie Lingyun 
(385-432) was born in Kuaiji. Ten days later, Lingyun's grandfather died. 
Becaus~ the Xie family historically had problems in raising male children 
in the family, they sent baby Lingyun to Illustrious Master Du 's house in his 
custody. Lingyun did not return home until he reached the age of fifteen. 
That is the reason why he is called the guest-child." Who is this Illusrtrious 
Master Du? This is the Question which has intrigued many historians. Some 
have considered Du Zigong as this Illustrious Master Du although no 
historical records have made this identity. However, the Yunji Qiqian, chap. 
Ill on the "Biography ofDu Bing," says: "Du Bing's pen name is Shugong, 
a native of Qiantang .... As an orphan, Du Bing served his mother with 
complete devotion. Being well-known in the region as a scholar, Du Bing 
was offered official positions which he politely declined. He said to himself 
one day: 'The present-day world is badly profaned by humans and ghosts; 
it can't be saved except by the pneuma of the Orthodox-Unity Sect.' 
Thereupon, he became a disciple of Chen Wenzi of Yuhan [Hangzhou], 
studying the literature and rites of Orthodox-Unity Daoism. Because of his 
reputation as a healer, many people flocked to him for help. One midnight, 
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a god approched him, saying: 'I'm Zhang Zhennan [Zhang Lu]. Becaused 
you are called upon to propagate my teaching, I'm going to instruct you the 
arts of the Yang P' ing Parish.' After receiving the teaching of Zhang Lu, Du 
Bing was able to visualize individuals' fortunes or misfortunes for three or 
five generations whenever he lighted the incense in silence. He could foretell 
events correctly and was effective in using the talismans, magic water, and 
registers for their intended purposes. Through his ministry many people 
from near and far were converted to Daoism. Within ten years he was able 
to gather several hundred thousand followers. Xie An (320-385), future 
prime minister and prefect ofWuxing, seeing the presence ofyellow and 
white rays in his house, inquired Du Bing about its meaning. Du replied: 
'Because your ancestors have accumulated many merits by doing good deeds, 
your family has been blessed with the births of male descendants. You shall 
be the number one among the cabinet ministers ... .In the period between 
397 and 40 1 when Sun T' ai 's rebellious activities destroyed multitudes of 
people, Du Bing suddenly began to indulge in worldly pleasures. He asked 
a retainer to purchase his coffin and ordered family members to get his 
funeral dress ready. Then he told them: 'I shall depart on the twenty-sixth 
day of the third month.' When that day came, he lay on the bed and died. 
His corpse was soft and his internal pneuma was pure. His disciples erected 
a grave monument on which was inscribed his posthumous title: Illustrious 
Master (Mingshi)." According to the above quote, the Illustrious Master Du 
(Du Mingshi) refers to Du Bing whose pen-name is Shugong. Hence Du 
Shugong and Du Zigong are two different persons. Besides, the Jin shu 
says that at the time of Sun T'ai's rebellion, Du Zigong is already dead. 
These two men were both natives ofQiantang and lived in the same period. 
Juding from their pen-names-Du Zigong and Du Shugong-they seemed 
to be very closely related; they were probably brothers. At any rate, both 
taught the teaching of the Celestial Master Sect. Du Shugong claimed that 
his teaching was based on the doctrines of the Yang P'ing Parish-the highest 
teaching of the Three Zhang Masters. In the following, a list of the important 
Celestial Master Daoist leaders of the Jin dynasty is presented, showing 
their teacher-disciple or friendly relations: 
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Du Qiong ... 
(Du Zigong) 

History of Chinese Daoism 

Sun T'ai---.--Sun EnLLu Xun 

Sun Jing--Sun Mufu 

Kong Dao--Kong ~ingchan 

Huan Fangzhi 

Zhou Xie 

Sima Yuanxian 

Du Yun--Du Daoju--Du Jingchan--Du Qi 

Xu Wangming 

Kong Cao 

Gu Huan 

Kong Daohui 

Qi Jingxuan 

Zhu Sengbiao 

Tao Hongjing 

Du Bing 
Zhang Lu· · · · · · · · -Chen Wenzi---(Du Shugong) 

Explanation: Unbroken lines indicate teacher-disciple relations; broken lines indicate 
indirect teacher-disciple relations; names under the same columns indicate friendly 
relations. 

In these three sections of the present chapter, we have traced the Daoist 
activities, chiefly those of the Celestial Master Sect, in the north, in Sichuan, 
and in East China respectively during the Wei and Jin dynasties. We have 
also delineated the Daoist rebel groups in the same periods. Thus by the 
East Jin times, Daoism has spread to the entire country. Besides the peasant 
rebellions led by the Daoist leaders discussed above, there were also many 
other uprisings in these periods which were either directly or indirectly related 
to Daoism. We will delineate a few ofthem below: 

At the time when Li De and Li Liu were busy with their rebellious 
efforts in Sichuan in the West Jin times, Zhang Ch'ang, a leader of the 
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ethnic Man minority, launched his uprising in An Lu ofHubei with several 
thousand followers. The immediate cause of his rebellion was complaints 
against the local officer Wang X in whose administration covered the area 
where Zhang Ch' ang and his followers lived.23 Another reason was famine 
in the Jianxia district [in Hubei] which spurred its inhabitants to follow the 
cause of Zhang Ch'ang.24 In the midst of his rebellion, Zhang Ch'ang, 
changing his name to LiChen, claimed that he had found a sage-king named 
Qiu Shen, a petty officer in Jianxia. "Zhang Ch 'ang, dressed in a formal 
gown and riding in a carriage, greeted Qiu Shen as the king and recruited 
many officers on his behalf. Qiu Shen then appointed Zhang Ch 'ang as the 
prime minister. Changing his name to Liu Ni, Qiu Shen claimed that he was 
a descendant of the royal house of Han." "He buiilt a palace in a cave where 
he displayed colorful fake birds made of bamboo leaves. He placed fresh 
meat besides these fake birds to attract the arrival of real birds. He made 
some false claims to justify his kingship: the presence of a phoenix among 
the birds; the descent of pearl robe, jade seals, iron badges, and gold drums 
from Heaven. He thereafter issused official pardons, gave a name to his 
reign, performed the sacrificial rites at his ancestor shrine, and adopted the 
dynastic color according to the practice of the Han dynasty."25 The foregoing 
quote is reminiscent of the ceremonial activities performed by the rebel 
leaders under the name ofLi Hong discussed in this section. Zhang Ch' ang's 
change of his name to LiChen may reflect his connection with the Li Lineage 
Sect. Within one month of his uprising, Zhang Ch' ang was able to amass 
thirty thousand followers for his cause in Central China. "They wore red 
turbans attached with feathers."26 The wearing of red turbans by the rebel 
soldiers is remniscent of the Yellow Turbans at the end of Han dynasty. 
Sanguozhi mentions the wearing of red turban by an earlier historical person: 
"Zhang Jing, commander of Jiaozhou [part ofVietnam and part of Guangxi] 
gave up the teachings of Confucian classics and dismantled the laws of the 
Han dynasty. He covered his head with red turban, reciting the heterodox 
Daoist texts and playing the qin string instrument while the incense was 
burning." This suggests that the wearing of red turbans is an earlier Daoist 
practice. This also means that Zhang Ch'ang's rebellion was related to 
Daoism. His rebel activities in Central China seems to resonate with the 
uprisings of Li De and Li Liu in Sichuan in the same period. 

Zhang Ch'ang's rebels fought the government armies in at least three 
major battles: In the first one, they defeated the government forces and 
killed at least three principal officials; one of them was the aforementioned 
Wang Xin. In the second major battle, the army of Zhang Ch'ang captured 
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several prefectures in East China and killed four prefects. They captured 
Xuzhou and Yangzhou-two major cities in Central and East China. Within 
three months of the insurrection, Zhang Ch 'ang's rebels captured five zhou 
districts-ling, Jiang, Xu, Yang, Yu. However, in the third major battle, his 
men suffered heavy defeat in JingLing [in Hubei]. Subsequently, in the 
twelfth month of the rebellion, the rebels encountered the joint forces of the 
government forces and the militia. These forces included the contingent led 
by Ge Hong, the famous author of Baopuzi. In the spring of next year, 304, 
the militia defeated the rebels in Jiangkang [Nanjing] and recaptured 
Yangzhou and Xuzhou. In the fall of the same year, the government soldiers 
killed Zhang Ch'ang and annihilated the rebel remnants. They desrtroyed 
many ethnic nationals in Central China and dispatched Zhang Ch'ang's head 
to the capital.27 

In the seventh month of309, "Liu Mangtang ofP'ingyang [in Shanxi] 
claimed that he was a descendant of the Han royal house. He recruited the 
ethnic Q'iang nationals as followers and declared himself king at Mount 
Malan. Meanwhile, Hao Suo, a leader of the Sou ethnics of the Five-Bushel 
Rice Sect, and his several thousand followers were fermenting a rebellion 
in Xinfeng [in Shaanxi]. They joined forces with Liu Mangtang."28 Modern 
historian, Meng Wentong, in his article, "Talk on the History of Daoism," 
says: The word 'Sou' refers to the ethnic minorities of Southwest China and 
the 'Sou ethinics' refers to the members of the Five-Bushel Rice Sect of the 
Southwest ethnics, who later migrated to North China at the end of the Han 
dynasty. 29 Apparently, the author of Jin shu, in the above quote, relating the 
"Five-Bushel" to the "Suo" nationals, intends to associate the rebellion of 
Liu Mangtang with Daoism. 

Chapter 103 of Zizhi tongjian, reporting the events of 3 72, mentions a 
rebellious plot as follows: "Lu Song, the evil man ofPeng Cheng [in Jiangsu], 
calling himself the Great Libationer, enjoyed the support of over eight 
hundred families. In the eleventh month of372, he dispatched two disciples 
to deliver a message to Prince Haixi [the deposed emperor who reigned in 
366-370]. They told Prince Haixi in these words: 'The Queen-Mother [his 
mother] wants you to be restored as emperor. We have been assigned to 
assist you for this purpose.' Prince Haixi was at first moved to accede to 
their request. However, he declined after consulting with his nursemaid. 
But these two men urged him to leave, saying: 'This big plan requires quick 
actions. It should not be interrupted by the words of a nursemaid.' The 
prince rebuted, saying: 'I have been pardoned for my misgivings during my 
reign. Therefore, I should be very cautious about my actions. If my mother 
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wanted to see me, she would have sent the proper official instead of you. I 
am afraid that you have some rebellious plans on your mind.' He therefore 
threatened to arrest these two messengers. They fled in haste. Then on the 
day of Jia-Wu, Lu Song and his 300-men army, on the pretext of escorting 
Prince Haixi for the comeback, entered the north gate of Jiangkang [Nanj ing]. 
They forced themselves to the palace entrance and took some ammunitions 
from the palace arsenal. Surprised by the incident, the palace guards were at 
a loss. When general Mao Anzhi heard of this, he quicky sent his army to 
the palace where a fierce battle took place. The general's soldiers destroyed 
several hundred rebels and killed Lu Song." This event took place after the 
deposal of Prince Haixi and the succession of Emperor Xiaowu [the prince's 
brother] to the throne. The Jin shu mentions it in several contexts. It calls 
Lu Song the "evil man who claimed himself as the Great Libationer." Lu 
Song's failure in his plot notwithstand- ing, his affiliation with Daoism is 
beyond doubt. The contemporary Buddhist monk, Ming Kai, witnessed it 
as follows: "In 366 [should be 3 72], Lu Song, the Daoist of Peng Cheng, 
calling himself the Great Libationer, assembled a contingent of rebels and 
attacked the north gate of the capital. Lu Song claimed that they were serving 
Prince Haixi for the restoration. The government soldiers combated the 
rebels fearlessly and destroyed them." 

Seventeen years after the rebellious plot of Lu Song, Liu Li, also of 
Peng Cheng, launched an uprising and claimed himself the "emperor." Jin 
shu says: "In 389, Liu Li, evil man ofPeng Cheng, feigned that he was the 
emperor. His rebellion, however, was destroyed by the forces of general 
Liu Laozhi."30 Because Lu Song and Liu Li were both from Peng Cheng 
and because their rebellions occurred closely in time, there must be some 
religious connection between them. 

In 393, "Evil man, Sima Hui, launched his rebellion at Mount Horse 
Head. His forces, however, were stamped by the army of general Liu 
Laozhi."31 Liu Laozhi and his son were also the ones who subdued the the 
rebellions of Sun En and Lu Xun. From the perspective ofthe Jin dynasty, 
general Liu was certainly a faithful servant of the feudal state. However, 
Liu Laozhi was later faced to commit suicide on account of his involvement 
in the intra-party politics in the East Jin court. 

In this section, we have discussed the rebellions in West and East Jin 
dynasty-from Chen Rui and Sun En. They took place one after another in 
rapid succession and occurred all over the empire. Most of these rebellions 
were launched by leaders who used Daoism as a means of recruitment and 
organization. This phenomenon shows the wide spread and influences of 
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Daoism in the Jin period. However, due to its divisiveness, Daoism in this 
period lacked a unified religious structure and hierarchical leadership. In 
terms of researches for history of Daoism in this period, it is difficult to 
trace the origins and developments of most of these Daoist groups due to 
lack of available source materials. However, we can deduce from the 
foregoing discussioins that most of these groups were related to peasant 
revolts; they belonged to folk Daoism. In addition to folk Daoism, some 
Daoist groups in this period were composed of aristocrats who were members 
of the ruling class. We may consider these groups as belonging to elite 
Daoism. Members of these elite groups also took part in the intra-party 
power struggle of the ruling class. We shall delineate these Daoist groups in 
the next section. 

Section 4 

Daoist Upward Movement in the Wei and Jin Periods; Daoist 
Participation in the Intra-Party Political Struggles of the Feudal 
Ruling Class; Affiliation of the Aristocrats with the Celestial 
Master Sect; Daoist Recluses 

When Emperor Sima Yan inaugurated the Jin dynasty in 265 CE, he 
took his ministers' advice to follow the official rituals of the Han and Wei 
dynasties. As for religious policies, the Jin emperors also followed those of 
Han and Wei dynasties. As mentioned earlier, the Wei rulers repeatedly 
issued orders against the offering of sacrifices to mountains and rivers whose 
names are not included in the codes of rites. The Jin rulers also followed the 
same practice. Thus as soon as Sima Yan usurped the throne, he proclaimed: 
"The kings of antiquity, in order to ensure the efficacy of the yin-yang 
doctrine, cleared the Five Marchmounts, the Four Rivers, and the famous 
hills and streams. In normal time when a righteous king chosen by Dao 
rules the world, the spirits would not harm the people. Hence under the rule 
of such king, priests need not say extraneous words in the rites and people 
need not erect the improper shrines. However, in time of chaos, because 
people did not follow Dao in earnest, distancing themselves from the 
legitimate spirits, they prayed to the illicit gods to satisfy their desires; they 
forsook the orthodox deities and embraced the unorthodox spirits. This is 
the reason why the Wei rulers issued injunctions against the worship at the 
illicit shrines. The Wei rulers wanted to return to the old days when proper 
rites were observed and to the belief that a virtuous king shall be rewarded 
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with honor. They would not allow the presence of the unorthodox spirits in 
the sacred places." 1 In 266, because the Jin emperor was informed of the 
spring rituals performed at the illicit shrines, he issued a decree against the 
practice of rituals not specified in the old codes of rites. 2 The emperor 
reaffirmed the Wei rulers' policy to disestablish the illicit shrines among 
the people. As we can see, the Jin emperors' religious policies are but a 
replica of those followed by the Wei dynasty. As for Daoism, the Jin emperors 
also pursued the policy of dualism, namely, utilizatiion and persecution at 
the sametime. 

While destroying those Daoist sects which challenged the privileges of 
the government, the Jin rulers also used Daoism to promote the interests of 
the dynasty. Because many aristocrats among the Jin ruling class became 
Daoist members, Daoism became allied with the feudal power of the rulers. 
Some of these Daoists serving as advisers or retainers to the Jin rulers became 
participants in the intra-party struggles of the feudal lords. This can be noted 
in the relationship between Prince of Zhao and Sun Xiu: Prince of Zhao 
was a central figure in the power struggle among the eight princes of the 
Sima family, dubbed by Chinese historians as the "event of mutual 
destruction among the eight princes" (299-307). And Sun Xiu was his adviser. 
The "Biography of Sun En" in the Jin Shu says: "He belongs to the clan of 
Sun Xiu, whose ancestors for generations were followers of the Celestial 
Master Sect." Although Jin Shu does not contain a biography of Sun Xiu, 
the latter's activities can be glimpsed from it, as well as from the Shishuo 
xi nyu [A New Account of the Tales of the World]. The latter says: "Sun 
Xiu, a native of Lang Ya [in Shandong], in his earlier days was a petty 
officer in the administration of Prince of Zhao. His literary talent and 
compositions caught the attention of the prince. When the prince was 
promoted as ruler of the Zhao kingdom, he employed Sun Xiu as his personal 
adviser. The "Biographer of Prince Zhao" in the Jin Shu says: "Sun Xiu 
started as a petty officer in Prince Zhao's administration, but eventually 
became a trusted adviser to the prince when the latter became the head of 
the Zhao kingdom." It is evident that Sun Xiu's political ascendancy was 
due to his ability to please the prince. Prince Zhao was a son of Sima Yi 
[nominal founder of Jin dynasty], who was one time a confidential man to 
the powerful Queen Jia, wife of the reigning emperor. But he later became 
her enemy because of her plot to disown the heir-apparent. In fact, Prince 
Zhao later murdered Queen Jia and usurped the throne. However, his 
emperorship was short-lived because it became the immediate cause ofthe 
"event of mutual destruction among the eight princes," resulting in the 
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enonnous bloodshed of the Jin empire. Sun Xiu's counsel contributed toward 
the realization of Prince Zhao's political ambition. What drew these two 
men together is that both Sun Xiu and Prince Zhao believed in divinatiion 
and communication with the spirits. Prior to the prince's usurpation of the 
throne, "Sun Xiu claimed that he had received words of endorsement from 
the prince's deceased father."3 Sun Xiu also built a shrine of Sima Yi at 
Mount Mang. When the other royal princes of the family declared war against 
Prince of Zhao, "Sun Xiu claimed that he had received a message from 
Sima Yi at the shrine, predicting the victory of Prince Zhao." "Before the 
war, Sun Xiu appointed Daoist Hu Wo as General of Peace whose job is to 
invoke divine blessings for the victory. Everyday Sun Xiu conducted rites 
and composed writings of invocation. He also asked the other diviners to 
choose a date to commence the war. Meanwhile, he dispatched a Daoist 
priest to reside at Mount Song. This priest, dressed in a feather-robe, claimed 
that he is Wang Qiao, teacher of the art of immortality."4 Evidently, Sun 
Xiu and Prince Zhao used the arts ofDaoism to promote the prince's political 
ambition. However, both the prince and Sun Xiu perished in the course of 
the "event of the mutual destruction among the eight princes." 

In addition to Sun Xiu, at least two other Daoists-Bu Xiong and Priest 
Wang-also took part in the intra-party massacre among the eight princes. 
Bu Xiong, a native of Yang Ping [in Hebei], was proficient in divination 
and prognostication and a master of many disciples. Knowing that Prince 
Zhao was going to recruit him, Bu Xiong said to his disciples: "I am not 
going to join him, for he will die soon."5 Angry at Bu Xiong's prediction, 
the prince sent a team of soldiers to arrest him. At this point, Bu Xiong 
succeeded in making one of his disciples depart southward in the master's 
fur-coat while he fled northward secretly. Thus he escaped from being 
arrested. Bu Xiong later joined the staff of Prince Yin whose army eventually 
destroyed the forces of Prince Zhao. Once Prince Yin defeated Prince Zhao, 
he became a rival to the reigning Emperor Hui. But "Emperor Hui in 304 
ordered a group of battalions to gather at An Yang [in Henan], declaring 
war against Prince Yin. Seeing the imminent attack of a much larger army 
than his own at Yi [near An Yang], Prince Yin was contemplating to escape. 
At this moment, Daoist Bu Xiong spoke to the prince: 'Don't run away; for 
the enemy soldiers will be defeated!' Following Bu Xiong's advice, Prince 
Yin's 50,000-size army under the command of General Shi Chao defeated 
the emperor's soldiers."6 Bu Xiong played a big part for the benefit of Prince 
Yin's political interest. After defeating the imperial forces, Prince Yin kept 
the emperor in Yi as hostage and managed the state affairs on his behalf. 
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Then General Wang Jun, a faithful servant of the emperor, appealed to Prince 
Yin urging him to escort the emperor to Luo Yang [the capital]. "But Prince 
Yin's mother was hesitant to leave the city with her son. She therefore 
consulted Priest Wang for advice. The latter asked the woman to give him 
two cups of wine. After drinking the two cups, he threw away the cups and 
left abruptly. Priest Wang's strange behavior convinced Prince Yin's mother 
that she should leave the city and accompany him and the emperor to the 
capital."7 The above quote indicates that Priest Wang played a decisive role 
for Prince Yin and his mother to move to the capital with the emperor. In 
Jin dynasty,some Daoists even assisted an emperor for giving births to 
imperial heirs: When Sima Yu [Emperor Wen, r. 371-372] was childless, he 
appealed to Daoism for help. The Pearl Bag of three Grottoes (Sandong 
zhunang) says: Pu Yang, whose origin is unknown, was devoted to Daoist 
arts. He was well-known for his efficacacy in prayers. Emperor Wen secretly 
asked him to pray for the prospect of begetting his children. Pu Yang, 
therefore, conducted rites on behalf of the emperor. At midnight, yellow 
vapor from the souhwest direction descended upon the imperial chamber. 
That night a child [future Emperor Xiaowu] was conceived by the queen."8 

The same episode is mentioned, with some variations, in chap. 32 of Jin 
shu: "The future Emperor Wen's three sons all died at young age. For ten 
years the future Emperor Wen was childless. After he was enthroned as 
emperor, he asked Diviner Hu Qian to prognosticate whether he wouild 
have heirs. The diviner predicted: 'A woman shall give births to a daughter 
and two sons to your majesty. And one of the boys shall make your house 
prosper.' ... At that time, Emperor Wen was contemplating to ask Xu Mai 
(301-346), a Daoist official, to predict about the prospect of his having 
children. But the court ministers said to the emperor: 'Although Xu Mai 
loves hills and streams, he is no expert in prognostication. Because your 
majesty have fine virtues and a good character, you deserve to have heirs. 
Please pay attention to the words of Diviner Hu Qian and anticipate the 
prospect of having your children. The emperor consented to their 
advice .... Afterward, the queen had several dreams in which she saw two 
dragons lying on her pillows and the sun and moon descending upon her 
womb. Knowing that these dreams are auspicious, the queen shared them 
with others. When the emperor learned of it, he was pleased. Subsequently, 
the queen gave births to the future Emperor Xiaowu, the future Prince of 
Kuaiji, and the future Princess of Po Yang."9 The above two quotes imply 
that the Daoist arts have contributed toward the births of three new royal 
children. Although Emperor Xiaowu became a Buddhist, he still confided 
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to Yin Zhongkan, a member of the Celestial Master Sect. As mentioned 
earlier, although Prince ofKuaiji exiled Sun T'ai, a Daoist sectarian leader, 
to Guangzhou, he later exonerated him and appointed him for an official 
position. In fact, Prince of Kuaij i took a great interest in the Daoist art of 
breath control. Chapter 84 on the "Biography of Wang Gong" in Jin Shu 
says: "The wife of official Yu Yaozi, nee Fei, was an expert in the art of 
breath control. She was often dressed in yellow robe and appeared as a 
celestial master. Prince ofKuaiji enjoyed her company and sometimes invited 
her to speak to his friends. Some court officials criticized the prince for 
having lowered his status by associating with this woman, as exemplified 
by Wang Gong, a court minister. Wang Gong remonstrated to the prince: 'A 
prime minister like you should not sit next to a woman of disreputable 
conducts!"' Prince ofKuaiji's son, Yuan Xian, was a good friend of Sun 
T'ai who taught him the art of breath control. In fact, both Prince ofKuaiji 
and his son were connected with the Celestial Master Sect. 

Not only did the Daoists participate in the affairs ofthe Han-Chinese 
rulers in this period, some of them even counseled the ethnical rulers. Jin 
shu, chap. 95, mentions Daoist T'ai Chan, a native of Shang Luo [in Shaanxi], 
who served in the court of Liu Yao (r. 318-329), ethnical ruler of Former 
Zhao. T'ai Chan, proficient in astrology, prognostication, and breath control, 
once hid himself in the mountains in order to disengage himself from warfare. 
But Liu Yao invited him out for counsel becuase offamines and disasters in 
his regime. Impressed by T'ai Chan's ability, Liu Yao made him a high 
official. Jin shu, chap. I 07, mentions the Great Wei kingdom under the 
ethnical ruler Jan Min. During his short reign (r. 350-352), Jan Min was 
challenged by an enemy army much larger than his own. His general advised 
him to hold on to his army and disengage in battle. However, Jan Min's 
Daoist adviser, Fa Yao, predicted that Jan Min would win the battle because 
the stars are on his side. Jan Min went forth to meet the enemy forces and 
suffered a great defeat. Furious at the false prediction of Fa Yao, he put Fa 
Yao and his son to death. 

Daoist priest Wang Jia during the second half of the fourth century CE 
was consulted by two ethnical rulers: Fu Jian (r. 357-384) of Former Qin 
and Yao Chang (r. 384-392) of Later Qin. Wang Jia's biography is mentioned 
in Jin shu, chap. 95, Seven Slips of the Bookbag of Clouds, chap. II 0, and 
Chronicles of Immortals, chap. 28. Wang Jia, a native of An Yang in Gansu, 
Jived on the diet of his own breath, stopped eating grains, foretold people's 
fortunes and misfortunes, and is said to possess the art of invisibility. He 
lived in caves; so did his many disciples. Around 350 CE, he left his disciples 
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and went to live in a cottage in Mount Zhongnan near Chang An. When his 
disciples discovered his whereabouts, they came after him. Wang Jia often 
answered people's requests for prognostication by way of his enigmatic 
behaviors which are incomprehensible. But his strange behviors, in 
retrospect, invariably contain the messages of his correct predictions. Fu 
Jian, an ethnical ruler, prior to his invasion of the south, sent a messanger to 
Wang Jia for prediction about the outcome of the invasion. Wang Jia, in 
proper dress, rode slowly for several hundred feet on the back of the 
messanger's horse. Then on his return, he galloped the horse while disrobing 
himself on its back. After dismounting, he went straight to bed, not saying 
a word. When the messanger reported these odd behaviors of Wang Jia to 
Fu Jian, the latter could not comprehend. Then he dispatched another 
messanger and asked Wang Jia to answer this question: "What will happen 
toFu Jian if he invades the south?" Wang Jia replied by writing the words 
"wei yang." Believing that Wang Jia's reply was auspicious, Fu Jian invaded 
the south the next year (384) and suffered a great defeat. For Wang Jia, 
"wei yang" denotes that Fu Jian 's rule would end ("yang") in the year (384) 
in which the "wei" number of the Earth Branch appears. And Fu J ian's 
reign did end in that year. Several years later, Yao Chang, the ethnical ruler 
of Later Qin, in anticipating his battle against his rival Fu Deng, another 
ethnical leader, asked Wang Jia whether or not he could conquer the northern 
empire by overthrowing Fu Deng. Wang Jia's reply is: "Lue de zhi" (literal 
meaning: "you will get a bit of the northern empire"). Yao Chang said to 
himself: "I ought to get the whole northern empire; notjust a bit of it." In 
anger, he killed Wang Jia. Fu Deng, lamenting the death of Wang Jia, erected 
an altar in memory of him and honored him with a posthumous title. Later, 
Yao Chang also died. It was Yao Chang's son, whose pen-name is "Lue," 
who killed Fu Deng and ruled the northern empire. Thus, "Lue de zhi," for 
Wang Jia, means that Yao Lue will get the northern empire. 10 Wang Jia is 
the author of Shiyi lu [Collection of the Lost Tales] which contains many 
marvelous stories. 

A notable phenomenon of the Jin dynasty was the spread of Daoism 
among the members ofthe aristocratic families; most of them belonged to 
the Celestial Master Sect. In addition to the followers of the Du Zhigong 
branch of the Celestial Master Sect, delineated in the preceding section, we 
shall in this secton mention some eminent Daoists who belonged to these 
families. 

Xi Jian, a native ofGaop'ing [in Shanxi], once belonged to the faction 
of Prince Zhao. "After Prince Zhao usurped the throne, Xi Jian cut himself 
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off from politi~s and pursued a contemplative life." 11 But he later came out 
of seclusion and served the early emperors of Jin dynasty.Both his sons
Xi Yin and Xi Xuan-were members of the Celestial Master Sect. "Xi Yin 
(312-384 ), his brother-in-law Wang Xizhi, and Daoist hermit Xu Xun were 
close companions. They visited mountains and pursued the arts of the School 
of Yellow Emperor-Laozi."12 According to A New Account of Tales of the 
World, chap. 5, "Xi Yin once had stomach ailment. In spite of treatments by 
several physicians, his illness was not cured. Afterward, he sought the counsel 
of a famous physician Fa Hai. The latter, after checking Xi Yin's pulse, told 
him: 'Your illness was caused by your blind trust in the efficacy of the 
Daoist arts.' He then gave Xi Yin a prescription to take. After taking the 
drugs, Xi Yin had a bowl movement, consisting of several handful lumps 
of wrapped paper. After a close examination of these contents, they were 
identified as the talismanic documents which Xi Yin had swallowed!" Xi 
Yin was known as a good scribe of the Daoist scriptures. T'aip 'ing yulan, 
chap. 666, says: "Xi Yin is a student of Daoist rites which he practiced 
privately. He, an expert of the Li script, and Wang Xizhi copied more than 
100 scrolls of the Daoist scripturess, most of which are extant today." 

Wang Xizhi (321-379), a native of Lang Ya [in Shandong], was a nephew 
of Wang Dao, a high official of Jin dynasty. Jin shu, chap. 80, says: 
"Members of Wang Xizhi's family for several generations were believers 
ofthe Five-Bushel Rice Sect to which his son, Ningzhi, was particularly 
devoted." Xizhi was fond of making acquaintance with the Daoist priests. 
The trading of his calligraphy for the cranes of his Daoist friend has become 
a famous tale in history: "A certain priest in Shan Yin [in Zhejiang] was 
fond of raising cranes. Xizhi, being attracted to the priest's cranes, would 
like to purchase some of them. The priest said to Xizhi, 'I will give you 
some cranes in exchange for a copy of Daode jing of your script.' Complying 
gladly with his friend's request, Xizhi scribed a copy of the text in exchange 
for some cranes from his priest- friend. Jin shu also says: "Xizhi and Xu 
Mai, being good friends, practiced breathing exercise together. They were 
also travel companions, visiting the distant mountains and collect- ing herbs 
and minerals for medicines. While wandering with Xu Mai over the moutains 
and across rivers, Xizhi was often moved by joy and expressed the following 
sentiment to his companion: 'This would be the happiest moment for us to 
die together." That the "Biography of Xu Mai" is appended to the "Biography 
of Wang Xizhi" in the Jin shu indicates their close friendship. 

Concerning Xu Mai, Jin shu says: "He, a native of Dan Yang near 
Nanjing, belonged to a prominent family. Being an introvert, Xu Mai was 
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not interested in climbing the official ladder. For a while, he went in search 
of Bao Jing, fonner prefect of Hai Nan and a contemporary recluse. Xu 
Mai, locating where Bao Jing was, studied with him and also served him. 
But he eventually returned home on account of his parents. Later, Xu Mai 
built a hennitage on Mount Xuan Liu in Yu Hang. He believed that Mount 
Xuan Liu is the western gatetway to Lake of Cavernous Court which contains 
underground passages to the Five Marchmounts. Except for the first few 
days of each month when Xu Mai stayed at home with his parents, he spent 
the rest oftime of the year visiting the various cave-temples in Mount Mao 
where he made friends with fellow-Daoists and became oblivious to mundane 
affairs. After the deaths of his parents, Xu Mai sent his wife back to her 
parents' house and devoted all his time visiting the various sacred mountains. 
He stayed at Mount Heng in Tong Lu [in Zhejiang} for three years where he 
collected herbs and practiced the regimen of abstention from eating grains. 
Because his hennitage at Mount Heng was easily accessible to people, he 
even built barriers around it. Consequently, those who wanted to visit him 
had to enter the upstairs of an adjacent building, where they spoke to him at 
a distance. Being an expert on breath control, Xu Mai was able to hold his 
breath for a thousand heartbeats. In 346, Xu Mai migrated to Mount West 
in Lin An [in Zhejiang] as his last abode on earth. He was then visited by 
Wang Xizhi for a number of times. His last letter to Xizhi includes these 
words: 'There are many gold halls and jade chambers in the hills between 
Shan Yin and Lin An. These are places where many hennits in the last days 
of Han dynasty realized the Dao.' A biography of Xu Mai was composed 
by Xizhi. Daoists believe that Xu Mai has attained immortality."13 

The Declaration of the Perfected, chap. 20, provides the following 
infonnation concerning Xu Mai's age, as well as other matters: "Xu Mai 
was 23 years old in 322. This means he was born in 300 [Chinese way of 
counting age]. But the genealogy of Xu Mai says that he was 48 years old 
when he disappeared in Mount West in 348. This would make 301 as the 
year when he was born-one year later than the actual year of his birth. 
Because Xu Mai was born in 300 and because he disappeared in 348, his 
correct age of life should be forty-nine. Xu Mai's close friend was Wang 
Xizhi whose son, Huizhi, studied under Xu Mai." "Xu Mai's wife was a 
daughter of Sun Hong, a grandson of Sun Xiu, a Daoist official who served 
Prince Zhao." "The Xu family has a a libationer named Li Dong, who was 
also Xu Mai's teacher. Li Dong was appointed a libationer by the Celestial 
Master Sect in the Jiyang parish." Based on the above accounts, both Xu 
Mai and Wang Xizhi were followers of the Celestial Master Sect. The Seven 
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Slips from the Bookbag of Clouds, chap. I 06, says: "Xu Mai was born to an 
eminent official family. He was fond of Daoism at an early age. From Bao 
Jing, his teacher, he received the Celestial Script of the Three Thearchs 
(Sanhuang tianwen or Sanhuang neiwen). After he left home, he never 
returned. In the hills of Lin An county, he renounced his worldly ambition 
by turning his hair loose. Having adopted Yuan Yu ("Distant Traveler") as 
his pen-name, he took some doses of mercury which were effective for his 
meditation. For several years, he meditated day and night, resulting in 
receiving revelations from Lord Mao [patron saint of Mount Mao] who 
instructed him the teachings of the Shangqing School (High Clarity). These 
teachings enabled Xu Mai to master the embryonic breathing from within 
and to perform the ritual of pacing the Nothern Dipper. Later, he migrated 
to Red Mountain in Lin An where he met Daoists Wang Shilong, Zhao 
Daoxuan, and Fu T'aichu. He studied under Wang Shilong who taught him 
the art of reverting to youth: He gained the complexion of youth after taking 
doses of drugs continuously for three years." Xu Mai is the older brother of 
Xu Hui, a well-known Daoist layman of the Shangqing School. It is no 
surprise that he received the teachings of this school through revelations. 

It was mentioned earlier that Xu Mai once studied under Bao Jing. The 
latter is a native of Dong Hai [in Shandong]. Jin shu, chap. 95, says: "Bao 
Jlng is a student of Confucianism and Daoism, an expert in astrology and 
of the texts of Hetu and Luoshu. After serving his official appointment in 
Nan Yang, he was transferred to the south as prefect of Nan Hai [in 
Guangdong]. His duty often took him to the sea. On one of these maritime 
journeys, he encountered a storm which put him on the verge of starvation. 
But he was able to satiate his hunger by eating some cooked lumps of powder 
made of white pebbles." 14 The Seven Slips from the Bookbag of Clouds, 
chap. 6, says: "Bao Jing of Jin dynasty studied Daoism at Mount Song. In 
30 I, he arrived at Mr. Liu 's stone-chamber, where he saw the inscription of 
Sanhuangjing(Scripture of the Three Thearchs) on the wall. Mr. Liu copied 
this scripture on the silk scrolls consisting of four-hundred feet long and 
gave it to Bao Jing. Later, Bao Jing bestowed it upon Ge Hong." 15 Bao Jing 
is the first person known in history who started the transmission of Sanhuang 
jing in the Daoist tradition. The same work, chap. 606, says: "Bao Jing 
once studied Daoism under Zuo Yuanfang who bestowed upon him the rite 
whereby he was able to order the Three Thearchs and the spirits of the Five 
Marchmounts to obey his commands. The same rite also enabled him to 
subdue the demons and invest the mountains with titles. In 318, Bao Jing 
sojourned to East China. On the northern path ofMount Jiang, he encountered 
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a man who has a teenager's good complexion. At first, they were traveling 
abreast. But, as they continued to travel, this man became far ahead ofBao 
Jing even though he was walking in a slow speed while Bao Jing was 
galloping on his horse. Then Bao Jing said to this man: 'Judging the way 
you walk, you must be an accomplished Daoist.' The man replied: 'I am 
Immortal Yin Changsheng. Having been dispatched by Lord T' aishang, I 
am on my way to Chi Cheng [Mount Tiant'ai]. Your Daoist skills have 
enabled you to discern my special feat.' Dismounting immediately, Bao 
Jing extended his courtesy to Yin Changsheng. The latter, then, bestowed 
upon him the T'aiqing Rite of Liberation from Corpse." This account is 
also mentioned in chap. 85 of Seven Slips, T'aip 'ing yulan, chap. 663, and 
Chronicles of Immortals, chap. 21. According to Jin shu, chap. 72, Bao 
Jing is the father-in-law ofGe Hong who is said to be the transmitter ofBao 
Jing's teachings. We shall discuss this· aspect later in this volume. 

Yin Zhongkan, another high aristocrat in Jin dynasty, was also a member 
of the Celestial Master Sect. Jin shu, chap. 84, says: "Yin Zhongkan was a 
native of Chen prefecture [in Henan]. His grandfather was Minister of 
Recruitment and his father, Shi, was a high military commander and prefect 
of Jin Ling [Changzhou in Jiangsu]. As a young man, Yin Zhongkan became 
a faithful member of the Celestial Master Sect. He was generous in donations 
but did not feel comfortable in pursuing benevolence and righteousness 
[Confucian virtues]. He witnessed the besiege of East Jin capital by Huan 
Xuan (369-404), a Jin factional general, in 402." According to A New 
Account of Tales of the World, "Yin Zhongkan confesses that if he does not 
read the Daode jing for three days, he would become tongue-tied." The 
same book says: "When Yin's father was ill, Zhongkan served as his 
physician. In this period, he did not even bother to undress himself in bed." 
Zhongkan believed that the talismanic water and words of spell are useful 
as a means of healing. The Pearl Bags of Three Grottoes, chap. 18, says: 
"At times, Yin Zhongkan applied the use of talismans as a means of healing; 
it was effective. He often accepted the requests of country folks and his 
friends to heal the sick. He enjoyed helping relieve their pains." A New 
Account of Tales, chap. 2, says: "Zhongkan married the daughter of Wang 
Lin, a member of the Celestial Master Sect. Jin Emperor Xiaowu was fond 
of Zhongkan and felt that their association was indispendable." Jin shu on 
"Biography ofYin Zhongkan" says: "Emperor Xiaowu appointed Zhongkan 
as the military commander in charge of Jingzhou [in Hubei], Yizhou 
[Chengdu], and Ningzhou [eastern Yunnan]. Prior to Zhongkan's departure, 
the emperor wrote him a note: 'I feel sad that you are leaving. I thought that 
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we would always be together, not knowing that you are destined to be called 
away to the west. "' 16 Later, Yin Zhongkan 's army suffered defeat in the 
hand ofHuan Xuan. As a result, he was forced to commit suicide at Zha Xi 
[in southern Shaanxi]. 

Some aristocrats in Jin dynasty practiced Daoist ideas even though they 
were not Daoist members. Ji Kang (224-263) was a representative of this 
group. Jin shu, chap. 49, says: "Ji Kang was a native of Qiao [in Anhui]. 
Being an orphan at a tender age, he spent boyhood alone most of the time. 
He perused all the available books without the aid of a teacher. The books 
he liked the most are the Laozi and Zhuangzi. He practiced self-cultivation 
and breath control, played the five-string flat instrument (qin), and composed 
poems. Determined to pursue a life of vacuity, he put aside the worldly 
ambition." A New Account of Tales, chap. 5, says: "While sojourning at 
Mount Jidu in Shaanxi, Ji Kang encountered Daoist Sun Den g. They traveled 
together and became fast friends. When Ji Kang bid Sun Deng goodbye, 
the latter warned Ji Kang by saying: 'Although you are exceptionally talented, 
you do not know how to protect yourself." The commentator of A New 
Account of Tales explained the above account as follows: "In the period of 
249-253, Sun Deng dwelt in the mountains of Ji county [in northern Henan] 
in the midst of cliffs and forests. He had a sharp mind and a knack to discern 
the strengths and weaknesses of people. When Ji Kang heard of this man, 
he went to Sun Deng's mountain dwelling where he stayed with Sun Deng 
for three years. During this period, whenever Ji Kang asked Sun Deng what 
the latter intended to accomplish as a mountain dweller, Sun Deng never 
responded. This caused exasperation for Ji Kang. When Ji Kang later bid 
Sun Deng goodbye, he asked the latter: 'Do you have any parting words to 
me?' Sun Deng replied, 'Have you not noticed that although fire brings 
forth light, it does not use it for itself? This is the way fire keeps its light 
going. Likewise, a talented person does not use the talent for herself. This is 
the way a talented person saves her talent. In order to utilize fire, one must 
first of all have the tinkling wood; and in order to save one's talent, one 
must have sensibility. In your case, although you have talent, you are weak 
in sensibility. I'm afraid your insensibility will cast you into political 
entanglement from which you are unable to extricate.' Ji Kang at that time 
did not appreciate Sun Deng's assessment of him. Later, as he was facing 
death sentence in jail, he realized how true Sun's comment about him is." Ji 
Kang was condemned to death by Jin Emperor Wen under the pretext of 
treason. "At the time of his death, Ji Kang was forty years old. Scholars all 
over the world lamented over his death. The emperor eventually regretted 
what he did to Ji Kang." 17 
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Ji Kang is the author of Essay on Cultivation of life (Yangsheng fun) in 
which he expounded his view on the possibility oflongevity: "Although the 
immortals are invisible, their existence has been recorded by many historical 
documents. Because the immortals are created by Nature through the 
endowment of a special quality of breath (qi), ordinary people cannot obtain 
it by means of gradual cultivation. However, as to longevity, if one cultivates 
it according to the right principles-the maximization of one's nature and 
life-it is possible for one to live over a thousand years or over severasl 
hundred years. But becaus most of us do not practice longevity 
wholeheartedly, we are unable to attain it." 18 Thus Ji Kang affirms the 
existence of immortals, although he does not believe that ordinary humans 
can attain it. But he is certain that longevity is attainable if humans pursue it 
wholeheartedly. Hence, he says: "The relationship between spirit and body 
is like that between a country and its ruler. When one's spirit is upset from 
within and one's body is injured from without, it is akin to the deranged 
ruler who causes his country to be in disorder." Because Ji Kang believes in 
the mutuality of spirit and body-or nature and life-self-cultivation requires 
the cultivation of spirit and body in simultaneity. He says: "A fully integrated 
person knows that the health of the body requires the care of spirit and that 
the sustenance of spirit needs the preservation of the body. She understands 
that one can easily neglect the principle of life-one slip and life is gone. 
Therefore, one must cultivate one's nature in order to protect one's spirit; 
calm one's mind [heart] in order to save one's body. She does not let her 
feelings be upset by love or hatred; nor her will be entangled with sadness 
or happiness. Because she does not respond to events with ideas of duality 
[e.g., sorrow or joiy ], she is unattached with one-sideness and keeps her 
breath in peace. Besides, she practices breathing exercise and takes medicines 
to nourish her body. In this way, she brings the body and spirit together and 
facilitates the reciprocity between the internal and the external." But how 
does one cultivate the spirit and body simultaneously in the practical sense? 
Ji Kang's answer is: We must observe our diet and regulate our daily life, 
not letting diseases attack us; we must resist the temptation of seductive 
sounds and sensuality; we must eliminate our desires for reputation and 
profits; we must not be ensnared by external objects; and we must get rid of 
thoghts and desires that upset our mind. These practical steps are to be 
supplemented by taking herb medicines, such as mushrooms and medicinal 
wine. Ji Kang says: "One who cultivates her life must reduce her desire for 
private gains. The way to do it is not by suppressing your desire but by 
renouncing it, realizing that gaining reputation or making more money may 
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be a prelude to a ruinous life. Likewise, the way to stop eating spicy food is 
not to suppress one's desire for it but to refrain from eating such food, 
realizing that eating spicy food is harmful to one's nature. One should treat 
one's desired objects as if they did not exist and consider one's spirit and 
pneuma as if they were the only objects in existence. Get rid of worries and 
ill-feelings and give up deliberations. Hold on to the One and flow with the 
Dao. Play the five-string qin and sail with no-action. Contentment will be 
yours when you give up your desire for pleasures. And your body will be 
intact even though you have forgotten about how to save it." 

Ji Kang believes that the reason people do not have longevity is because 
they do not know how to cultivate life. He says: "People squander their 
lives by indulging in the diet of grains, in licentious melodies and sex. Their 
eyes are attached to gold, their ears are seduced to sounds, and their tastes 
to dishes that gratify their visceral pleasures. Perfume and lotions weaken 
their bones, happiness and anger upset their equilibrium, and pleasure and 
sorrow rob their inner peace. How can the tiny human body be sustained 
when it is under the constant bombardments of these external and internal 
assaults? The human body, unlike wood or stone, cannot last long if it does 
not undergo a rigorous self-cultivation." Ji Kang also insists that in cultivation 
of life, one should take small steps first; for the neglect of taking these 
small steps may result in greater injury in later life. One should take the tiny 
steps now in order to avoid the big dangers later. Also, one should practice 
self-cultivation regularly and continuously; one must not expect to see its 
good effects right away. "In self-cultivation, one will not gain positive results 
if one expects them anxiously to take place. Because cultivation of life 
requires gradual efforts and time-consumed patience and because its effects 
are slow to take place, it will not benefit the person who expevcts to see 
quick results." 19 

Based on Ji Kang's view of immortality and longevity, as well as his 
close association with Daoist Sun Deng, we may consider him as a Daoist 
even though he did not belong to a Daoist sect. Sanguozhi, chap. 21, says: 
"Ji Kang's father, Zhao, was an imperial censor, his elder brother, Xi, was 
prefect ofYangzhou. And he himself was an official of the Wei dynasty to 
which he was related by marriage."20 It is most probable that Ji Kang was 
condemned to death by the Jin emperor on account of his marriage to the 
Wei royal family. 

The Daoists among the aristocrats of the Wei and Jin dynasties on the 
whole were the defenders of feudal interests. Because they were involved 
in the rivalry between various factions of the ruling class, some of them 
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either failed in the contests and were forced to retire-such as Wang Xizhi
or became the victims of power-struggle between rivalry groups-such as 
Yin Zhongkan. In either case, they all worked for the benefit of the ruling 
class. 

Other Daoists in this period, however, refused to cooperate with the 
royal families and resisted being involved in politics. The aforementioned 
Sun Deng is an example of this group. Sanguozhi, chap. 20, says: "Sun 
Deng, being homeless, lived in the cave of the northern hills of Ji county. 
He weaved the reeds to make his summer dresses and used animal leathers 
to make clothes to wear. He studied the Book of Changes and played the 
five-string qin instrument. He begged food and clothing from household to 
household, and never refused things that were offered to him." This passage 
indicates that Sun Deng was a wandering Daoist. New Account of Tales, 
chap. 5, says: "Sun Deng is beyond the feelings of polarity between happiness 
and anger. He likes to submerge in water when swimming. When people 
come out to look for him, he would emerge from it in laughter. He shows 
up frequently in town, never refusing food or clothing given to him by the 
households. Whenever he leaves town, he gives away things before taking 
off." Jin shu, chap. 49, says: "Sun Deng once was visited by Ruan Ji [21 0-
263], a famous literary man of the Wei dynasty. The latter came to discuss 
with Sun Deng on things of antiquities and the art of breathing. But Sun 
Deng declined to speak to Ruan Ji. The latter departed in despair. As Ruan 
Ji descended upon the middle ofthe mountain, he heard a sharp noise from 
the cliffs above, as if a Luan Bird [a mythical bird] was cracking. It turned 
out that it was the shouting of Sun Deng." Why did Sun Deng not want to 
speak to Ruan Ji? A New Account ofTales provides with a plausible answer: 
"This was the time when conflicts existed between the Wei royal house and 
the powerful Sima family. If one was suspected of siding with the group by 
its oppopnents, his life would have been in danger. This is perhaps the reason 
why Sun Deng kept his mouth shut."21 Jin shu, chap. 40 on "Biography of 
Yang Jing," says: "Official Yang Jing came to visit Sun Deng, attempting to 
recruit the latter for an official position. He also presented a bed cover to 
Sun Deng for his comfort. The latter, on receiving it, cut it into pieces at the 
house entrance, shouting: 'cut, cut; pierce, pierce!' Ten days later, Sun Deng 
feigned death on the pretext of being ill."22 Unlike Ji Kang who was 
condemned to death, Sun Deng's determined efforts to disassociate himself 
from politics saved his life. His enigmatic act in the above quote is an 
example of this. Sun Deng is also a philosopher of the "Middle Truth" 
(Chong Xuan) of Daoism. It advocates that because ultimate truth is a 
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mystery, it cannot be stated in affirmative ("this is") or negative ("this is 
not") terms. Du Guangting (I Oth cfentury) says, "Sun Deng is a student of 
the Middle Truth which uses philosophy to express the ultimate truth." 

Dong Jing, a Daoist of the third century, behaved in a similar way as 
Sun Deng. Jin shu, chap. 94, says: "Dong Jing resides in Luo Yang. With 
long hair to his shoulders, he wanders and sings on the streets. He sleeps in 
the shelter at night and begs on the street in the daytime. His clothes are 
made of rags given to him by donors. He declines to wear the nice silk 
garments or cotten clothes given to him by his friends. When people scold 
or insult him, he never return with anger." He prefers begging to cooperating 
with the political rulers. When Sun Ch'u (218-293), a man of literature and 
official, came to the shelter to visit Dong Jing, asking the latter to resume 
government service, Dong Jing wrote the following lines as an answer: 
"When thirsty, I drink the spring water. I When hungry, I eat the Daoist 
truths. I Why should I reduce myself for the sake of having a good place to 
live?"23 He disappeared several years later. Dong Jing was another example 
of turning into a hermit in order to escape from political entanglements .. 
Baopuzi, chap. 15, describing Dong Jing as an alchemist, says: "Dong Jing, 
living in the shelter in Luo Yang, stopped eating food made of grains. A 
certain Chen Zixu protected and served him for a long time and, in return, 
he got Dong Jing's alchemical recipes. The same work describes in detail 
on the preparation of Dong Jing's recipe which would enable one to stop 
eating grains, as well as instructions on how to take this recipe. 

Zhang Zhong, a native of Zhong Shan [in Hebei], was another recluse. 
He retreated to Mount T'ai during the peroid [307-312] when North China 
was overrun by the non-Han ethnics. Jin shu, chap.94, says: "Zhang Zhong 
built a cave-chamber as his living quarters at Mount T'ai. His disciples also 
built cave-chambers for themselves about sixty feet away. Every fifth day, 
they visited their master for instructions. Zhang Zhong taught his disciples 
by gestures or facial expressions. His disciples retired to their own cave
chambers only when they had read their master's facial expressions correctly. 
They erected an altar above their master's chamber where they performed 
rites at dawn everyday. They used pieces of rocks as hammers and bowls of 
clay as food containers. They declined food or clothing offered to them by 
their neighbors."24 When Fu Jian (r. 357-384), then the ethnic ruler in North 
China, learned about Zhang Zhong's whereabouts, he brought him to Chang 
An, asking him to serve the state. Zhang Zhong kindly declined his offer. 
Regretfully, Fu Jian sent him away by carriage and designated him to live in 
Mount Hua. On arrival, Zhang Zhong said to himself: "It must be my fate to 
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die in Western Marchmount [Mount Hua] even though I am a Daoist of the 
Eastern Marchmount!"25 

T'ao Dan, a native of Xin Yang [Jiujiang in Jiangxi] and grandson of 
General T'ao Kan of East Jin, was an expert in the art of breath control. "He 
quit taking grains and decided to remain single when he was about fifteen 
years old. Being wealthy and having many household servants, he extricated 
himself from mundan affairs and practiced quiet sitting all day long. He 
built a meditation hall as his home on Mount Lin Shan near Changsha and 
kept a white deer as his partner. Whenever a relative was coming to visit 
him, he managed to avoid him or her by exiting the backdoor to the other 
side of the creek. When he was informed that the county government had 
conferred upon him the degree of Xiu Cai, he left his hermitage and 
disappeared."26 The Pearl Bags of Three Grottoes, chap. 3, says that after 
T'ao Dan stopped eating grains, he ate jujubees as the only food for his 
diet. 

Reo Dun, a native of Po Chang [in Sichuan], took refuge at Mount 
Mao, taking red pebble patties as his regular diet in the chaotic days prior to 
the demise of West Jin dynasty. At times, he appeared among people and 
taught them the ideas of the books which he carried. This is the way he tried 
to influence his people. He was in fact a physician. Pearl Bags of Three 
Grottoes, chap. I, says: "Ren Dun saved several patients whose diseases 
had been diagnosed as incurable. His predictions about the outcomes of his 
patients were always correct: those to whom he said 'don't worry' were 
invariably healed and those about whom he refrained from comments 
invariably died." 

Although Daoism emphasizes the importance of the lineage transmission 
from teachers to disciples, it rarely tells such information on records. Even 
if some Daoist books do mention such information, it is often based on a 
mixture of facts and legends. A case in point is the relationships between 
Wu Meng and Xu Xun: Jin shu, chap. 95, says: "Wu Meng, a native ofYu 
Zhang [in Jiangxi], was a filial son: he never drove the mosquitos away in 
the summer, fearing that if he did, they would go to suck the blood of his 
parents. At the age of forty, he left home and went to study magic art with 
Ting Yi. Later, on his way back home, as he was ready to cross a river, he 
succeeded in transforming the picture of a boat, which he drew with his 
white feather fan, into a real boat. It ferried him across the river. The on
lookers were amazed at his feat. Pearl Bags of Three Grottoes writes: "Wu 
Meng's hometown was assaulted by a malicious plague. People rushed to 
his house, begging him to give them sacred water to heal the sick. Not 
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wishing to be bothered with all the visitations required of him, Wu Meng 
drew a 1 00-feet wide cirle on the river and asked the people to scoop the 
water from within the circle for the patients to drink. After taking the water, 
the patients were all recovered. " The same work also says: "Daoist Xu 
Daoyun was afflicted with malaria for three years which was not cured. Wu 
Meng gave him the text of Three Thearchs' Poem and asked him to recite 
it. After reciting the text, the patient was immediately recovered from his 
malaria. "When Yu Liang, prefect of Jiangzhou [eastern Sichuan and part 
ofHubei] heard ofWu Meng's miraculous power, he sent for Wu Meng to 
Wu Chang and treated him with hospitality. One day, Wu Meng, realizing 
that his death was imminent, asked his host to send him home with a coffin. 
On that day Wu Meng died on the way after the prefect had said farewell to 
him-about ten miles away from home. His corpose had the appearance of 
being a1ive."27 

A person closely related to Wu Meng is Xu Xun whose life is not 
mentioned in lin shu or in the writings of the Political Disunion period. But 
Xu Xun's life is mentioned in the later Daoist works. The Seven Slips from 
the Bookbag of Clouds, chap. 106, says: "Xu Xun, a native of Nan Chang, 
was a hunter by profession. One morning, as he went deer-hunting, he shot 
a deer whose foetus was burst out from the wound where the arrow landed. 
The baby-deer died on the ground while its mother was licking it. Witnessing 
what happened before his eyes, Xu Xun destroyed his arrow and went home. 
Later, learning that Daoist Wu Meng's filial love has won him the access to 
the magic art of gods, Xu Xun wished that he would have the opportunity to 
meet him. Realizing that it is not his destiny to meet Wu Meng because of 
the distance whcih separates him from Wu Meng, Xu Xun began to worship 
Wu Meng at home everyday in the morning and at night. Meanwhile, his 
pious act was felt by Wu Meng in Yu Zhang. Before his death, Wu Meng 
told his son in these words: 'After my death, a man by the name of Xu Xun 
from the southeastern direction will come to mourn me. Treat him well and 
give him my talismans. 'In due time, Xu Xun arrived in town to mourn Wu 
Meng. And Wu Meng's son turned over his father's talismans to him. Since 
that time, Xu Xun began to spread the teachings ofWu Meng." According 
to this quote, the teacher and disciple relationship between these two men 
was established only after the death of Wu Meng. Daoist writings in 
subsequent times have added other ingredients to their relationship and have 
made Xu Xun the founder of the Sect ofFiliality and Luminosity (Jingming 
Zhongxiao Dao ). 

Chronicles of Immortals, chaps. 26 and 27, elaborated further about 
the relationship between these two men. Chapter 26 says: "Xu Xun is the 
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cousin of Xu Mai and Xu Mu of the Jin dynasty. Learning that Wu Meng 
had received the miraculous recipe from Ting Yi, Xu Xun went to study 
under Wu Meng. Later, Xu Xun taught the esoteric doctrines ofWu Meng 
to others" The same chap. also says that Xu Xun received the following 
books from Chen Murning: Rite of Filial Piety according to Emperor Ming, 
Orthodox Unity Rite on Smashing the Demons, and Rite of Flight Steps 
according to the Three-Five Method. Because these books made Xu Xun a 
superior master, Wu Meng submitted him to Xu Xun as the latter's disciple. 
Chapter 27 says: "When Wu Meng was forty years old, he obtained the 
miraculous recipe from the great Ting Yi. Later, he also received the esoteric 
teaching from Bao Jing, prefect ofNan Hai." But if Xu Xun was indeed a 
cousin of Xu Mai and Xu Mu. why T'ao Hongjing in his Declarations of 
the Perfected did not mention Xu Xun since this work includes a detailed 
study of the family of Xu Mai amd Xu Mu, especially because T'ao Hongjing 
lived close to the Jin period? Moreover, the "Biography of Xu Mai" in the 
Seven Slips from the Bookbag of Clouds, chap. I 06, does not even mention 
the name of Xu Xun. It is apparent that the acounts of Xu Xun and Wu 
Meng in chaps. 26 and 27 of the Chrononicles of Immortals are a mixture 
of history and legends, reflecting a confusion oftime sequence. How could 
Wu Meng be a student of Xu Xun since he died before Xu Xun began to 
spread his teaching? Chapter 27 says that Wu Meng once studied under Bao 
Jing. But Ge Hong, son-in-law ofBao Jing, in his Baopuzi does not mention 
this relationship. 

In this section, we have discussed the spread of Daoism in the Wei and 
Jin periods in various contexts: Daoism was present among the masses and 
the aristocrats. Many Daoists took part in power struggles among different 
contending groups and some Daoist elites became recluses in the hills. While 
some Daoists served the imperial courts, many other Daoists rebelled against 
the governments. This means that dissensions and rivalries existed in Daoism 
in this period. And the cause of dissensions was politics. People tend to 
entertain the notion that because religion concerns with gods and immortals 
who are far away from the world, religion does not address to worldly 
matters. But religion in fact is very much involed in worldly affairs; it 
invariably reflects the existing political struggles in society.Thus political 
struggles always affect the developments of history of religion. Hence, We 
cannot leave political struggles apart for the study of history of religion. 
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Section 5 

Ge Hong's Systematic Review of the Ideas of Immortality in the 
Past, Significance of His Review, and the Transmissions of the 
Gold Elixir Sect 

Daoism grew and underwent dissensions in the Wei and Jin periods 
both among the aristocrats and the commoners. This caused inevitable 
changes in Daoist thoughts and institutions, resulting in the multiplication 
of scriptures and sects. Ge Hong is an epoch-making Daoist in its history, 
who summed up the ideas of immortality since the Warring States period 
and laid the theoretic cornerstone of the doctrine of immortality for later 
Daoists. This cornerstone has not only served as a blueprint for aristocratic 
Daoism but also as a rebutal against the rebellions of folk Daoism. Ge 
Hong is important in both Daoist history and in the history of Chinese 
technology. He stands at the threshold of history because he summarized 
what Daoism has been before his time and shaped the perspective ofDaoism 
after his time. His biography appears in the preface of his Baopuzi Outer 
Chapters, as well as chap. 72 of the Jin shu. 

Ge Hong, whose pen-name is Bao-Pu-Zi [Master Who Embraces 
Simplicity], is a native ofDan Yang [in Jiangsu]. Born in 283, he belonged 
to a prominent East China family which served royal rulers for several 
generations. Ge Hong's grandfather was a high minister in Wu kingdom 
[one ofthe kingdoms in the Three Kingdom period]. His father, Ti, served 
the Wu court with distinction. After Jin dynasty annexed the Wu kingdom, 
Ti worked for the Jin rulers and was Prefect ofShao Ling [in Hunan] before 
his death. He died when Ge Hong, his third child, was thirteen. Thereafter, 
the family fortune declined rapidly and its members had to struggle hard 
for a living. Ge Hong says in his autobiography: "In face of famine, cold, 
and destitution, I personally did the farming and harvesting. As one who is 
destined to get up in the dawn to work in the field, my wish is not to contest 
about my inheritance. I had to cut and sell firewood to provide myself with 
paper and brushes for copying the texts which I borrowed from households. 
It was in official barracks and paddocks that I did my copying by 
firelight ... Since paper was generally scarce, I used both sides of the sheets 
to make copies which were hardly legible. At the age of sixteen, I began the 
study of Filial Piety, The Analects, Book of Poetry, and Book of Changes. 
But because of poverty, I did not have the means to search for teachers and 
friends. This is the reason why my learning is shallow and my thoughts are 
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deficient, and why my comprehension of truths are very limited. Yet I was 
eager to browse widely in everything written and there was nothing whose 
essence I did not learn in an untutored way. I acquainted myself with 
everything from the orthodox classics, the histories, and the philosophical 
schools down to short, miscellaneous essays-almost ten thousand scrolls 
in all."1 Ge Hong once intended to be a Confucian scholar but never became 
one in the orthodox sense due to many personal reasons. He "took one look 
at the Hetu and Luoshu and the apocryphal texts and quit paying any attention 
to them [He considers them as Confucian literature]."2 Neither was he 
interested in the popular culture of his day; for he says: "I am not interested 
in astrology and numerology. I devoted no time to magic practices such as 
'Treading the Nine Palaces of Heaven' or 'Reaching toward the Grand 
Monad.'"3 

However, Ge Hong took a great interest in the art of immortality. He 
says: "From my youth I have been fond of alchemical prescriptions and 
recipes and went about on foot, a pack on my back, to make inquiries about 
them, unduanted by danger or distance. Every bit of strange information 
delighted me, and it did not worry me to be the butt of slander and ridicule."4 

This was probably the time Ge Hong began his study with Zheng Yin. He 
says: "Although I was an apprentice, spinkling and sweepiong about his 
place, I deplore deeply that my talents and knowledge were small; that I 
was still young and my thought unconcentrated; and that I was still a child 
of the world, not being able to grasp much of the instructions" (p. 303).5 At 
that time, Zheng Yin was over eighty years old. Ge Hong was the youngest 
and latest disciple of Zheng Yin. 

"In 302, Zheng Yin, knowing that North China would soon be lost to 
the ethnical rulers and East China would be entraped in war, took his elixir 
and medicine box, and migrated to Mount Huo [in Anhui] with his advanced 
disciples. No one knows what happens to him hereafter" (p. 310).6 Ge Hong 
at that time remained in Dan Yang. A lost fragment of Baopuzi Outer 
Chapters, quoted by T'aip 'ing yulan, chap. 328, says: "In 303, uprisings 
arose at the capital. Zhang Chang rebelled in Jingzhou [in Hubei] and propped 
Liu Ni as the successor of the Han dynasty. He dispatched Shi Bing to 
overtake Yangzhou. The latter, therefore, positioned his army at Jian Ye 
[Nanjing]. At that time, Commander Song Daoheng, the officer appopinted 
by the government to counrteract the enemy forces ofShi Bing, arrived in 
Dan Yang on his way to combat. He recruited me [Ge Hong] to be his 
lieutenant. I was then twenty-one years old." Thus soon after the departure 
of Zheng Yin, Ge Hong joined the army to combat the rebel forces of Shi 
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Bing. Later, because of his good record as an officer suppressing the rebel 
forces ofShi Bing, Ge Hong was rewarded with the title of Wave-Subduing 
General. But as soon as the rebellion ofShi Bing was over, Ge Hong left the 
army and proceeded to Luoyang to search for unusual books, unconcerned 
about his success as a government officer. While journeying to the north, 
Ge Hong says, "I was interrupted by war in the north, cutting the roads to 
the north, while at the sametime Chen Min began his revolt in East China, 
so that my road back home was also blocked."7 It was at this time [ca. 306] 
that his old friend Ji Han was appointed as prefect ofGuangzhou [Canton 
area]. Whereupon, J i Han appopinted Ge Hong as his military aide and sent 
him ahead to procur ammunition. Ge Hong then started his journey 
southward, thinking that he would escape the turmoil in East China. However, 
while Ge Hong was waiting for his old friend in Guangzhou, Ji Han was 
murdered in the north. This must have given Ge Hong a big blow. It was at 
this time that Ge Hong decided to cut himself off from mudane affairs and 
devote his life to the pursuit of the art of immortality. From this time on, 
says Ge Hong, "my carriages and horses have not been passing by the 
honored and powerful, nor have my letters going to those in office."8 

It was probably at this time in the south that Ge Hong went to study 
under Bao Jing and married his daughter. Afterward he returned to Dan 
Yang with his wife. Sometime after 312 when Xima Rui, the future Emperor 
Yuan, was prime minister, he enfeoffed Ge Hong with the title of Marquis 
of Inner Gate with an estate of two hundred households in Ju Rong [near 
Nanjing] for his income as a reward ofGe Hong's suppression of the rebellion 
of Shi Bing about a decade ago. In the early part of 326-334, Ge Hong 
continued to serve the Jin dynasty; but he finally resigned his last post in 
that period and migrated southward with his son and nephew, telling his 
friends that he was going to Jiao Zhi [area ofGuangdong, Guangxi, North 
Vietnam] to collect cinnabar. Arriving in Guangzhou, Ge Hong was detained 
by its prefect, Deng Yue, who did not want him to proceed any further. 
Whereupon, Ge Hong went to Mount Lo Fu [in Guangdong] where he 
pursued the alchemical practice. He stayed there for a number of years until 
he died. Historians hold two traditional views about the date ofGe Hong's 
death. One dates his death in 343 and the other in 363. The former account 
would make Ge Hong live for sixty-one years and the latter would make 
him live for eighty-one years. However, both views contradict with historical 
records: Ge Hong, in chap. I 0 on "Biography of Ping Zhongjie" in 
Biographies of Immortals, says that Ping Zhongj ie died in 345. If Ge Hong 
died in 343, he could not have recorded Ping's date of death. Jin shu, chap. 
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72 on "Biography of Ge Hong," says: "Deng Yue, prefect of Guangzhou, 
came to bid Ge Hong goodbye because the latter was going to take a journey. 
But when he arrived in Ge Hong's house, he found that Ge Hong was dead 
in sleep." Because we know that Deng Yue died in 344, he could not have 
witnessed Ge Hong's death in 363, as recorded in the Jin shu. Thus the date 
ofGe Hong's death is still a problem. 

Ge Hong was a prolific writer. Among his surviving works are the 
Baopuzi Inner and Outer Chapters, Biographies of Immortals in I 0 chapters, 
and Recipes for Curing Critical Diseases in 4 chapters. His Baopuzi Inner 
Chapters-dealing with immortality, medical and alchemical recipes, ghosts 
and demons, methods for removing disasters-has exerted profound 
influences upon Daoism. 

Ge Hong attempts to demonstrate the existence of immortals by means 
of cosmology and ontology. His purpose is to develop a Daoist philosophy 
based on mysticism. His concept of Mystery (Xuan) is influenced by Yang 
Xiong (53 BCE-I8 CE) who wrote the essay Supreme Mystery. In chap. I 
of Baopuzi, Ge Hong expounds Mystery as the source of the universe-the 
productive agent of the myraid things. He says: "Mystery is the progenitor 
of the natural processes, the foundation of the myraid things" ("On Mystery," 
p. I). In the same chapter, he describes the concept of Mystery as follows: 
"Mystery's depth is such as to make us squint and feel puzzled; the word 
'subtle' may be used to designate it. Mystery's length is so great, we may 
speak of it as 'marvelous.' Mystery is so high that even the ninth heaven is 
topped, so broad that all space is encompassed. Mystery is brighter than 
sun and moon; speedier than lightning .... When the myraid things are in 
action, it can be described as the 'Being' of Mystery. When the myraid 
things are in quietude, it can be described as the 'Nonbeing' of Mystery. 
When Mystery descends, it enters the abyss; when it ascends, it reaches the 
utmost of stars. Metal and stone are no analogy to Mystery's hardness; nor 
is the dew any comparison to its softness. Mystery can be square without 
applying the square of the carpenter; it can be round without applying man's 
compass. Nobody sees whence Mystery comes; and nobody can catch 
Mystery when it is gone. Through Mystery heaven is lofty and earth low. 
Through Mystery the clouds move and rain dispenses. Mystery encombs 
the Primal Unity and enables the latter to split into two modes of yin and 
yang. Mystery breathes forth Grand Beginning and forges the thousands of 
genera" ("On Mystery," p. I ).9 It can be seen that Ge Hong considers Mystry 
as the genesis of the universe; it exists prior to creation and is the soveriegn 
of creatures. It is the mystic substance of cosmos, transcending the natural 
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world. Ge Hong uses this concept as the highest category in his ideas of 
immortality, It is the basis of his idealist philosophy. 

In Baopuzi Inner Chapters, Ge Hong juxtaposes two other concepts 
with that of Mystery: Dao and Unity (yi). He says: "Dao embraces heaven 
and earth but has no name of itself. Although Dao is Nonbeing (wu), even 
shadows and echoes contain Being (yu). Although Dao is Being, even the 
myraid things display Nonbeing in the ultimate sense .... When we use the 
tenn 'near' in speaking ofDao, we find that Dao moves within an autumn 
hair and still has room to spare. When we use the tenn 'far' in speaking of 
Dao, even the Grand Void proves to be insuffient to embrace Dao. Dao is 
the sound of sounds, the echo in echoes, the shape in shapes, the shadow in 
shadows. The square ["that which is noisy"] becomes passive when it is in 
Dao and the round ["that which is quiescent"] becomes active when it has 
Dao. Through Dao the descending can look further down and the ascending 
can find more space to rise" ("What We Mean by Dao," p. 155). Ge Hong 
further says: "Dao forges the myraid things, activates the cyclical movements 
of yin and yang, enwombs the various kinds of creatures, and brews all the 
rules and nonns." 10 Here Ge Hong identifies the functions of Dao with 
those of Mystery. 

The concepts ofDao and Unity are inseparable in Ge Hong's thoughts. 
Concerning Unity, Ge Hong says: "Dao begins with Unity. Unity exists in 
heaven, earth, and man as the model of each; hence the expression 'triun.' 
Through Unity heaven becomes pure; earth becomes tranquil; man becomes 
productive; and gods become efficacious. Through Unity metal sinks, feather 
floats, mountains loom, rivers flow, although Unity is invisible and inaudible. 
All these things owe their existence to Unity; they perish if they neglect to 
preserve Unity. In uniting with Unity, these things shall be rewarded with 
fortunes. If they turn their backs, misfortunes shall visit them. If things look 
to Unity as their fortress, they shall enjoy long prosperity. If they forsake 
Unity, their lives shall be cut short and their breaths shall be depleted. Lord 
Lao says: 'The Thing that is called Dao is eluding and vague. I Vague and 
eluding, there is in it the Image. I Eluding and vague, in it is the 'thing' or 
'Image.' Here, the 'Thing' or 'Image' refers to Unity" ("Truth on Earth," p. 
301 ). 11 Ge Hong continues: "Unity can fonn yin and yang; bring in the cold 
and the heat. Through Unity there is sprouting in spring, growth in summer, 
harvesting in autumn, and storing in winter. The vastness of Unity has no 
analogy in space and its minuteness has no analogy in a hair or sprout" 
(lbid.). 12 Ge Hong's belief in the omnipotence ofUnity spurs him to say: "If 
humans know what Unity is, they know all there is to know. For those who 
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know Unity, there is nothing they do not know. But for those who do not 
know Unity, they do not really know anything" (Ibid.). 

Ge Hong believes that alluring sounds and rich food injure one's body, 
and wealth and good fortunes are like floating clouds. Also, one's happiness 
often ends with sadness and one's success frequently leads to one's downfall. 
Only Mystery is the source of one's security. "Where Mystery is present, 
joy is inexhaustible; whomever leaves Mystery finds her body declining 
and her spirit dissipating." Hence if people want to become immortals, they 
must stay in tune with Mystery. "It is only with Mystery that there can be 
permanence." Ge Hong then unlocks his fantasy by describing one's freedom 
in Mystery as follows: "She traverses all space and pierces the floods. She 
exits through the zenith and enters through the nadir. She passes through the 
gateway ofThe Boundless and travels in the fields of peace and beauty. She 
takes diversions in the Vague and Chaos [Dao]; she comes and goes far 
beyond all normal coming and going. She drinks the nine liqueurs at the 
edge of clouds; she tastes the six breaths of the cosmos at dawn. She sojourns 
in the Abyss; she soars in the Infinitesimal. She travels through the rainbow; 
she treads the celestial sphere" (lbid.). 13 

How does one cultivate the Mystery? One does it by visualizing the 
Unity in one's body. Ge Hong says: "One visualizes the Mystery within the 
body. One loses it if one is enamered by the external things. One who utilizes 
Mystery becomes a spirit and one who forgets it becomes a contrivance. 
This is how one cultivates the Mystery" ("On Mystery," p. 2). He says further: 
"When one visualizes the Unity in the body, One's evils can be expelled 
and one's body can be preserved. One is like the ruler who governs his 
country or the commander who faces his enemies. This is the method for 
pursuing immortality" ("Truth on Earth," p. 299). The forgoing passages 
show Ge Hong's attempt to link his ontology with his method of visualization. 

In the chapter on "Truth on Earth" of Baopuzi, Ge Hong describes in 
detail the method of cultivating Unity. He quotes a passage from an earlier 
Daoist text: "If you want to attain immortality, you must understand the 
method of cultivating the Unity. When you become hungry while visualizing 
Unity, the latter will give you grains to eat. If you are thirsty while visualizing 
Unity, the latter will give you nectar to drink" (p. 296). "If you can cultivate 
the Unity, Unity will also preserve you. In this way, the bare blade finds no 
place in your body to insert its edge; harmful things find no place in your 
body to inject their destructions. Therefore, you gain success in defeat; feel 
safe in danger" (p. 298). Ge Hong even conceives the Unity in 
anthropomorphic terms: "Unity has names, uniforms, and colors. In the 
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male, It is 0.9 inch long; in the female, 0.6 inch. Sometimes It is 2.4 inches 
below the navel: Lower Cinnabar Field; at other times, It is the Purple Palace 
or Golden Gate below the heart: Central Cinnabar Field. Then again It is 
one inch behind the space between the eyebrows, called Hall of Brightness; 
two inches behind, called Bridal Chamber, three inches behind, called Upper 
Cinnabar Field. These names are stressed by the Daoists who for generations 
have transmitted them orally with smeared blood on their lips as a vow of 
secrecy" (p. 302). 14 Here Ge Hong equates "cultivation of Unity" with 
visualization of interior gods or visualization of the three Cinnabar Fields. 
This is one kind of cultivation method for immortality. Later, the High Clarity 
Sect adopted and elaborated it, making it the principal method of cultivation. 

There are two kinds of method concerning the cultivation of Unity: 
"cultivation of Mystery-Unity" and "cultivation of Perfected Unity." 
Cultivation of Perfected Unity refers primarily to visualization of interior 
gods in the body: their names, sizes, and colors. Ge Hong says: "The adepts 
who visualize the Hall of Brightness [brain] or Perfected Unity to summon 
the interior gods practice it in a quiet place" ("Knowing the Basic," p. 170). 
Here Ge Hong has cultivation of Perfected Unity in mind. He believes that 
those who practice Perfected Unity must keep their oral instructions in secret. 
He says: "There are clear requirements for receiving the secret oral 
instructions from a teacher concerning the procedure of Perfected Unity. 
The student's lips are smeared with the blood of a white victim. The 
instructions are given on a propitious day. The agreement of secrecy is 
recorded on the white silk-cloth or in a piece of white silver. A tally of gold 
is notched and split. If you communicate these oral instructions heedlessly 
to others, the interior gods will not help you ("The Perfected on Earth," pp. 
304). 15 Cultivating Perfected Unity results in preserving the body and 
expulsion of evils. Such expectation is seen in the following passage: "When 
Perfected Unity abides in you, you can communicate with gods. Your desires 
will decrease and your appetite for food will be restrained. If you concentrate 
on the Unity, you will live even if a bare blade is on your neck. Unity is not 
hard to know, but to visualize it with regularity is hard. Guard it without 
loss, and you will know no deprivation. On land, It routs evil animals; on 
water, It dispels crocodiles. With Perfected Unity on your side you will not 
be afraid of demons, nor poisonous insects. Ghosts will not attack you, nor 
blades strike you" ("The Perfected on Earth," pp. 303-304 ). 16 Again, Ge 
Hong says: "If you are mindful of the interior gods and cultivate your 
Perfected Unity, you can prevent internal diseases from arising and keep 
drafts and dampness from harming you" ("The Ultimate in Speech," p. 
221 ). 
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The other kind of method-cultivation of Mystery-Unity-involves the 
following procedure: The adept visualizes that her self can be multiplied 
and in visualization she can summon the celestial gods and terrestrial spirits. 
Ge Hong says: "The Mystery-Unity procedure is indeed an important art. 
Since there is nothing that it will not put to flight, it is as effective as the 
Perfected-Unity kind. I call my first chapter of Baopuzi "On Mystery" 
because I believe that Perfected-Unity and Mystery-Unity have the same 
effects. Practicing Mystery-Unity is easier than practicing Perfected
Unity .... In doing Mystery-Unity, you imagine that your self is being divided 
into three persons. Once these three have become visible, you may continue 
to increase the number to several dozen, all like yourself, who may be 
concealed or revealed, and all of whom are in possession of the secret oral 
instructions. This may be called the process of multiplying the body" ("The 
Perfected on Earth," pp. 305-306). 17 Recalling the words ofZheng Yin, Ge 
Hong says: "My teacher used to say that if you want to enjoy longevity, you 
should take the great medicines. But if you want to communicate with gods, 
You should take metal solutions and practice the multiplication of your 
person. When your person is multiplied, the three hun-souls and the seven 
p'o-souls can be seen within the body. In addition, you can see the presence 
of celestial numina and terrestrial deities, and order the spirits of mountains 
and rivers to do things for you" (The Perfected on Earth," p. 306). 18 It can 
be seen that the practice of Mystery-Unity involves the visualization of the 
adept's multiplied persons as well as the art of internal alchemy (the three 
Cinnabar Fields). 

The origin of the doctrine of Unity comes from Laozi's notion of 
"embracing the Unity" or "attaining the Unity." Also, Zhuangzi', chap. 2 
on "Heaven and Earth," speaks of"sticking to the Unity and the ten thousand 
tasks will be accomplished." Huainanzi, chap. 7 on "Discussion on Spirits 
and Gods," advances the notion of Unity with the following words: "Heaven 
and Earth communicate with each other through their cyclical movements; 
the ten thousand things are in Unity through their intermingling. If one knows 
Unity, there is nothing she does not know. If one does not know Unity, there 
is nothing she truly knows." T'aip 'ingjing reiterates the idea of Unity or 
holding fast to Unity. Ge Hong's concept of Unity reflects his attempt to 
advance this line of earlier Daoist thought. 

The doctrine of immortality in Daoism is aimed at becoming immortals. 
Ge Hong believes that access to the recipes oflongevity is the most important 
and most private aspect of Daoism. "Because the recipes of longevity are 
the pinnacle of all the processes, the Ancients valued it highly" ("The Yellow 
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and the White," p. 263). However, there were critics of the doctrine of 
immortality in the Han and Three Kingdoms periods. Ge Hong's Baopuzi 
Inner Chapters, is his attempt to answer these critics in a systematic fashion. 
In this work, he discusses the ancient and current lore of immortals and 
demonstrates metaphysically the existence of immortals. He argues that 
people can be distinguished between the ordinary and the extraordinary. 
Whereas the ordinary persons, subject to the conditions of life and death, 
cannot be immortals, the extraordinary persons, having transcended the 
conditiion of life and death, can be immortals. Besides this metaphysical 
argument, Ge Hong also applies the idea of finite knowledge to prove the 
existence of immortals; knowledge of immortality belongs to the areas of 
inquiry which are unequipped by the ordinary persons because their 
knowledge is finite. There are many marvelous things in the world which 
humans do not know. This does not mean that they do not exist. "Why 
should there be any limit to the number of marvelous things that exist between 
heaven and earth, within the vastness of the Unlimited" ("Resolving 
Hesitations," p. 138)?19 It is human ignorance that prevents us from affirming 
the existence of immortals. Another argument raised by Ge Hong is the 
reliance on historical records of the past. He mentions Liu Xiang's 
Biographies of Different Immortals in which more than seventy immortals 
are delineated. Ge Hong says that wise predecessors have recorded almost 
one thousand individual immortals with their names and deeds ("Against 
Popular Conceptions," p. 54). 

Following the discussions on the existence and attainability of immortals, 
Ge Hong goes on to explain how to attain longevity and immortality. His 
delineation of the various arts of self-cultivation can be subsumed under 
the categories of internal and external alchemies. Internal alchemy consists 
mainly of preserving sperminal essence and control of breathing; and external 
alchemy refers to the operation and imbibing of medicinal elixirs. He says: 
"If you want to seek the path of immortality, you need only to acquire the 
quintessence, consisting of I) preserving your speminal essence, 2) 
circulating your breaths, and 3) taking one crucial medicine. That is all! 
You need not do a multitude of things" ("Resolving Hesitations," p. 138).20 

"But there are levels of distinction between the shallow and the profound in 
each of the three pursuits. You cannot learn all about them promptly without 
having a good teacher and hard work on your part. There is no way you can 
learn all of them; neither can you learn these arts in a hurry. Concerning 
circulation of breaths, there are several methods. As for the art of 
bedchamber, there are almost one hundred different ways. In elixir medicines, 
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there are roughly a thousand such prescriptions. In teaching these arts, the 
teacher should start with the easier methods; only if the student's will does 
not lag and if she shows a willingness to work hard will the difficult parts 
be taught to her" ("Resolving Hesitations," p. 138). 

Circulation of breaths is based on the theory that the Primal Pneuma of 
everybody should remain fresh. In order to do so, one should continuously 
replace one's old breath with fresh one. "The gist of circulation of breaths is 
to practice 'embryonic breathing.' One who succeeds in breathing like a 
fetus, as though in the womb without using nose or mouth, has indeed attained 
the Dao" ("Resolving Hesitations," p. 139). When one first practices breath
circulation, she inhales from the nose and does not let the breath leave. 
While holding the breath, she silently counts "one," "two," ''three" until she 
completes 120 heartbeats. After that, she exhales in tiny portions gradually 
through the mouth. She learns to exhale less than she inhales. During 
exhalations and inhalations, she should place a goose feather between the 
nose and mouth. This is to keep the goose feather unmoved when one inhales 
and exhales. In this practice. one holds the breath while counting, increasing 
the number of heartbeats. If she can hold on to 1 ,000 heartbeats, she begins 
to gain the effects of the reversing, namely, 'the aged will become one day 
younger each day"' (p. 139). 

Circulation of breaths must be practiced in the period from midnight to 
noon when the air is "alive;" it should not be done in the period between 
afternoon and midnight when the air is "dead." "No benefits will be received 
when one practices breathing circulation during the hours of dead air!" 
("Resolving Hesitations," p. 139). The adept should also follow certain 
dietetic observations: "It is essential that the adept refrain from overeating. 
When uncooked vegetables, fatty meat and spicy fish are consumed, the 
breaths, becoming hardened, are hard to preserve. Hatred or anger should 
also be avoided, for they cause one's breaths to be in a state of confusion. 
When the breaths are not calmed, they can turn into shouting. For these 
reasons, only a few persons succeed in practicing this art" (p. 140). 

Ge Hong believes that breath [Pneuma] is the vital force of everything: 
"People exist in breath and breath exists in people. Beginning with heaven 
and down to the earth and to the myraid things, there is nothing that does 
not require breath to stay alive" ("The Ultimate Reason," p. I 05).21 "The 
person who knows how to circulate breath is able to nourish her body from 
within and dispel the evils from outside" (Ibid.). "One who practices 
circulation ofbreaths can escape diseases; be free from attacks by plagues; 
subdue serpents and tigers; overcome bleeding from her wounds; endure 
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thirst or hunger; live under water or walk on it; and enjoy longevity" 
("Resolving Hesitations," p. 13 8-139). 22 Even special feats can be achieved 
by the expert of breathing circulation: "When the adept blows at the water, 
it will flow backward for several feet; blow at the fire, and it will be 
extinguished; blows at the tiger or wolf, and it will lie down motionless; 
blows at snakes, and they will coil up unmoved. If someone is hurt by a 
weapon, the adept can stop the bleeding by blowing at the wound" (Resolving 
Hesitations," p. 139). Examples: "Not long ago, Zuo Ci (Zuo Yuanfang), 
Zhao Ming, and others blew their own breaths to stop the currents from 
flowing down, so that the water receded as much as ten or twenty feet ("The 
Ultimate Reason," p. I 03). Ge Hong recalls the words of his teacher Zheng 
Yin: "If you hold your breath for a thousand heartbeats and practice it 
continuously, you would ultimately be able to stay under water for one 
whole day or more" ("In Mountains, Over Streams," p. 297). Speaking of 
his granduncle, Ge Hong says: "Whenever Ge Xuan was heavily drunk or 
when it was very hot in the summer, he would stay at the bottom of the 
pool. Sometime he would remain there for more than a day. He could do so 
because he was able to hold his breaths and breathe like a fetus" ("Resolving 
Hesitations," p. 140). He also mentions the benefits of doing calisthenics: 
"Because Wu Pu learned the 'Sport ofFive Animals' from Hua Tuo, he was 
able to live for more than one hundred years" ("The Ultimate Reason," p. 
103). 

Ge Hong believes that the art of bedchamber can aid the practice of 
circulation of breaths: "If one does not know sexual art, he may experience 
the frequent losses of sperm. When this happens, he will be deficient in 
energy for the practice of breathing circulation ("The Ultimate Reason," p. 
1 05). "One's health will not be improved by taking a thousand different 
medicines or eating plenty of beef, mutton, and pork if one is ignorant of 
bedchamber art" ("The Meaning of' Subtle'," p. 123 ). He says: "On the art 
of bedchamber there are more than ten different schools. Some say that it 
can remedy losses, cure diseases, extract the essence of woman to replenish 
man or prolong one's life. However, the essential purpose of this art is to 
preserve the sperminal essence to nourish the brain. This art has been 
transmitted orally by the Perfected Persons without any writings. Even if 
one takes the famous medicines but does not know the importance of this 
art, one will not gain longevity. People should not give up sex life, for 
abstinance from sex would cause mental problems through repressions. This 
would cause illnesses and premature deaths. On the other hand, if one 
indulges in sex without restraints, it can lead to injury of life too. Only by 
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harmonizing the two extremes can damage to life be avoided. Unless one 
has access to the oral instructions of bedchamer art by a teacher, this art 
could be injurious to people who practice it .... Hence, those wanting 
immortality must seek diligently for the oral instructions" ("Resolving 
Hesitations," p. 140).23 Ge Hong attributes the above words to his teacher 
Zheng Yin. He repudiates those who say that the pursuit of the art of 
bedchamber alone can enable the adept to summon gods and immortals, to 
cast out demons, and to tum misfortunes into fortunes. He says: "These are 
deceptive and exaggerated ideas found in the writings of shamans. They are 
aimed at deceiving the masses. The concealed purpose of the false teachers 
who express these ideas is to gather about themselves followers solely with 
a view to make profits for themselves. The best of the sexual techniques 
can cure minor diseases, and the next best of them can prevent us from 
getting consumption. There are very natural limits to what such techniques 
can accomplish. How could they ever be expected to confer the ability to 
summon gods and immortals, and to dispel misfortunes or gain fortunes" 
("The Meaning of' Subtle,"' p. 122)?24 Here Ge Hong parted company with 
the contemporary teachers of sexual practice whose views are at odds with 
his. 

Ge Hong seems to favor a wholistic approach to health care. He believes 
that the cause of people's deaths is due to what he calls the six baneful 
things: "wear and tear," old age, illnesses, poison, pullution, chills. Hence 
the best way to counteract death is through a combination of exercise, 
visualization, dietetic discipline, and a moderate life of self-control. He 
says: "You do calisthenics and breathing exercise, revert your spenninal 
essence to nourish the brain, follow dietetic restrictions, regulate your activity 
and rest, take medicines, visualize the interior gods for keeping the 
Unity .... And keep at a distance from things which might harm you. In this 
way you may avoid the six baneful things which cause death" ("The Ultimate 
Reason," p. 103).25 He is also familiar with the contemporary practice of 
abstinence from eating grains. He says: "One method leading to immortality 
calls for avoiding the foul smell of animal flesh and for purifying the 
intestines by stopping the intake of grains" ("On Immortals," p. 44).26 He 
goes on in great detail to explain the various practices aimed at abandoning 
the eating of grains. There are about one hundred different kinds of method 
in doing this. They involve taking medicines, wearing charms, drinking 
talismanic water, taking breaths, visualizing the interior gods in the spleen, 
and so forth. Ge Hong recalls that his teacher Zheng Yin pursued the art of 
stopping the intake of grains for two years at Mount Copper. However, Ge 
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Hong believes that dispensing with grains can only save money for grains; 
it cannot help one attain immortality. He says: "Daoist texts do say that if 
one wishes to attain immortality, one must keep her intestines clean; they 
should not contain hard sediments. These texts also mention that those eating 
grass are dumb but good at walking; those eating meat are very strong and 
brave; those eating grains are intelligent but short-lived. But those who 
consume interior breaths for their diet will attain immortality. But these 
opinions merely represent the biased views of the practitioners of circulation 
of breaths" ("Miscellanea," pp. 243-244).27 Thus Ge Hong does not blindly 
follow the art of dispensing with grains. 

Ge Hong emphasizes the nurturing of life in terms of self-cultivation 
(internal alchemy). Nurturing of life promises an ample supply of blood 
and breath in the body; its main purpose is avoidance of internal damages 
and prevention of diseases. Ge Hong says: "People who breathe out the old 
breath and preserve the new breath are able to increase their breath supply. 
Once a person's breath is greatly weakened, it's difficult for her to increase 
its supply. But people who take herb medicines are enabled to increase their 
blood supply. Once a person's blood supply is depleted, she will be critically 
ill. When an adept, failing to attain immortality, died, it is not because she 
did not have blood and breath but because the source of their supply is 
terminated. What remains in her body are but some stale physical 
materials ... .If her vital breath [Primal Pneuma] did not leave her and if her 
body and spirit cooperated with each other, no internal damage of her body 
would take place" ("The Ultimate in Speech," pp. 220, 222). Ge Hong then 
quotes a Daoist passage as follows: "Avoiding internal damages is the basis 
of nurturing of life." Some damages can cause the debilitaion ofbody. For 
examples: "Damage may occur to the body when one spends too much 
energy to solve the problem for which one lacks the talent. Damage can 
happen to one's body if one lifts an object which is too heavy for her. 
Damages can occur to one when one undergoes the following activities: 
great sorrow, excessive joy, persistent covetousness, long conversations or 
protracted laughters, irregularity in sleep or rest, contests in archery, 
drunkenness, sleep after a heavy meal, strenuous exercise when one is tired, 
shoutings or weepings, or abstinence from having sex. When a person has 
accumulated many damages to the point of exhaustion, she will soon die. 
To die sooner than one should is certainly not the teaching of Daoism" 
("The Ultimate in Speech," p. 223).28 

Ge Hong offers the following prescription for nurturing of life: "Do 
not cover a distance in spitting [It can cause the loss of breath]. Do not walk 
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too fast. Do not listen too intently. Do not stare too long. Do not sit too 
long. Do not stay in bed until you become too weak to get up. Wear more 
clothes on the body before feeling chilly. Remove some clothes from the 
body before feeling hot. Do not overeat when you are starving. Eat only to 
satiety. Do not overdrink when you are thirsty. Do not become 
intoxicated .... Don't overwork or relax too much. Don't get up too early or 
too late. Don't perspire. Don't sleep too much. Don't race when you are in 
carriage or on a horseback. Don't strain your eyes at a distance. Don't eat 
too many cold dishes. Don't drink wine when you are going out on a windy 
day. Don't bathe too often. Don't be too ambitious. Don't make ingenious 
contrivances. Don't seek too much warmth in winter or too much cold in 
summer. Don't lie naked under the stars. Don't expose your shoulders while 
sleeping. Don't undergo severe cold, severe heat, strong wind, or heavy 
fogs. Don't indulge in any one of the five savors when eating; for too much 
acidity harms the spleen; too much bitterness harms the lungs; too much 
pungency harms the liver; too much salt harms the kidneys. These are laws 
of nature according to the doctrine of five phases" ("The Ultimate in Speech," 
pp. 223-224).29 

As an advocate of preventive medicine, Ge Hong gives this following 
advice: "All these so-called damages are, however, not immediately felt as 
such, but over time one's longevity is shortened by them. Therefore, those 
who are good at caring their lives regulate their sleeping and rising in an 
orderly way. They follow the recipes of bending exercise in order to strenthen 
their muscles and bones. They adopt the art of spitting out the old breath 
and storing the fresh breath in order to avoid illnesses. They facilitate their 
blood circulation in order to compensate the loss of sperm. They take time 
to toil and relax. They control their anger in order to nurture their yin breath 
and restrain their joy in order to nurture their yang breath. And they take 
some herb medicines to relieve their defects; then they take some gold elixirs 
to assure them that they will live long. This constitutes the essence of 
longevity" ("The Ultimate in Speech," p. 224.).30 

Whereas the various arts of nurturing of life contribute toward the way 
of immortality, nurturing oflife ultimately demands a certain spiritual attitude 
toward life. Ge Hong says: "One aimed at immortality must have a true 
desire to live a simple and calm life. The adept must free herself from craving, 
must look and listen inwardly, and must dwell in emptiness .... She practices 
quietude, no-action, and disregards the attractions of external things" ("On 
Immortals," pp. 42, 43). Ge Hong believes that if people follow a calm and 
simple life, not letting emotion and desires interfere with their true natures, 
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they can by nature live a healthy and long life without asking gods' help. He 
says: "Good fortunes will come to a person without her asking and 
misfortunes will depart from her even if she does not perform the rite of 
exorcism, provided that she lives a simple and calm life. The adept must 
have a strong determination not to become contaminated; she must nurture 
her heart [mind] on freedom from desires and resist the temptations which 
draw her away from the right track; she must banish the problems which 
she is unable to solve and dismiss the snares that would capture her true 
self; she must disclaim the duality of happiness and anger and remove the 
opposite of love and hate. Why? Because life is situated within her own 
control; it does not lie outside of her. Dao exists in the life of the adept 
herself. She does not need to look for it beyond her own life" ("What We 
Mean by Dao," p. 152)_31 Ge Hong has no sympathy for people who rely on 
religious rites for averting evils or gaining personal benefits. He says: "People 
pray to gods to avert disasters or misfortunes. They offer meat and pour 
wine to gods while playing golden bells and beating drums. They sing and 
dance, prostrating or bending their heads in deep bows. They pray to gods 
for personal requests or blessings. They remain unenlightened to the day of 
their deaths. How sad this is" ("What We Mean by Dao," p. 152). Ge Hong's 
ideas on self-cultivation, on the importance ofliving a simple and calm life, 
and on discarding desires and adhering to Dao have influenced both Daoism 
and Confucianism. 

By "external nourishment" Ge Hong means the intake of medicines or 
external alchemy to which he gives much attention. He says: "I have 
examined many volumes on nurturing of life, as well as many recipes for 
longevity, whose total number exceed one thousand. They all say that the 
reverted cinnabar and liquefied gold are the most valuable elixirs. If taking 
them does not make an immortal out of a person, then an immortal has 
never existed" ("Gold and Cinnabar," p. 68)! He goes on to say: "Once the 
adept has learned the alchemical operation of preparing gold and cinnabar, 
he needs not look at the petty little prescription books any more. On the 
other hand, because great medicines [gold and cinnabar] are difficult to 
produce, one may be contented to follow the lesser prescriptions to improve 
her health. But even if one takes gallons of lesser medicines for her health's 
sake, she will never attain an immortal life. Thus Laozi's oral instruction 
says that one will be troubling oneself for nothing unless one obtains the 
reverted cinnabar and liquefied gold. We know that people must eat the five 
kinds of grains in order to live. One is alive if one eats grains and one dies 
if one does not. If the five kinds of grains can sustain one's life, how much 
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more benefit can one receive by taking the great medicines? Won't the benefit 
of taking the great medicines by the same person be a thousand times more" 
("Gold and Cinnabar," pp. 70-71 )?32 Ge Hong believes that the prescription 
of gold and cinnabar is the best means for attaining immortality and that 
liquefied gold and cinnabar qre the best elixirs. Thus taking these medicines 
is the surest way to become an immortal. 

Ge Hong proceeds to give his reasons why consumption of liquefied 
gold or cinnabar can make an immortal out of a person: "The forging of 
gold or cinnabar in the furnace is such that the longer it is heated, the more 
transformations it will take place. Even after a hundred firings, the gold 
does not melt away; nor does the gold decay no matter how long it is buried. 
By taking gold or cinnabar as medicinal substance to fortify the adept's 
body, she will neither grow old nor die. This method of applying physical 
substance to fortify the body may be compared to a fire that does not 
extinguish as long as the fuel which keeps the fire burning. It is like one's 
feet being smeared with verdigris, so that they will not decay under the 
water; for the strength of the copper would protect the flesh in the water. 
When gold or cinnabar enters the the body, it is merged with breath and 
blood which circulate in the body; it is not a case of applying the verdigris 
externally on the feet" ("Gold and Cinnabar," p. 71 ).33 In the same context, 
Ge Hong quotes the Book on Yellow Emperors Nine-Crucible Elixir for 
support: "According to this book, Yellow Emperor rose to the sky and 
became an immortal after taking the nine-crucible elixir. The text says that 
although taking breathing exercise, doing calisthenics, and eating herb 
medicines can extend one's life, they will not exempt one from death. Only 
by taking this elixir will one attain interminable longevity and be coeval 
with heaven and earth. One will ride clouds or drive dragons and ascend to 
the upmost part of Heaven" ("Gold and Cinnabar," p. 75).34 Ge Hong 
concludes: "The way of immortality does not depend on offering sacrifices 
to spirits or ghosts, nor on doing calisthenics, bendings or stretchings. It 
depends on taking the divine elixir" ("Gold and Cinnabar," p. 81 ). 

Ge Hong, in his arguements for the intake ofliquefied gold or cinnabar, 
seems to have confused the laws of complex human bodies with the laws of 
chemistry applicable to the inorganic world: Because gold is indestructable, 
human body by taking liquefied gold will also become indestructable. This 
is what he means by "using the external substances to fortify the interior 
self." 

Ge Hong believes that in pursuing the way of immortality one should 
start from easy steps and gradually move toward the difficult ones. He says: 
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"Although nine-crucible cinnabar and liquefied gold are the principal elixirs, 
they cannot be made in a short time; because they demand elaborate 
operations and require expenses. Preserving the precious sperminal essence 
and cultivating breathing exercise also require time to master. But one can 
start by taking the lesser medicines to prolong one's life and minor recipes 
to avoid being attacked by evils. One starts with the easy and gradually 
moves to the difficult steps. Only then should one enter into the subtleties" 
("The Meaning of' Subtle,"' p. 112). 

Concerning the various techniques of self-cultivation and recipes of 
medicines, Ge Hong believes that one should be receptive to different 
opinions and take the essentials from among them. It is not right to adhere 
to one specialization only. He says: "Those pursuing self-cultivation must 
listen widely and learn the essentials from different perspectives. Reliance 
on one specialization is insufficient although this appears to be the fashion 
today. Thus those who know the recipes of bedchamber art say that only 
their recipes can lead to immortality. Those practicing the breathing exercises 
say that only their method can give the prolongation of life. Those who are 
good at bending and stretching say that only calisthenics can prevent the 
problem of aging. Those versed in herb medicines say that only by taking 
medicines can physical debilitaion be stopped. Failures in the art of 
immortality are due to such partial views" ("The Meaning of' Subtle,"' pp. 
113-114). We might compare such partial views, says Ge Hong, with 
somebody who says that a single-string lute can play a five-string tune. Ge 
Hong thinks that "success of self-cultivation requires the co-existence of 
many approaches (Ibid.). His view reflects his attempt to gather a diverse 
body of opinions and different techniques of the past on self-cultivastion. 
Hence he does not neglect herb medicines although he favors the elixir of 
liquified gold or cinnabar. Her prefers a hierarchical approach for the use of 
medicines: He says: "At the top of the immortal's pharmacopoeia stands 
cinnabar, second comes gold; third, silver; fourth, excresences; fifth, jades; 
sixth, mica; seventh, pearls; eighth, realgar; ninth, brown hermatite; tenth, 
conglomerated brown hermatite; eleventh, quarts; twelfth, rock crystal; 
thriteenth, geodes; fourteenth, sulpher; fifteenth, wild honey; and sixteenth, 
laminar malachite. After these come resins, truffles, yellow dock, liriope 
graminfolia, 'tree sesame,' salamonia, goldthread, fern, mulberries, and 
Xiang Chai ["Resembling Wood"] also called Tou Lu ["Holding the 
Gourd"]" (The Immortal's Pharmacopoeia," p. 178).35 He also describes in 
detail the different benefits oftaking the five kinds of excrescences (rock, 
plant, herb, flesh, tiny), as well as mica, realgar, cinnamon, sesame, fruit of 
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paper mulberry, and blossoms of chrysanthemums. He concludes his 
pharmacopoeia by saying: "The text of immortality says: 'Although an adept 
can I ive for several hundred years by taking the leaves of certain plants and 
trees, she will not become an immortal unless she imbibes the divine 
cinnabar.' Based on this statement, we know that while the herb and mineral 
medicines can prolong life, they are not elixirs of immortality. However, 
one may take these medicines to protect life until the elixir has been 
produced" ("The Immortal's Pharmacopoeia," p. 196).36 

Ge Hong is also interested in acquiring recipes of an esoteric or magic 
nature which, he believes, can protect or benefit one's life. These include 
recipes against cold or hot weather, recipes protecting one from being injured 
by the five weapons, recipes which can make one disappear, recipes which 
anchor one's teeth, improve one's hearing and eyesight ("Miscellanea," pp. 
245-251 ). He even mentions recipes which enable one to travel by the arches 
of one's feet [meaning,"flight']. He also recommends the use of certain 
talismans and spells to command gods or exorcise demons. He believes 
that a Daoist will be benefited by learning these "minor recipes" if she has 
not succeeded in obtaining the liquefied gold or cinnabar. He advises: "Before 
a Daoist succeeds in acquiring the highest elixir, she should be acquainted 
with the minor recipes" ("The Meaning of' Subtle,"' p. 113 ). Why? "Because 
knowing these esoteric arts would help a Daoist toward making the elixirs." 
He criticizes some of his colleagues as follows: "Some teachers offer the 
view that the art of immortality does not require a wide knowledge of recipes. 
This position implies that one who knows the theories of elixirs of gold and 
cinnabar does not need to heed the other recipes. But since only a few people 
have actually succeeded in producing gold and cinnabar, how can you wait 
for the production of big things without meanwhile practicing the lesser 
recipes which are beneficial to you? This would be as though a householder 
said that he would not plant grain seeds because he had been told that gold, 
silver, pearls, and jade, which he does not possess, could sustain his 
household for several generations. Yet since he lacks these precious things, 
how could he help but sow the various grains and keep fruits and vegetables 
in store? Therefore, you should learn to know the lesser recipes such as 
stopping the intake of grains, immunity from weapon injuries, exorcising 
demons, dispeling poisons, healing diseases, protection against animals in 
the mountains or sea monsters in the water, immunity from plagues, or the 
power to disappaer in face of imminent dangers. If you need to know all 
these lesser recipes, how can you not become acquainted with other ones 
which are even more important than these" ("The Meaning of' Subtle,"' p. 
114-115)? 
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Here Ge Hong disagrees with two groups of contemporary Daoists: 1) 
The "stupid ones" who went to the mountains to pursue the making of gold 
and cinnabar without having learned the lesser recipes. He comments: "These 
people, born with less talent and equipped with shallow knowledge, 
compulsively went to the famous mountains [to experiment the alchemical 
operation]. As a result, they encountered poisonous beasts who inflicted 
injuries on them. However, they stayed in the mountains and were ashamed 
of going back home. Consequently, they were either devoured by wolves or 
tigers or killed by demons. Because they did not know the art of abstaining 
from eating grains when they were hungry, nor did they know the art of 
keeping warm when they were cold, they died in the caves of the mountains. 
How sad" ("The Meaning of 'Subtle,"' p. 113)! 2) The other group of 
Daoists under attack are those who, having learned the lesser recipes, did 
not go forward to cultivate the art of making gold and cinnabar. They will 
never become immortals. He says: "Those who have studied the herb 
medicines and the lesser recipes may protract their years and postpone their 
deaths. But they will die unless they take the elixir of gold and cinnabar" 
("The Ultimate in Speech,"' p. 221 ). 

In terms of sectarian affiliation, Ge Hong belongs to the Gold Elixir 
Sect. He offers the following information concerning the scriptural 
transmissions of this group: "In the old days when Zuo Fangyuan [Zuo Ci] 
was residing in Mount Celestial Pillars [in Shandong], practicing 
concentration, he received the texts on gold and cinnabar from a deity. Due 
to the imminent disappearance of Han dynasty in those days, Zuo Fangyuan 
did not have the leisure to do anything about these texts. He therefore left 
the mountain for East China with his collection of books, hoping to locate 
a mountain to continue his spiritual quest. He later gave these texts to his 
disciple Ge Xuan who is my granduncle. These include Scripture on Elixir 
of Supreme Clarity ( T'aiqing danjing) in three scrolls, Scripture on Elixir 
of Nine-Crucible (Jiuding danjing) in one scroll, and Scripture on Elixir of 
Liquefied Gold (Jinye danjing) in one scroll. Later, my granduncle gave 
these texts to his disciple Zheng Yin who is my teacher. But because Zheng 
Yin was poor, he did not have money to buy the necessary ingredients to 
make the elixirs. I personally served Zheng Yin, sprinkling and sweeping 
for him for a long time. Then at Mount Horse Traces [in Jiangxi], Zheng 
Yin built an altar where I under the oath received these texts, as well as the 
secret oral instructions from my teacher. Until then these texts did not exist 
in East China. These texts were originally in the hand of Zuo Fangyuan and 
were later transmitted to my granduncle. They were later passed down to 
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Zheng Yin who, in tum, transmitted to me. No other Daoists have seen 
these texts" ("Gold and Cinnabar," pp. 69-70). The transmissions of the 
texts of Gold Elixir Sect follow this line: Zuo Fangyuan-Ge Xuan-Zheng 
Yin-Ge Hong. 

The present Daozang [Daoist canon] includes Scripture on Elixir of 
Nine-Crucible in 20 chapters. Chapter one is almost identical to the chapter 
on "Gold and Cinnabar" of Baopuzi. It is possible that the "Gold and 
Cinnabar" chapter is the Scripture on Elixir of Nine-Crucible in Ge Hong's 
times. The remaining chapters of this scripture in the Daozang are probably 
later additions. 

The aforementioned texts of Gold Elixir Sect were later incorporated 
to the collection ofSuprme Clarity Scriptures (T'aiqingjing) dealing with 
the art of alchemy. However, the texts of Gold Elixir Sect inherited by Ge 
Hong were not confined to the art of alchemy. There are other texts as well. 
Zuo Fangyuan, its founder, was acquainted with the art of bedchamber, the 
recipes of abstaining from eating grains, documents of talismans, as well as 
feats of wonder and prescriptions on healing. Zheng Yin, for example, "was 
proficient in visualizing the nine palaces in the brain, as well as the cultivation 
ofsperminal essence, breath, and spirit. He did astrological calculation and 
prognostication based on the texts of Hetu and Luoshu" ("Looking Farther 
Afield," p. 317). Zheng Yin told Ge Hong these words: "Each scroll in the 
Daoist texts contains something valuable. You need to compare the quality 
of these scrolls and select the best to practice" (Ibid. p. 312). Glancing over 
the titles of the numerous texts that Zheng Yin possessed in the chapter on 
"Looking Farther Afield" of Baopuzi, we realize that he has a vast knowledge 
of the Daoist literature. Yunji qiqian mentions: "Zheng Yin in later life 
became a disciple of Ge Xuan from whom he re-ceived Scripture of 
Orthodox-Unity, Inner Book of Three Thearches, Diagram on True Images 
of the Five Marchmounts, Scripture on Liquefied Gold of Supreme Clarity, 
and Five Talismans a/Cavernous Mystery."37 Then Zheng Yin passed to Ge 
Hong the Inner Book of Three The arches and Pillow-Book on Records of 
Five Phases (Zhenzhong wuxingji) besides the texts on external alchemy. 
According to Zheng Yin, "of all the Daoist texts, none are more important 
than the Inner Book of Three Thearches and Diagram on True Form of 
Five Marchmounts ("Looking Farther Afield," p. 312). Inner Book ofThree 
Thearches is later appended to the collection entitled the Scriptures of 
Cavernous Gods (Dongshen) in the Daozang; it is primarily a talismanic 
book containing recipes on how to command celestial gods and terrestrial 
spirits. Ge Hong says: "If a householder has a copy of this text, she can 
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banish evils and demons, soften the effects of epidemics, and dispel 
calamities and misfortunes" ("Looking Farther Afield," pp. 314-315). The 
scriptural power of this text is similar to that of Diagram of True Form of 
Five Marchmounts. 

Daoist tradition says that the primitive version of the Scripture of 
Numinous Treasures (Lingbao jing) was also originated from Ge Xuan. Ge 
Hong's Baopuzi repeatedly refers to the primitive version of Scripture of 
Numinous Treasures. Baopuzi also mentions the Book of Yellow Court 
(Huangtingjing), known as the preeminent text of the High Clarity Sect. 
Ge Hong has low opinion about this scripture: He says in the chap. on 
"Allay Your Doubts" of Baopuzi: "Cai Dan ofWu Yuan [in Inner Mongolia] 
recites the Book of Yellow Court everyday and every night for the purpose 
of attaining immortality." Ge Hong, however, considers texts such as Book 
of Yellow Court as containing mere "words of exaggeration" unworthy of 
study. His criticism of this text notwithstanding, his own ideas on 
visualization of interior gods, on meditating on the three Cinnabar Fields, 
as well as the breath of the five viscera, are similar to the ideas expressed in 
the Book of Yellow Court. Despite Ge Hong's citation of the multiple titles 
ofDaoist book in Baopuzi, his ultimate purpose is to use them to defend the 
validity of his ideas on longevity and immortality: all these texts serve to 
boost the art of external alchemy. What he does is to relate all the texts 
known to him for the promulgation of his views of the Gold Elixir Sect. He 
is definitely the chief representative of the ideas of immortality and of 
external alchemy in his day. 

In addition to the lineage from Zuo Fangyuan to Zheng Yin, Ge Hong 
is also the recipient of another lineage from Ma Mingsheng to Bao Jing 
who is his father-in-law. "Biography of Ge Hong " in Jin shu, chap. 72, 
says that Ge Hong became a student of Bao Jing, former prefect of Nan 
Hai. "Bao Jing [Bao Xuan] was an expert of divination and prognostication. 
Greatly impressed by Ge Hong's inquisitive mind, he bethrothed his daughter 
to him." The same biography says: "Ge Hong began to spread Bao Jing's 
teaching while practicing his medicine." Earlier, we mentioined that Bao 
Jing received Daoist instructions from Yin Changsheng. "Life of Yin 
Changsheng," in Biographies of Immortals, chap. 4, says: "Yin Changsheng, 
a native ofXin Ye [in Henan], was related to the wife of Emperor He (r. 89-
1 04) of Han dynasty. Although he was born to a wealthy family, he was not 
interested in worldly honor or prestige. Because of his great interest in 
Daoism, he was looking for a good teacher. Learning that Ma Mingsheng is 
an enlightened Daoist, he went to see him and was accepted as his disciple. 
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As a pupil ofMa Mingsheng, Yin performed servant's chores for his teacher. 
But instead of teaching his students the art of immortality, Ma Mingsheng 
spent days and nights discussing worldly affairs and agricultural economy 
with his students. This went on for more than ten years although Yin never 
complained. Of the thirteen disciples ofMa, Yin Changsheng was the only 
one who did not eventually leave his teacher. Finally, Ma Mingsheng said 
to Yin: 'You are now qualified to receive my arts.' He took Yin to Mount 
Qingcheng and showed him how to forge the yellow soil into gold. Before 
they parted company, Ma Mingsheng gave Yin the Scripture on Elixir of 
Supreme Clarity (T'aiqing shendan jing). Yin Changsheng followed the 
recipe of this book and succeeded in making the cinnabar drug. He ascended 
to Heaven after only taking half a dose of the elixir." "Life ofMa Mingsheng" 
in Biographies of Immortals, chap. 2, says: "Ma Mingsheng, a native of 
Lin Zi [in Shandong], was once a police officer of the county govement. He 
died prematurely due to severe injuries inflicted while pursuing a gang of 
bandits. But a god suddenly appeared and revived Ma Mingsheng by means 
of his wonder drug. Henceforth Ma gave up his job and followed this god. 
At first, he learned how to cure the sore spots of the body. Later, he became 
the traveling companion of his teacher, hoping that he would receive the art 
of immortality from him. Finally, his teacher gave him the Scripture on 
Elixir of Supreme Clarity (T'aiqing shendanjing) and left. Ma Mingsheng 
entered a mountain where he produced the elixir based on the said book. In 
order to conceal his role as a terrestrial immortal, Ma Mingsheng changed 
his residential town every three years. Like other rich householders, he kept 
a house and hired servants to look after his carriages and horses. He lived in 
this way across the country for nine hundred years. Many townspeople knew 
him and wondered why he never grew old. Later, Ma Mingsheng ascended 
to Heaven in broad daylight." 

According to the above account, stripped of its legendary elements, Ma 
Mingsheng was an itinerant Daoist in the Han dyansty. The lineage from 
Ma Mingsheng to Bao Jing also stresses the intake of gold or cinna~ar as a 
means of becoming an immortal; it is similar to the lineage from Zuo 
Fangyuan to Zheng Yin. Ge Hong is the recipient of both these lineages. 
Besides the elixirs of gold and cinnabar, Yin Changsheng also transmitted 
to Bao Jing the art of liberating from the corpose. According to Yunji qiqian, 
chaps.85 and I 06, and Chronicles of Immortals, chap. 21, Bao Jing became 
a disciple of Zuo Fangyuan and later gave him the Diagram on True Form 
of Five Marchmounts and Scripture of the Three Thearches. These texts 
deal with commanding gods and ghosts, and investiture of mountains and 
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subjugation of demons. Hence the lineage of Bao Jing through Ma 
Mingsheng is not strictly confined to the art of external alchemy. Both these 
lineages inherited by Ge Hong include esoteric and magic elements. This is 
certainly evident in the Inner Chapters of Baopuzi. The lines below indicate 
the transmissions of these two lineages to Ge Hong: 

Ma Mingsheng-Yin Changsheng-Bao Jing-Ge Hong 
Zuo Fangyuan-Ge Xuan-Zheng Yin-Ge Hong 

These two lineages, however, did not exert equal influence on Ge Hong. Ge 
Hong in fact views the lineage from Zuo Fangyuan to Zheng Yin as the 
main stream of his thought. This is perhaps the reason why the Baopuzi 
Inner Chapters does not refer to the other lineage. 

Ge Hong's doctrine of immortality is juxtaposed with the ethics of 
Confucianism. For him, the art of immortality does not depend solely on 
self-cultivation and external alchemy; it also depends on the accumulation 
of merits in terms of Confucian morality. He says: "Those wishing to seek 
immortality should follow the ideas of loyalty, filial piety, kindness and 
benevolence. If they do not perform meritorious deeds but solely pursue 
the art of recipes and self-cultivation, they will not become immortals" 
("Rejoinder to Popular Conceptions," p. 66). His attempt is to develop an 
ethics combining Confucian morality with Daoist injunctions. He says: "The 
various Daoist injunctions all say that a person desiring immortality must 
accumulate merits and esttablish good work; be merciful to creatures; love 
others as one would wish others to love oneself; extend one's compassion 
even to the creeping animals; rejoice in the good fortunes of others and 
conmmiserate with people who suffer; help those in distress, aid the poor; 
harm no sentient beings; utter no curses; look upon the successes or failures 
of others as one's own; not be puffed up and self-praising; not be jealous 
and envious of others; and not to hide one's evil intent through flattery. If 
one behaves in this way, one will be successful in one's undertakings through 
the blessings of Heaven. And one may succeed in her quest for immortality" 
("The Meaning of'Subtle,"' p. 116).38 The above pasage shows Ge Hong's 
efforts to unite Confucian ideas of loyalty, filial piety, benevolence, 
commiseration, and harmony with Daoist doctrines of longevity and 
immortality. It betrays Ge Hong's efforts to use Daoism to support the needs 
of the ruling class. 

In order to defend the sacredness of the existing feudal order, Ge Hong 
even invokes the supernatural world to intervene with human behaviors. He 
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says: "The Inner Commands of Book of Changes, Book of Red Pine Master, 
and the River-Diagram on Talisman of the Record of Destines are 
unanimious in saying that God of Destiny will make deductions from 
people's three-day reckonings according to the degree of their wrongdoings. 
As these reckonings increase, a person becomes poorer and falls ill. This 
acceleration of wrongdoings causes anxiety in the wrongdoer. One dies when 
no more deductions can be made" ("The Meaning of 'Subtle,"' p. 115).39 

Besides God of Destiny who punishes human beings, the "three corpses" in 
human body also perform the same function. Ge Hong says: "Although 
these three corpses are incorporeal-they are like the souls or spirits-they 
want the body to die so that they can become its ghosts. They wander around 
and eat the sacrifices which the house offers to the deceased. On every 
fifty-seventh day of the sixty-day cycle, the three corpses report to God of 
Destiny in Heaven on the misdeeds of the person. Moreover, on the night of 
last day of the month, the Hearth God also goes to Heaven and reports the 
sins ofthe members of the household. For big sins, a unit ofthree hundred 
days is reduced from the wrongdoer. For minor sins, a unit of three days is 
taken away from the wrongdoer" (Ibid.). Ge Hong says that the lengths of 
human lives can be affected by their misdeeds which cause the reductions 
of their units of life. For examples: "If one hates to do good works and 
loves evil; if one's words do not agree with one's intentions; if one says the 
opposite things behind the backs of their friends; if one twists the truth; if 
one is cruel to her subordinates or deceives her superiors; if one rebels 
against one's benefactors and is ungrateful for their kindness; if one 
manipulates the law and accepts bribes; if one tolerates injustice but 
suppresses justice; if one destroys the public good for one's selfish ends; if 
one punishes the innocent, wrecks people's homes, pockets their treasures, 
inn jure their bodies or seizes their possessions; if one overthrows the virtuous 
rulers or kills those who have surrendered; if one slanders immortals and 
sages or hurts Daoist priests .... if one teaches others to do evils, conceals 
people's good deeds or endangers others for one's own security; if one 
claims the work of others as one's own; if one spoils people's happy affairs 
or destroy their loving relationships; if one causes the separation of a family 
or disgraces others in order to win for oneself; if one overcharges or 
underpays; if one sets fire or inundates the property of others; if one uses 
coercion to injure people or coerces the weak; if one repays good with evil; 
if one takes things from others or begs by force or acquires wealth through 
robbery; if one is unfair and unjust, licentious, indulgent or perverted; if 
one oppresses orphans or mistreats widows; if one cheats or deceives; if 
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one loves to gossip about people's privite lives or criticizes their defects .... If 
one fails to repay the debets or refund the customer for returned article; if 
one seeks to gratify one's desires without restraints; if one hates or disregards 
the sincere acts of others; if one disobeys orders from above or shows 
disregard for his teachers; if one ridicules others for doing good; if one 
destroys others' crops or harms their tools to stop them from work; if one 
feeds people with unclean food; if one cheats in weights or measures; if one 
mixes spurious articles with genuine ones; if one takes advantages of others; 
if one induces others to steal; if one leaps over the wells or hearths; if one 
weeps on the first day ofthe month or sings on the last day of the month; if 
one commits any of these evil deeds, it is a sin. God of Destiny will reduce 
one's length of life by units of three days or three hundred days in proportion 
to the gravity of one's evil deeds. One will die when no more units of days 
are left in her life" ("The Meaning of 'Subtle,"' pp. 116-118).40 

A glance over the items listed above will impress the reader that most 
of them concern the security of the existing feudal order; they reflect the 
state's desire to protect the interest of the governing class. In enumerating 
the misdeeds, Ge Hong considers behaviors such as "disloyalty and 
unfiliality" ("What We Mean by Dao," p. 156) as serious crimes similar to 
"robbery" (The Meaning of'Subtle,'" p. 115). He says that those who have 
intent to commit such a serious crime but have not carried it out will have 
units of three days taken from them (Ibid.). He makes a distinction between 
the aspirants who seek to become terrestrial immortals and the aspirants 
who seek to become celestial immortals: the fanner should accomplish three 
hundred good deeds and the latter should accomplish I ,200. "If a person, 
having accomplished 1,999 good deeeds, commited a single deed of evil, 
she will lose the merits of her previous good deeds and has to start over 
again ... .If an aspirant has not completed her full quota of merits, she will 
not attain immortality even if she has taken the elixir. On the other hand, if 
a person, without access to elixirs, performs many good deeds, she can at 
least avoid the misfortune of sudden death even though she will not attain 
immortality" ("Rejoiner to Popular Conceptions," pp. 66-67). By 
"performing good deeds" Ge Hong means the practice of principles of 
loyalty, filial piety, harmony, obedience, and benevolence. If everyone 
follows these principles, there will not be rebellions against the state. 

Because there are three grades of medicines for salvation, there are also 
three grades of sanctified persons: "Those who attain immortality by taking 
liquefied gold of cinnabar are Higher Adepts. Those who attain longevity 
by taking roots, mushrooms, calisthenics, and breathing exercises are Middle 
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Adepts. Those who subsist on herbs and live for less than a thousand years 
are Lower Adepts ("The Yellow and the White," p. 269). "Higher Adepts 
become celestial officers in Heaven; Middle Adepts, after attaining 
enlightenment, join others in Mount K 'unlun; Lower Adepts enjoy longevity 
in the world" ("Gold and Cinnabar," p. 80). "Higher Adepts raise their bodies 
into the void and become Celestial Immortals; Middle Adepts, wandering 
among famous mountains, become Terrestrial Immortals; Lower Adepts, 
after having been liberated from the corpses upon death, become Corpse
Free Immortals" ("On Immortals," p. 47). "Because many senior officials 
live in Heaven, the newly-arrived immortals have to hold lower positions 
by serving the senior officials in Heaven ("Rejoiner to Popular Conceptions," 
p. 65). Furthermore, above these celestial beings is the Great Immortal, 
called Yuan Jun (Primal Lord), who is the teacher of Laozi. "This Primal 
Lord balances the yin yang energies, commands gods and ghosts, orders the 
rain and wind. He drives the nine dragons and the twelve white tigers. All 
the immortals are subordinate to him" ("Gold and Cinnabar," pp. 79-80). 
Thus this Primal Lord is but the counterpart of the earth ruler. And the 
hierarchy ofthe world of immortals is but a reflection ofthe feudual ranks 
of the human world. Here Ge Hong has projected his own hierarchical attitude 
upon his ideas of immortals. 

Ge Hong portrays the immortals' lives as follows: "They mount the air 
and tread the light, using clouds for their floor and rainbow for the roof of 
their vehicles. They eat dews fallen from the rose-like morning clouds and 
inhale the pure essences of heaven and earth. They drink the jade juice and 
gold mash, eat mushrooms and fruits, live in jade halls and gem chambers, 
and fro lick on the top level of Heaven .... Some immortals live in Heaven 
and others remain on earth. Because they have all attained immortality, they 
can choose to remain here or dwell in Heaven" ("Rejoiner to Popular 
Conceptions," pp. 63, 64).41 According to Ge Hong, the immortals' 
residences are far better than the palaces of the earthly kings and their food 
is equally superior to the food eaten by the earthly princes. Here we see the 
differences on the depictions oflives of immortals between the Scripture of 
Great Peace and Baopuzi: the former reflects the desires of the commoners 
whereas the latter reflects the ideas ofthe aristocrats. 

Fatalism also plays a part in Ge Hong's doctrine of immortality. He 
believes that whether a person will be rich or poor, or live a long or short 
life, is dependent on the formation of his or her fetus in the womb. He says: 
"Whether a person lives long or short depends on the conditions under which 
his or her fetus is formed through breath-upon the star under which the 
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fetus is formed ... .If the future child whose fetus is formed under the star of 
life, then this child is destined to pursue the path of immortality. When this 
person seeks for immortality, she or he will definitely attain it. But if one 
whose fetus is formed under the star of death, she or he will not seek the 
path of immortality and will not undergo the dicipline of becoming an 
immortal" ("Objections Countered," p. 124 ).42 Ge Hong says further: "Daoist 
books say that those who have attained immortality are endowed by Nature 
by virtue of their fetuses which contain the immortality-bound breaths; it is 
these breaths in their fetuses which drove them to seek immortality. When 
these persons grew up to acquire knowledge, they invariably became 
interested in things pertaining to Daoism. They encountered good teachers 
who taught them the appropriate Daoist arts. Otherwise, they would not 
have believed or sought these matters. For those people who are not destined 
to be immortals, even if they seek immortality, they will not attain it. The 
Book of Jade Bells says: 'People's fortunes and misfortunes are destined on 
the days when their fetuses are formed in their mothers' wombs.This is 
done through the receptions of stellar essences by these fetuses from the 
different asterisms in heaven. If the fetus is with the stellar essence of a sage 
asterism, it will eventually become a sage; if the fetus is with the stellar 
essence of a righteous asterism, it will eventually become a righteous person; 
with the civil asterism, it will become a civil person; with the martial asterism, 
it will become a martial person; with the noble asterism, it will become a 
noble person; with the riches asterism, it will become a rich person; with 
the lowly asterism, it will become a person of low estate; with the poverty 
asterism, it will become a poor person; with the longevity asterism, it will 
live a long life; with the immortality asterism, it will become an immortal ... .If 
you are destined to be an immortal, you certainly will focus on immortality. 
People do not pursue the things which they do not want; neither do they get 
the things unless they strive to have them. From the day of antiquities down 
to the present, there have been highly talented and intelligent persons who 
did not believe in the existence of immortals; there have also been many 
very ordinary persons who became immortals by diligent pursuit. The former 
are knowledgeable about many things but are perhaps blind to the prospect 
of immortality; the latter have a knack of knowing the path of immortality 
even though they are ignorant of many other aspects ofknowledge. Wouldn't 
you say that this is due to the will of Heaven?" ("On Questions Answered," 
pp. 203-204 )43 

Evidently Ge Hong believes that the numbers of immortals are very 
small because such privilege is determined by Heaven. Underlying this notion 
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is his conviction that human destinies are decided by Heaven. It is unwise 
for all humans to strive to become aristocrats and immortals, since both 
groups are born with divine favors. This aspect ofGe Hong's thoughts is in 
fact incongruent with his doctrine of immortality; for if Heaven chooses 
certain persons to be immortals, then why do these immortals-to-be still 
have to cultivate so hard to achieve immortality? The Analects says: "Death 
and life are determined by fate; riches and honors depend on Heaven."44 

The Doctrine of Mean says: "What Heaven has conferred is called the Nature; 
in accordance with this Nature is called the Way; the cultivation of the Way 
is called education."45 Ge Hong apparently was influenced by Confucian 
determinism, as indicated by the above two passages, resulting in incongruity 
in his doctrine of immortality. His ideas of fatalism are aimed at persuading 
the Chinese people to obey the ruling class and not to rebel against the 
authorities. But his ascription of Confucian fatalism has weakened his 
doctrine of immortality. 

Ge Hong is vehementally opposed to folk Daoism; he accused its priests 
of practicing "heresy" or "heterodoxy." These Daoists are, in effect, like 
thieves and bandits. He says: "I am certain that this large group of Daoists, 
who are ignorant of the alchemy of gold and cinnabar, will never attain 
longevity" ("Seek Diligently," p. 240). Elsewhere he says: "I have seen 
many of these scattered, miscellaneous Daoist priests .... Although they 
posses the charisma of seeing ghosts and spirits and are able to forecast 
people's future or identify their past events, they are unable to change 
people's fortunes or misfortunes .... Although some of these folk priests are 
effective in making the talismanic water or casting spells against demons, 
they do not necessarily know the art of immortality. Others are effective in 
exorcising the ghosts and demons; but such arts do not contribute toward 
the lengthening of their lives. When they are asked about the art of making 
gold or cinnabar, their answer is that they do not know it. I have made some 
investigations about these folk priests and have found that they practice 
deceptions to cheat the people in order to profit themselves. Although they 
are not thieves, their conducts in the end are like those of the thieves" ("Allay 
Your Doubts," pp. 320, 321 ). 

The reason why Ge Hong attacked folk Daoism is because it "assembled 
evil parties for the purpose of rebellions" or "threatened the officials and 
challanged the rulers." In essence, Ge Hong thinks that the advocates of 
peasant rebellions have used the sectarians groups to disseminate their heretic 
teachings in opposit.ion to the principles of "loyalty, filiality, harmony, 
benevolence, faith." He believes that "Folk Daoism is disrupting the authority 
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of the government." Ge Hong was very hostile to the leaders of the former 
Great Peace Sect and the Yellow Turbans. He complained: "In the past, 
Zhang Jue, Liu Gen, Wang Xin, Li Shen and others claimed falsely that 
they were princes. They, relying on their magic arts, made themselves 
disappear or changed their appearances. Such tricks bewildered the crowds 
and attracted the ignorant. Butthese arts can neither prolong people's lengths 
of lives, nor diminish people's calamities or diseases. Actually, these rebel 
leaders used their arts to incite rebellions .... They recruited daggermen and 
killers. Their forces threatened the authority ofthe state and undermined 
the government and institutions. As a result, people lost their homes and 
refugees had to live in caves and on marshland after fleeing from their 
former homes for their lives" ("What We Mean by Dao," pp. 156-157). Ge 
Hong points out that in his day such outlawed rebellious groups number 
more than one hundred. He believes that government laxity is the main 
reason why these groups mushroomed. He claims that he is a mere "outsider" 
insofar as the eliminations of these rebel groups is concerned, saying: "I am 
just an ordinary man. Although I know the cause of sectarian rebellions, 
there is nothing I can do, because I am no longer a government officer" 
(p.l57). He resents the state's reluctance to use a more aggressive means to 
suppress them. He says: "The officiasls in charge of citizens feared that 
gods were on the side of the rebel groups. These officials were afraid that if 
these rebel groups were suppressed, their gods might raise havocs on their 
behalf. Although the officials know the develish nature of these rebel leaders' 
occult power, they did not know how to cope with it. Besides, these officials 
did not believe that their principal duty was the suppressions of these groups. 
Furthermore, these officials' stupid wives and playboy-children are also 
followers of these groups. Moreover, these officials could not make up 
their minds vis-a-vis the rebel groups because their staff members were 
empathetic with these groups.People like myself are furious about the 
government officials who are lethargic in their attitudes toward the rebel 
groups. They wish that the government would do something" ("What We 
Mean by Dao," p. 157). 

Ge Hong advocates the radical eradication of folk religion. He says: 
"Although heterodox shrines and wanton practices are forbidden by laws, 
commoners are not made aware of them. The only way to make them aware 
of these laws is for the rulers to enforce these laws more strictly. Let all 
violators of these laws be pubnishable by death. Let those who continue to 
employ the shamans be punished mercilessly and be exposed at the markets. 
Then in a short time, all these evil practices will surely end. In this way, we 
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can eliminate the real cause which made people homeless and starving, in 
addition to stopping the rise of rebel groups. This would be a big favor to 
the public" ("What We Mean by Dao," p. 156). 

Ge Hong's opinion about suppressing the sectarian uprisings is no less 
harsh than that ofHuangfu Song, the Han general who terminated the Yellow 
Turban Rebellion. It is therefore understandable why he once joined the 
government forces in suppressing the rebellion of Shi Bing. This also means 
that his Sect of Gold Cinnabar-a representative aristocratic group of 
immortality believers-is a defender of the interests of the feudal rulers: it 
attempts to develop a religious and moral justification for the suppresssion 
of folk Daoism and of the dynamics of peasant rebellions. Thus the 
divisiveness of Daoism in this period also betrays the class distinction 
between immortality Daoism of the elites and folk Daoism of peasant 
rebellions. In some sense, this distinction also reflects the conflicts between 
feudal aristocrats and the peasant masses. 

Ge Hong's deep interest in producing the liquefied gold and cinnabar 
elixirs motivated him to investigate the recipes and medicines of different 
sorts. This resulted in his accumulation of a large amount oftechnological 
data on chemistry, medicines, pharmacology, and health sciences. In contrast 
to his religious faith which is based on an idealistic philosophy, his scientific 
knowledge is based on a materialist philosophy. Indeed, his technological 
and scientific contributions to Chinese culture are hitherto unparalleled in 
Chinese history. 

In terms of philosophy, Ge Hong's cosmology is based on his concept 
of qi or breath. He says that beginning with heaven down to the myraid 
things, nothing that does not require the breath to stay alive ("The Ultimate 
Reason," p. 103). Breath is conceived by Ge Hong as the foundation of the 
world, even though it is philosophically an ambiguous concept. He conceives 
breath as the ultimate physical source of the world. In that sense, Ge Hong's 
cosmology, reflecting a type of primitive materialism, is quite different from 
a cosmology that is based on, say, a Cosmic Mind. Ge Hong delineates 
physical (yu) and spiritual (wu) as follows: "The physical is the embodiment 
of the spiritual and the form (xing) is home of the spiritual. Let's use dike or 
torch as a metaphor for the physical and water or fire as a metaphor for the 
spiritual: When a dike is broken, the water no longer remains; and when a 
torch is destroyed, fire cannot be generated. Likewise, when a person's body 
is overtaxed, her spirit expires. When a person's breaths are exhausted, her 
life ends" ("The Ultimate Reason," p. 98). Ge Hong's comparisons of body 
to "dike" or "torch" and spirit to "water" or "fire" reflect his understanding 
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that body is the basis of spirit. This would make him a materialist. But Ge 
Hong also says that the form (xing) needs the spiritual in order to stand up 
(Ibid.). This would make him an idealist. Hence there are contradictions in 
his philosophy. They arise from the fact that he is both an ardent religious 
believer and an empirical scientist. 

In terms ofGe Hong's understanding of physical phenomena, his notion 
of transformation plays an important part ("The Yellow and the White," p. 
263). He says: "We seethe cases ofhigh mountains becoming deep abysses 
and the broad valleys changing into summits" (Ibid.). He also says: "Clouds, 
rain, frost, and snow all reflect the operation of breaths in Nature. But we 
can make these things by forging them in the furnace. And these man-made 
products are no different from those seen in Nature" (Ibid.).Here he is saying 
that once we know the causes and conditions of clouds, rain, frost, snow, 
and other natural phenomena, we can make the same natural things by 
appropriating ingredients in the physical world. This certainly has been 
proven by modem sciences. Ge Hong says that "Nature (Tian) contains 
water and fire" (Ibid.) However, he also notes: "I have frequently seen people 
who obtain water from the moon at night by menas of a speculum, and fire 
from the sun in the morning by use of a burning mirror" ("Rejoiner to Popular 
Conceptions," p. 62).46 "If you compare the fire obtained from a burning
mirror and the water obtained at night from the surface of a metal speculum, 
you will see that they do not differ from the water and fire seen in Nature" 
("The Yellow and the White," p. 263).47 Ge Hong says: "People generally 
think that a crystal, like jade, is a substance found only in Nature" ("On 
Immortals," p. 52). "However, some foreign country can make crystal cups 
that are produced by combining five types of ash. At present, this method 
has been used by many people in Jiao [North Vietnam] and Guang 
[Guangdong and Guangxi] for making artificial crystals (Ibid.).48 The above 
remarks ofGe Hong not only point to his interest in laboratory experiments 
to produce properties resembling the natural objects but also his belief that 
under certain conditions transformations take place among natural objects. 
He says: "The ordinary people do not believe that minium and white lead 
are the products oftransformastion in lead, nor do they know that the mule 
is born out of intercourse between a donkey and a mare; for they insist that 
each thing has its unique seed" (lbid.).49 According to Ge Hong, because a 
species can undergo a qualitative transformation, no particular species is 
inherently unique by itself. Thus inorganic elements such as lead can be 
changed into minium and white lead; and a donkey and a mare through 
breeding can produce a mule. Sixteen hundred years ago, Ge Hong 
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entertained some crude idea about the qualitative transformations of species. 
In the following, we shall sum up Ge Hong's contributions to sciences 

and technologies in Chinese culture: 

1. Alchemy and Proto-Chemistry 

Although Can-tong-qi [Three ways Unified and Harmonized], a work 
of East Han, deals with alchemy, it emphasizes theories and is deficient in 
practice; whereas Ge Hong's Baopuzi deals with both theories and practices. 
In the chaps. on "Gold and Cinnabar" and "The Yellow and White" of 
Baopuzi, Ge Hong reviews the alchemical achievements prior to the Jin 
period and examines the past experiments of many recipes. The "Gold and 
Cinnabar" chapter contains thirty-three different recipes of elixirs including 
the recipes entitled: Yellow Emperors Manual on the Nine-Crucible Divine 
Elixir, Scripture on Elixir of Great Clarity, Scripture of Liquefied Gold. 
The chapter on "The Yellow and White" contains nine recipes on metallurgy. 
Because all these documents are now extinct, Ge Hong's data on them offer 
an insight into the alchemical knowledge of ancient China. They describe 
the various kinds of ingredients for elixirs, as well as the methods for making 
the liquefied gold. His achievements in alchemical operation may be 
summerized as follows: 

1. Recognition of the Chemical porperties of Cinnabar (Hg S) 

In chap. on "Gold and Cinnabar," Ge Hong says: "Cinnabar when heated 
produces mercury. When mercury undergoes a number of successive 
transformations, it is reverted to cinnabar" (p. 63). This is his general account 
ofthe chemical properties of cinnabar, which can be construed in terms of 
two chemical equations: 

Hg S + 0
2 
-S0

2 
+ Hg (mercury) 

The above equation says that when cinnabar is placed in a test tube upon 
heating it becomes sulfur dioxide and mercury. 

Hg + S -HgS (black}-HgS (red crystals) 

This equation says that when mercury is combined with sulphur, it forms 
black mercuric sulfate. If this reaction is allowed to occur in a heated and 
enclosed tube, a purplish crystal of mercuric sulfide will appear. Some 
scientists say that this type of reddish mercuric sulfide, as Ge Hong has 
testified, is one of the earliest chemical products ever made in history. It 
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represents one of the great achievements concerning the chemical 
crystalization of cinnabar. 

As noted by Chinese chemistry historian, Yuan Hanqing, the Chinese 
knew the technique of producing mercury from mercuric sulfide as early as 
the second century, BCE. Ge Hong is the earliest Chinese who put this 
information in writing. The Arabs acquired the alchemical techniques in the 
eighth century, CE. Their main focus was also the production of mercury 
from cinnabar. Prof. Yuan believes that there is evidence to support the 
claim that the alchemical technique developed in the West was influenced 
by the work of Ge Hong. 

2. The Reversible Property of Lead 

The chap. on "The Yellow and the White" says: "Lead is naturally white, 
but it can be reddened to become cinnabar. Cinnabar is naturally red, but it 
can be whitened to become lead" (p. 259). We know from ancient time that 
lead is made of alkaline powder [Pb (OH)

2
, 2Pb CoJ When this powder is 

heated, it becomes reddish lead which is Pbp
4

• If this reddish lead is further 
reacted, it becomes white lead again. 

3. Observation and Documentation of the Effect ofChemical 
Transposition 

Ge Hong in the chap. on "The Yellow and the White" says: "When iron 
is coated with laminar malachite, it turns a reddish color like 
copper .... Although the color of iron has changed, its chemical property 
remains the same" (p. 268). 50 In this case, laminar malachite is cupric sulfate 
(CuS0

4
), and its chemical equation is as follows: 

Fe+ CuS0
4
-FeS0

4 
+ Cu (FeS0

4 
is bronze-like iron) 

When iron is coated with laminar malachite, it reacts with curpric sulfate 
and in this reaction it replaces copper and forms ferrous sulfate. Because 
this reaction takes place only on the surface of iron, the color of iron changes 
while its chemical nature remains the same. 

4. Observation and Documentation of Chemical Sublimation 

In the chap. on "Gold and Cinnabar," Ge Hong says: "Heat orpiment 
(AS

2
S

3
) and realgar (AS

2
Sz) to reduce their copper contents, and cast them 

into vessels. Cover them with some three-year old vinegar. After one hundred 
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days, red drippings several inches long which in some cases look like 
variegated coral [an elixir], will have grown on them" (p. 51). 51 Both 
orpiment and realgar are chemicals of arsenic nature and both contain 
properties of sublimation when heated. The red drippings, or those "look 
like variegated coral," are the crystal forms of such sublimation products. 

5. Recognition of the Chemical Effects of Charcoal at High 
Temperature 

In the chap. on "The Yellow and the White," concerning the heating of 
ingredients in the crucible, Ge Hong advises: "You must first get some Mount 
Wudu [Gansu] realgar .... Pound it to powder, mix it with oxgall .... Then 
you line the interior [of the clay crucible] with powdered salt from Turkestan 
and copper sulphate to a thickness of three-tenths of an inch. Then insert the 
realgar powder to a depth of one half inch, adding on top of that a layer of 
Turkestan salt .... Add a two-inch bed of hot charcoal, its pieces being broken 
to the size of jujube bits. Prepare a surface of earthworm excreta and 
Turkestan salt to cement the exterior of the crucible .... Then have a tube 
cast of this mixture and fill it with cinnabar solution. Heat this in a horse
dung fire for thirty days" ("The Yellow and the White," pp. 271-272).52 

This passage, according to Prof. Yuan Hanqing, implies that charcoal at a 
high temperature can transform realgar (AS

2
S

2
) and cupric sulphate into a 

complex of arsenic and copper. When this complex is mixed with cinnabar, 
it can form a complex which contains copper, arsenic, and mercury. This 
type of complex has the appearance of gold, which is valued as a precious 
elixir by the alchemists. 

2. Medicine, Pharmacology, Health Sciences 

Ge Hong thinks that all Daoists pursuing the art of immortality should 
be physicians as well. He says: "In antiquity, those who practiced the art of 
immortality also engaged in medical art in order to take care of their healths. 
But present-day Daoist priests have neglected this dual pursuit. Since they 
pay no attention to the common prescriptions, they do not know how to 
cure themselves when they are sick. They are even worse off than the ordinary 
householders who at least have some knowledge of the common prescriptions 
at hand" ("Miscellanea," p. 253). Concerning Ge Hong's contributions to 
health sciences, we have already discussed it on his approach to self
cultivation in this section. His accomplishments in medicine and 
pharmacology, however, can be treated independently apart from his views 
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on religion. Two areas of his medical concern below are particularly worth 
mentioning: 

I. Rural Medicine and Popular Prescriptions 

Ge Hong believes that the objective of medical art is for the wellbeing 
of majority of the p,opulation. Hence the health problems of the rural people 
become his central concern. He thinks that medical practice and the 
distribution of drugs should be predicated on the principles of frugality and 
efficiency. He takes issues with the contemporary doctors and medical 
writings: "I have examined the current medical texts and found them very 
incomplete, lacking references to the treatments of many critical diseases. 
Their contents are poorly arranged and without sequential order. When the 
reader searches what she wants to know in these documents, she cannot 
find it. Besides, these texts recommend several dozens kinds of expensive 
medicines for critical diseases. These medicines are not accessible to patients 
who are poor and who live far away from the capital. In regard to acupuncture 
as a treatment, these texts mention the method of moxa and the names of 
the connected cavities in the body. But they neglect to indicate which cavities 
where the moxa method can be applied. Thus unless a physician has an 
ancient chart of diagram with illustrations at hand, he is unable to treat the 
patient with the method of moxa" ("Miscellanea," pp. 253-254). Ge Hong 
is very critical of the contemporary physicians of his day. He says: "Most of 
them inherit their medical practices from their ancestors without being 
sufficiently trained. All they care is to become famous in order to make 
money. Poor patients have hardly any access to them. And the patients who 
have been treated by them are often given wrong diagnoses. You are better 
off to study the common prescriptioons yourself than to be consulted by 
these incompetent physicians. Moreever, it is not always possible to get a 
physician at a moment's notice; and when you do find one, he may not be 
readily available. If a patient with a superficial facial skin disease is treated 
by one of these doctors, she may end up with a severe internal illness that 
may cost her life" (p. 254). Ge Hong is particularly concerned with people 
living in remote areas where medical care is inaccessible. "When a patient 
is afflicted with a seriious disease, her family must travel far in search for a 
doctor and a needless death will generally happen" (Ibid.). 

Ge Hong reviewed more than 500 scrolls of existing medical 
prescriptions. He also examined a current encyclopedia of prescriptions, 
consisting of hundreds of recipes, entitled Prescriptions againt Violent 
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Attacks and Critical Diseases. Based on these studies, he compiled a medical 
text, called Jade-Box Prescriptions (Yuhan fang). He says: "I have 
differentiated the names of diseases and have placed them in categories to 
avoid confusion" (Ibid.). He also compiled another work, entitled Recipes 
for Curing Critical Diseases (Zhouhoujiuzufang). He comments that he 
has tested the validity of the prescriptions in the book and that they are 
inexpensive and easily accessible. Any household possessing this book will 
have no need to consult doctors (Ibid.). But the existing medical texts which 
Ge Hong examined, as well as his own Jade-Box Prescriptions, are all extinct 
today. However, his Recipes for Curing Critical Diseases, in three separate 
scrolls, was circulated in his day. 53 This work survives in the Daozang today. 

2. Documentation of Smallpox and Techniques against Certain 
Contagious Diseases 

In Ge Hong's Recipes for Curing Critical Diseases, a reference is made 
to smallpox which is the earliest record of this disease in medical history. 
This book also recognizes the illness of tuberculosis-a reference one 
thousand years earlier than its recognition in Western literature. It also notes 
how certain contagious diseases can be brought under control. In the chap. 
on "The Immortals' Pharmacopoeia" of Baopuzi Inner Chapters, Ge Hong 
mentions many plant medicines, describing their shapes and characteristics, 
their dispositions, and the places where they grow. These data have 
contributed to the production of the Encyclopedia of Pharmacopoeia in the 
Ming dynasty, as well as the Nomenclature and Diagrams of Plants in the 
Qing dynasty. 

Ge Hong authored an astronomic work, Creation through Chaos 
(Hunt 'ian lun) and a geological treatise, On Tide ( Chaoshuo ). He also is 
the author of several essays on military science. An author of more than 
sixty works notwithstanding, most of his writings are extinct today. Although 
the Daozang contains thirteen works by Ge Hong, most of which are 
attributed to him. Based on his principal surviving works, we can say that 
his knowledge is vast and his interests are many-sided. Since his worldview 
is shaped by his religious beliefs, both his philosophy and his views on 
natural sciences are tinged with theological ideas related to his doctrine of 
immortality. 
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Section 6 

Rise of High Clarity Sect: Main Ideas of the 
Perfect Scripture of Great Grotto and the Book of Yellow Court 

The scriptures of High Clarity appeared about half a century after 3 I 7 
CE when the Baopuzi was issued. The foremost text of this corpus of 
scriptures is the Perfect Scripture of Great Grotto, known formally as the 
Perfect Scripture of Great Grotto of High Clarity-the leading text of the 
rising High Clarity·Sect. 

We shall rely upon the words ofT'ao Hongjing ( 456-536) for the textual 
history of this body of literature. In Zhengao, chap. 19, T'ao Hongjing 
says: "The scriptures of High Clarity appeared in 364 in East Jin dynasty. 
Lady Wei of Southern Marchmount, known as the Purple-Vacuity Primal 
Lord, descended from Heaven and bestowed these texts upon Yang Xi [330-
386], a secretary in the household of Situ Wang ["Situ" is an official title]. 
Yang Xi wrote down these scriptures in the Li script. He later gave them to 
Officer Xu Mi [303-373] and Xu's son, Hui [341-ca. 370], of Ju Ron [near 
Nanjing]. The Xu family members were devoted to Daoism, who copied its 
scriptures as a way of expressing their faith." The above description, 
concerning Lady Wei's descent from Heaven and her bestowal of these 
texsts to Yang Xi, indicates that the transmission of the texts was done in 
the manner ofplanchette (spirit-writing) Because Lady Wei died sometime 
before 364, she could not have directly given these scriptures to Yang Xi. 
The biography ofLady Wei records as follows: "Lady Wei, a native ofF an 
[in Hubei], is the daughter of official Wei Shu of Jin dynasty. Her name is 
Huacun, a student ofDaoist studies in her youth. Having read widely the 
works of Zhuangzi, Laozi, and other classics, she became interested in the 
pursuit of immortality. She practiced breathing cultivation and took truffles, 
pills and doses of sesame powder regularly. She preferred to live in solitude 
and quietude, and was oblivious to the company of relatives. At the age of 
twenty-four, her parents unilaterally arranged her marriage to Liu Wen of 
Nan Yang. She gave birth to two sons, Pu and Xia, while continuing her 
pursuit of immortality. When her two sons reached maturity, she began to 
live in separate quarters to conduct worship. Later, a group of celestial 
immortals descended upon her chamber; one was Immortal Lord Wang of 
Clarity and Vacuity who became her teacher. He gave her the Precious Writ 
of Lord T'aishang, Concealed Book of Eight Simplicities, Perfect Scripture 
of Great Grotto, Numinous Book of Eight Ways, Perfect Writ of Divine 
Tiger, and other books, altogether in 31 scrolls. Lord Wang says that these 
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texts are bequeathed to him by Sire Wang of West City. Lady Wei also 
received the Book of Yellow Court (Huangting neijing) from Perfected Person 
Jing Lin. Soon, Lady Wei's husband died and North China was invaded by 
the ethnic groups. She under the guidance of celestial immortals took her 
two sons and migrated to East China.Eventually, both her sons became 
officials of East Jin dynasty .... After her two sons became well-established, 
Lady Wei devoted all her time to meditation and worship. Since the celestial 
immortals continued to assist her, she made rapid progress in her religious 
cultivation. She lived to the age of eighty-three and became an immortal in 
334, leaving behind her a sword as her feigned corpose."1 The authorship 
and date ofthe above biography of Lady Wei are inferred from Ge Hong's 
Biographies of Immortals. The latter contains a brief biography of Fan Mao 
who wrote a "Biography of Lady Wei" and became an immortal himself. In 
light of this account, we assume that Fan Mao is the author of the "Biography 
of Lady We," written in East Jin period when Ge Hong was still alive. 

The biography of Lady Wei's father, Wei Shu, is included in chap. 41 
of Jingshu. Lady Wei's teacher, Immortal Lord Wang of Clarity and Vacuity, 
is Wang Bao. Yunji qiqian, chap. I 06, contains a biography of Wang Bao.lt 
says that Wang, a native of Fan Yang [in Hebei], was born in 36 BCE of 
East Han times-more than 280 years before Lady Wei was born. This 
means Wang Bao's transmission of the scriptures of the High Clarity to 
Lady Wei took place either in her dreams or was apocryphal. 

Certain early spokesmen of the High Clarity Sect existed, and some of 
its scriptures were written, even before Yang Xi's reception of the scriptures 
from Lady Wei. For examples: Su Ling was known for his medical recipe 
which can destroy the "Three Worms" in the human body. He eventually 
became an immortal by applying this recipe. Zhou Jitong, Su Ling's disciple, 
wrote the "Biography of Lord Su" (Su Ling) which was in circulation at the 
time of Xu Mi and Xu Hui. Then Hua Qiao wrote the "Biography of Lord 
Zhou (Zhou Jitong)." Zhengao, chap. 19, says: "The celestial immortals 
had ordered Hua Qiao to transmit the oral teachings of High Clarity even 
before they descended upon Yang Xi. But because Hua Qiao did not keep 
the instructions in secret, as he was told, he lost the trust of the immortals. 
This is the reason why the immortals turned to Yang Xi for the transmission." 
Again, Zhengao, chap. 20, says: "The celestial immortals at times visited 
the world ... .Immortals Pei Qingling and Zhou Ziyang (Zhou Jitong) arrived 
and transmitted the scriptures of High Clarity to official Xu Mi. Because 
Hua Qiao was light-hearted and excitable, he tended to communicate the 
esoteric teachings to the undeserved. On this account, he was denied the 
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privilege oftransmission. Instead, the immortals replaced Hua Qiao with 
Yang Xi." The above passage indicates that Hua Qiao's reception of the 
scriptures of High Clarity was earlier than that of Yang Xi. The "Biography 
of Lord Zhou" by Hua Qiao throws some light on the High Clarity Sect at 
his time. It says that Lord Zhou's name is Jitong, a native of Ru Ming [in 
Anhui]. This biography describes how the Worm-Subduing Pills can destroy 
the Three Wonns in the human body and how the Fourfold-Quelling Pills 
help the adept stay alive without having to eat grains. However, it says that 
although these pills can prolong one's life, they cannot make one an immortal. 
Only by taking the Liquefied Gold ofNine Cycles of Divine Elixir can the 
adept attain immortality. The "Biography of Lord Zhou" grades the 
immortals in three ranks: "The Higher Immortals are the heads of the celestial 
officials who have been raised to Heaven in broad daylight to become friends 
of Immortal Supreme Culmen. The Middle Immortals are the ones who, 
wondering in the Fiver Marchmounts or entering the Heaven of Supreme 
Clarity, have the power to command gods and ghosts. The Lower Immortals 
are the ones who will not die even if they eat the grains and who do not cast 
their shadows at noontime. Next to the Lower Immortals are the adepts 
who, having been liberated from their corposes, will become immortals 
after one more time of death in the netherworld." The same biography also 
mentio·ns the practice of visualizing the three Cinnabar Fields. Moreover, it 
portrays Zhou Jitong's (Lord Zhou) journeys to various mountains where 
he received many scriptures of High Clarity from different immortals. 
Finally, Zhou Jitong, after many years of spiritual quest, rode the dragon in 
the clouds and ascended to Heaven in broad daylight. After reaching the 
Palace of Supreme Tennuity, Zhou Jitong became the Immortal of Purple 
Solarity. This "Biography of Lord Zhou," emphasizing the importance of 
the Liquefied Gold ofNine Cycles of Divine Elixir and the three grades of 
immortals, is reminiscent of the ideas in Ge Hong's Baopuzi. This means 
that the Sect of High Clarity shared some common ideas with those of the 
contemporary Daoist groups. 

The aforementioned "Biography of Lord Su" and "Biography of Lord 
Zhou" mention many titles of High Clarity scriptures. This does not mean, 
however, that these writings actually existed at the time when these 
biographies were written. This view can be verified by Zhengao: The latter 
says that Wang Lingqi [fl. 398], having received some High Clarity scriptures 
from Xu Huangming [son of Xu Hui], "began to use his literary talent to 
compose scriptures after the titles mentioned in the biographies of Lord 
Wang and Lady Wei." Here the latter "biographies" refers to the biographies 
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of High Clarity immortals. This means that some of the scriptures mentioned 
are mere scriptural titles. Wang Lingqi is the one who expanded these titles 
into scriptures toward the end of the fourth century. Generally speaking, the 
early scriptures of High Clarity Sect took place principally at two times: 
The first time occurred in the early phase of East Jin times, whose 
representatives are Yang Xi, Xu Mi, Xu Hui, including Lady Wei and Hua 
Qiao. Their works have been assembled by T'ao Hongjing who made a 
catalog of them. Unfortunately, it is long lost. However, we can still get a 
glimpse of this catalog from T'ao Hongjing's Zhengao: "The extant 
'scriptures' and 'biographies,' consisting of more than ten sections, were 
written by Yang Xi, Xu Mi, and Xu Hui. The last-mentioned wrote most of 
them. But the instructions of the immortals [spirit-writings], consisting of 
over forty scrolls, were written mostly by Yang Xi." Because these works 
are the earliest literary output of the High Clarity Sect, they were highly 
valued by its members. However, due to the intra-accusations of the various 
Daoist groups in East Jin times, these texts did not gain wide circulation. 
The second time of scripture writings occurred at the later phase of East Jin 
times, whose chiefreprresentative was Wang Lingqi: "He wrote the texts 
based upon the titles mentioned in the 'biography of Lord Wang' and 
'Biography of Lady Wei' as an expression of his devotion to these immortals. 
They amount to over fifty sections." Zhengao, chap. 19, says: "Although 
these texts were not written exclusively by Wang Lingqi, they were mostly 
his work. The newly arrived northern aristocrats, having heard of the elegant 
style ofthese writings, all wanted to have copies of them. However, one is 
unable to distinguish the false texts from the genuine ones due to the multiple 
copies of the new texts and their wide circulation and to the mixing of these 
texts with the older ones." The above quote indicates that by the end of the 
fifth century, the distinction between the second group and the first group 
of writings was difficult to maintain. Also, by the time ofT'ao Hongjing, 
"almost everyone at the capital and in East China has access to these texts, 
although they are not quite available in the north." 

Based on the information in the Zhengao and that of the Genealogy of 
High Clarity Immortals, written by Li Bo of the T'ang dynasty, we can 
surmise that the earliest scriptures of High Clarity, consisting mostly of 
spirit-writings, were composed between 363 and 365. They were recorded 
by Yang Xi and through him passed to Xu Mi and Xu Hui. Xu Hui later 
transmitted these texts to his son, Xu Huangming, who in tum transmitted 
to Ma Lang and his younger brother Ma Han. During the reign ( 465-4 71) of 
Emperor Ming ofLiu Song dynasty, the Ma brothers transmitted these texts 
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to Zhu Zizhen. Because Emperor Ming wanted to see Daoism grow, he 
built the Hermitage of Vacuity for the priest-scholar Lu Xiujing (365-477) 
and gave him these texts formerly belonged to Zhu. In addition to these 
High Clarity texts, Lu Xiujing also collected the texts of the Numinous 
Treasures Sect and the scriptures of the Three Thearches. The latter was 
incorporated later into the Dong Shen section of the Daoist canon. Lu Xiu j ing 
is the first Daoist scholar who arranged the three major sections of the Daoist 
canon: Dong Zhen (High Clarity texts), Dong Xuan (Numinous Treasures 
texts), Dong Shen (texts of the Three Thearches). Later, Lu Xiujing 
transmitted the High Clarity texts to Sun Youyue, Master of Hermitage of 
Prosperity. Sun eventually transmitted the High Clarity texts to T'ao 
Hongjing. T'ao, based upon the existing work ofGu Huan, compiled the 
Zhengao which traces the history of transmission of the High Clarity texts. 
T'ao Hongjing's personal preference to external alchemy notwithstanding, 
he became the foremost leader of the High Clarity Daoism. Through him 
the High Clarity Sect became known as the Mao Shan Lineage due to his, as 
well as his successors', residence at Mao Shan (Mount Mao). The Mao 
Shan Lineage, together with Zheng Yi (Orthodoxy-unity) and Ling Bao 
Sect (Numinous Treasures), constituted the three major groups of the Fu Lu 
Branch ofDaoism with emphasis on the liturgy of talismans and registers. 
Mao Shan Lineage continued as a distinct group until the Yuan dynasty 
(1279-1368) when it was merged with the Orthodoxy-Unity Sect. 

The High Clarity Sect in its inception had close relationships with the 
Celesti!ll Master Sect (Orthodoxy-Unity). The founding members of High 
Clarity were in fact former members of the Celestial Master Sect. For 
instance, Lady Wei, honored as the first patriarch ofHigh Clarity, was once 
a libationerofCelestial Master Sect. T'ao Hongjing's Concealed Instructions 
for Ascent to Perfection, sec. 3, says: "Zhang Hui, Three-Heavens Master 
of Orthodoxy-Unity, gave oral instructions to Lady Wei of Southern 
Marchmount (Wei Huacun)." A note appended to the above passage says: 
"This is because Lady Wei was a libationer of Celestial Master Sect." Xu 
Mi and Xu Hui were members of a prominent family in Dan Yang affiliated 
with the Celestial Master Sect. Xu Mi 's elder brother, Xu Mai, was a famous 
member of Celestial Master and a good friend of Wang Xizhi. Wang's family 
was also affiliated with Celestial Master Daoism. Xu Mai's teacher was Li 
Dong. Zhengao, chap. 20, says: "Li Dong was a libationer of the Xu family. 
He was Xu Mai's religious teacher, Li Dong's hometown is Qu Ah [in 
Jiangsu] where he was ordained as a libationer by the Parish of Jiyang." As 
to Hua Qiao, "Biography of Lord Zhou" says that Hua Qiao "studied under 
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the libationer of the Xu family." This means Hua Qiao was also a member 
of Celestial Master. His daughter was married to a son of Xu Mi. The 
foregoing information indicates that the founding members of High Clarity 
Sect were closely related to Celestial Master Daoism. In some sense, we 
may say that this sect was a splinter-group of Celestial Master Sect. 

The emergence of High Clarity Sect from the Celestial Master group 
was certainly not accidental. In order to pursue this issue, we need to examine 
the background of the founding members of the new sect. 

The father of Lady Wei, Wei Shu, born in 209, was a native ofF an [in 
Hubei]. Jinshu, chap. 41 on "Biography of Wei Shu" says that he was 
successful in his official carrer. He was promoted to the Situ position in the 
West Jin dynasty around 289 and died in 290 at the age of eighty-two. 
When Lady Wei was born in 252, her father, at forty-four, was rising in his 
government career. Thus Lady Wei was raised in an aristocratic family. Her 
biography says that "she was a student of Daoist studies in her youth" and 
"was interested in the pursuit of immortality." Hence her association with 
the Celestial Master Sect began long before her marriage. Her hushand, Liu 
Wen, was also an official and her two sons continued the same tradition. 
This means Lady Wei was an aristocrat before and after her marriage. 

Yang Xi's life is rather obscure. Zhengao, chap. 20, says that Yang Xi, 
born in 330, was probably a native ofWu [Jiangsu] and came to Ju Run to 
live. He is handsome and has a fair complexion. As a child, he was known 
for his gift of communion with the spirits. In youth, he was fond of study 
and knowledgeable in classics and history. He was sociable, an expert in 
painting and calligraphy. Although Yang Xi was about three decades younger 
than Xu Mai amd Xu Mi, he became a close associate of the Xu family in 
matters dealing with the spirits. In 349, Yang Xi received the Talisman of 
Yellow Center to subjugate Tigers and Leopards from the celestial world 
and in 350 he was the recipient of the Five Talismans of Numinous Treasures 
from Liu Pu, elder son of Lady Wei. In the early part of366-370, due to the 
recommendation of Xu Mi, Yang Xi became a member of the state 
secretariat. The History of Mount Mao says that Yang Xi died in 385 at the 
age of fifty-seven. 

The Zhengao, chap. 20, gives the following information concerning 
the life of Xu Mi: Senior official Xu Mi's sobriquet is Mu. Born in 305, he 
was the fifth child of Commander Xu Fu. Xu Mi was well-known in youth 
for his broad learning and literary talent. Being close to the power-circle in 
the capital, he was appointed a member of the imperial academy. Later, Mi 
served as magistrate of Yu Yao [in Zhejiang] and fulfiled a number of 
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appointments in the capital. He was a favored minister of the future emperor 
Jian Wen (r. 370-371). Mi died in 378 at the age of seventy-two. Xu Mi's 
personality was similar to that ofGe Hong: He was active in public service, 
but in private life he was a devout Daoist. He has three sons, the youngest is 
named Hui whose sobriquet is Yu Fu. The "Biography of Xu Hui" in the 
Chronicles of Immortals, chap. 24, says as follows: Born in 341, Xu Hui as 
a child became interested in the teachings of immortality and stood apart 
from other children. His father knew that he is an exceptional boy. In young 
adulthood, Hui declined offers to join government service. Instead, he resided 
at the foot of Mount Roaring Thunder and practiced self-cultivastion. He 
died in 370 at the age of thirty. 

The foregoing portrayals ofthe founding members of the High Clarity 
Sect show that they belonged to the elite class of East China, well-educated 
and had connections with the feudal rulers, most of whom were government 
officials. However, the East Jin imperial rulers, being natives of the north, 
were wary about the members of the southern aristocratic clans. They were 
reluctant to let the southerners participate in their political privilege. At the 
sametime, the members of the southern clans, forced to accept the northern 
rulers in their midst, felt that their cultural and political autonomy were 
being threatened. Although these southern elites adopted Daoism (i.e., 
Celestial Master Daoism of the north in the Wei and West Jin period), they 
felt that this religion contains certain rites and beliefs that did not agree with 
their taste. Hence once they adopted Daoism, they wanted to use their cultural 
ideas and practices to reform Daoism of the north. The following discussion 
on the principal Daoist texts of High Clarity Sect may help us understand 
some of the southern ideas and practices that have influenced medieval 
Daoism. 

The most esteemed text of the High Clarity Sect is the Perfect Scripture 
of Great Grotto, known also as the Dragon Book of Three Heavens or 
Scripture of Nine Heavens of Supreme Perfection. Because this text contains 
thirty-nine sections, it is also called the Scripture of Thirty-nine Chapters. 
Of all the High Clarity scriptures, this one is viewed as the foremost by the 
High Clarity followers. But different versions of the text existed in the sect's 
early history. A lost passage ofT'ao Hongjing's Concealed Instructions for 
Ascent to Perfection is found in the Afterword of the Jade Commentary on 
the Meaning of the Perfect Scripture of Great Grotto. This passage contains 
some information concerning the textual problem of the Great Grotto. It 
says: "Several versions of the Perfect Scripture of Great Grotto exist today. 
One, in a large scroll, introduces the method of 'unitive fusion through the 
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whirlwind.' It contains some false and superflous ideas. One, consisting of 
thirty-nine chapters, includes the ideas of Lady Youying. Because this version 
contains some amended ideas, it should be read against the original version 
of the Great Grotto in order to expurgate its unauthentic ideas. I was told 
that Yang Xi, Xu Mi and Xu Hui own another version which contains thirty
nine chapters. Because I have not seen it, I cannot say whether it is genuine 
or not. There is another version, in one scroll, called the Jade Commentary, 
which gives the central meaning of the Great Grotto." 

Present Daozang contains the Perfect Scripture of Great Grotto in six 
juan (section), Immortal Book of Great Grotto of Lord Wen Chang in ten 
juan, and the Jade Scripture of Great Grotto in two juan. The contents of 
the Perfect Scripture of Great Grotto, including a preface by Zhu Ziying, 
23rd patriarch of the High Clarity Sect, are identical to the Perfect Scripture 
of Great Grotto s Thirty-Nine Instructions in the Yunji qiqian, chap. 42. 
This proves that the Perfect Scripture of Great Grotto in the Daozang existed 
before and during the Northern Song period. The preface by Zhu Ziying 
says: "The celestial world of High Clarity has thirty-nine gods, Daoism has 
the Scripture of Thirty-nine Chapters, and human body has thirty-nine seats. 
If the adept visualizes the deity of each bodily seat, this god will descend 
upon the seat to guard it. These gods will open the gate of life and close the 
gate of death for the meditator." The same preface says that a three-year 
fasting is required before one begins to recite this scripture. "After ten 
thousand times of recitation, the adept will be able to 'ride the clouds and 
drive the dragons, and ascend to Heaven in broad daylight.' The adept will 
ascend to the celestial world of High Clarity."2 

The Introduction of Perfect Scripture is a guide to the rituals which the 
adept should undergo prior to the recitation of the chapters. It involves the 
rites of knocking the teeth, swallowing the saliva, circulation of breath, 
visualization of gods, invocation, and so forth. The Introduction also includes 
a "diagram of visualization." The following is a delineation of the three 
principal rites in the Introduction: 

1. Visualization of the Breath of the Five Directions 

"The adept faces the east and knocks her teeth nine times for the Lord 
of Supreme Emperor. She then prays silently in these words: 'Sire Yang 
[sun], Origin of Great Luminosity, let the Nine Breaths return to my liver 
and let my hun-soul rest in peace ... .' Afterward, the adept turns her head 
eastward and draws the essence of green Yang from the east into her mouth. 
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She inhales the breath nine times without letting it go and in each time she 
swallows it. She visualizes interiorly, imaging that the full breath in her 
liver is transformed into nine gods; each wears a green hat and is clad in 
green clothes. They reside within the liver and bears the resemblance of the 
Wood Star. The adept then turns her head southward, closing her eyes and 
knocking her teeth three times. She says in silence the following prayer for 
Lord Celestial Emperor: 'I pray to the High Perfected who resides in the 
Vennilian Court of Silk Palace. Let the Three Breaths return to my heart
the heart of my mother-.... ' The adept imagines that her mouth is full of 
the essence of the Cinnabar Luminosity of the south in red color. She inhales 
it three times without letting it go; in each time she mixes it with saliva and 
swallows it. She imagines that her breath in the heart is transformed into 
eight gods, each wears a red hat and is clad in red clothes. They reside in the 
heart and bear the resemblance of the Fire Star. She then turns her head 
westward, knocking her teeth seven times and saying silently the following 
prayer for Lord High Origin of the South Culmen; 'Celestial Perfected of 
Divine Dwelling and White Origin of Cavernous Vacuity, let the Seven 
Breaths come to stay in my lung and let gods dwell in it. .... ' Afterward the 
adept turns her mouth toward west and draws the essence of Golden Soul 
from that direction. In visualization, she imagines that the white breath enters 
into her mouth. She inhales it seven times; in each time she mixes it with 
saliva and swallows it. She imagines that her breath in the lung is transformed 
into seven gods; each wears a white hat and is clad in white clothes. They 
reside in the lung and bear the resemblance of the Gold Star. The adept then 
turns northward, closing her eyes and knocking her teeth five times. She 
prays in silence for Lord Emperor of Latter-Day Sage in these words: "North 
Culmen of Occult Origin and Pivot of Most High, let the Five Breaths come 
to guard my kidneys and let the turtle and jade penetrate with each other .... ' 
Afterward the adept turns her head northward, draws the essence of Occult 
Light from the northern direction. In visualization, she imagines that the 
black breath enters into her mouth. She inhales it five times; in each time 
she mixes it with saliva and swallows it, letting the breath permeate the 
kidneys. She images that the breath in the kidneys is transformed into five 
gods, each wearing a black hat and is cald in black clothes. They bear the 
resemblance of the Water Star. She visualizes the rise of interior breath in 
the Scarlet Palace [heart] where the breath is divided into three and two 
portions; the three portions descend to the left side of her bladder and the 
two portions to its right side. They, penetrating through the cavities, occupy 
the place between the kidneys. The adept then faces the center where god of 
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her own life resides. She closes her eyes, knocking her teeth twelve times 
and praying in silence for the Celestial Lord of Supreme Tennuity in these 
words: 'Central Emperor of Yellow Origin and god of my life, let the One 
Breath serve my spleen and aid me to attain perfection .... ' Afterward the 
adept draws the yellow breath which is the essence of High Thearch from 
the center into her mouth. She holds it in her mouth and mixes it with saliva. 
She then swallows it twelve times. In visualization, she imagines that her 
breath in the spleen is transformed into twelve gods; each wears a yellow 
hat of the emperor and bears the resemblance of the Earth Star."3 The chart 
below is a sketch of what has been described in this paragraph: 

Directions Essences Colors Stars Viscera 

East Green Yang Green Wood Star Liver 

South Cinnabar Red Fire Star Heart 
Luminosity 

West Golden Soul White Gold Star Lung 

North Occult Light Black Water Star Kidney 

Center High Thearch Yellow Earth Star Spleen 

The visualization of the five directions as described above is based on 
the correspondence between the five phases (agents), five breaths, five colors, 
and five viscera. The descriptions of the "fives" in the Perfect Scripture of 
Great Grotto are similar to those in the Perfect Writ of Five Documents and 
the Preface to the Five Talismans, texts of the Numinous Treasures Sect. In 
these three texts, the directions and numeric numbers are matched as follows: 
east-nine, south-three, west-seven, north-five, center-one. This shows that 
ancient China's theory of yin yang and the doctrine of five phases have 
influenced both the High Clarity Sect and the Numinous Treasures Sect. 
This also means that there are common elements between these two sects of 
early Daoism. 

2. Visualization of Sun and Moon 

Its method is described as follows: "The adept in imagination draws the 
essences of the sun and moon into her mouth and blends them into one 
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breath. She then swallows it twenty-seven times in order to form twenty
seven lord-emperors. In visualization, the adept sees that nine emperors 
descend into the Scarlet Palace (heart) and ascend on the Mud Ball (brain) 
via the interior cavities; nine other emperors descend into the Lower Barrier 
(abdomen) via the Scarlet Palace; and niner other emperors enter the Middle 
Barrier (beneath the heart). The adept commands the light of sun to enter 
the Mud Ball where it illuminates the viscera, intestines, and stomach, 
resulting in the illumination of the entire interior body. She commands the 
union of the body with the light of sun and moon. After a while, the adept 
knocks her teeth and breathes through the sound of' xi. "'4 

3. Visualization of the Twenty-Four Stars 

"This method can be practiced while the adept is walking, standing, or 
lying down. In visualization, the practioner draws the breath of the twenty
four stars into her mouth. She then mixes the breath with saliva and swallows 
it for twenty-four times. While swallowing, the adept imagines that a star 
enters her mouth and reaches her navel. She visualizses that the star-light, 
shining inside the belly, illuminates her viscera. She transforms the interior 
starlight into twenty-four Perfected Persons, each emitting breath which 
permeates the navel, resulting in the illumination of the interior body, as 
well as the exterior. After a while, the adept breathes through the sound of 
'hu. "'5 

T'ao Hongjing's Records on the Cu/tivstion of Nature and Prolongation 
of life contains the earliest reference to the six sounds used by a school of 
breathing exercise: "chui," "hu," "xi," "ah," "xu," "si." In present-day China, 
the movement of Qigong (life-breath cultivation) has adopted these six 
sounds, called the "six-word instruction," as an art of therapy. T' ao Hongj ing 
in the aforementioned work says that these six sounds are originated from a 
classic of immortals. Could this "classic of immortals" be the Perfect 
Scripture of Great Grotto even thoguh it only mentions two of the six sounds: 
"xi" and "hu?'' 

Following the Introduction, sec. 2 through sec. 6 of the Perfect Scripture 
of Great Grotto constitute the Scripture of the Thirty-Nine Chapters. It 
contains instructions on the visualization of the thirty-nine gods. Each chapter 
is devoted to a particular deity. The general schem of invocation may be 
described as follows: 

First, the adept says the invocation to deity X. Second, in adept's 
visualization, deity X is transformed into a breath of color-divine cloud-
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which hovers over the adept's head. Third, the adept visualizes the entrance 
of the divine cloud into her Mud Ball (brain). Then in imagination she 
manages to draw the divine cloud into her mouth. Fourth, she mixes the 
divine cloud with saliva and swallows it for a number of times. Then this 
cloud-turned breath is transformed into a number of gods. These gods, after 
circulating through a series of organs via the cavities, arrive at the particular 
organs to be their guardians. Fifth, the adept recites the Jade Scripture of 
Great Grotto and mentally says mantras and prayers. She imagines that she 
wears the protective divine talismans to ward off the demons. In visualiztion, 
she orders gods to perform tasks for the benefits of the various interior 
organs.Following these thirty-nine chapters, the Perfect Scripture ofGreat 
Grotto provides an epilogue, called the Esoteric Instruction of Emperor
Unity on the Method of Unitive Fusion through the Whirlwind [Emperor
Unity is the deity in chap. 39]. It says that the adept is required, after reciting 
the thirty-nine chapters, to visualize the transformation of one hundred gods 
into one single breath in the form of an egg-shaped white cloud. This breath 
then enters the adept's mouth. After a long while, the white breath exits 
from the adept's sex-organ, feet, and palms. Later, the white breath turns 
into purple color andre- enters the adept's mouth and head. Afterward, it 
descends into the viscera and permeates the abdomen. Then in visualization 
the purple cloud-like breath exits from the adept's feet, palms, and sex
organ. Instantly, the purple cloud fills her meditation chamber and covers 
her body. In imagination, she blows the purple cloud, causing it to undergo 
repeated twistings and blendings. This purple cloud is eventually transformed 
into a Perfected Person named the Honored Emperor-Unity of Great Grotto. 
He emits sunlight from the left side of his mouth and moonlight from the 
right side of his mouth. His mouth emits the breath ofwhirlwind, blowing 
the sunlight and moonlight and causing them to turn gradually into a white 
or purple color. Then, in visualizatuion, this breath enters the adept's viscera, 
digestive organs and hundreds of joints, causing her interior body to 
illuminate like a broad daylight. For some time, the adept becomes oblivious 
to herself. When she returns to herself, she feels that her body is nimble and 
her spirit is pure. She, therefore, knocking her teeth for thirty-nine times, 
rubs her face with both hands. She repeats the invocations and prayers and 
gives thanks to the four directions. This concludes the rituals of visualization 
described in the thirty-nine chapters. 

Besides the Perfect Scripture of Great Grotto, Lady Wei also received 
the Book of Yellow Court from an immortal. This scripture has three distinct 
textual contents variously called the Intrerior Light of Yellow Court, Jade 
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Book on the Exterior Light of Yellow Court, Jade Book on the Center Light 
of Yellow Court. Because the last-mentioned was written relatively late, we 
shall leave it aside. Concerning the dates and contents of the other two, 
Prof. Wang Ming offers his opinion as follows (we shall abbreviate the 
titles of these two texts as Interior Light and Exterior Light): The original 
text of the Book of Yellow Court, consisting of seven-characrter verses, 
appeared around 288 in West Jin period. It came to the possession of Lady 
Wei; she either revised it or recorded it from the oral words of a contemporary 
Daoist. This became the standard text of the Book of Yellow Court. This is 
the text received by Lady Wei from Perfected Person Jing Lin. Sometime 
after the death of Lady Wei in 334, a literary person in East Jin wrote the 
text of Exterior Light based on the existing Interior Light. Wang Ming 
believes that the Interior Light precedes the Exterior Light.6 

However, the dating of these two texts is controversial because some 
critics believe that the Exterior Light preceded the Interior Light. For 
instance, essayist Euyang Xiu [ 1007-1 072], based on an inscription of the 
Exterior Light made toward the end of the imperial reign (345-356), believes 
that the Extrerior Light was written earlier than the Interior Light. He believes 
that the Interior Light is an expansion of the Exterior Light. But an inscription 
of the Interior Light is not extant does not rule out its earlier date because 
many Daoist scriptures have not been found in inscriptions. Nevertheless, 
there is internal evidence in the Interior Light which casts doubt about its 
earlier date. For example, chap. 23 of the Interior Light says: "The cultivation 
oflife is not complicated; all one has to do is to study the Cavernous Mystery 
and the Jade Document." A commentator of this passage explains: "The 
Cavernous Mystery refers to the scriptures of the Numinous Treasures Sect 
and the Jade Document to the Book of Yellow Court."1 We know that the 
scriptures ofNuminous Treasures Sect were compiled by Ge Chaofu toward 
the end ofthe imperial reign of397-40l. Thus the above comment, joining 
the scriptures ofNuminous Treasures with the Book of Yellow Court. could 
mean that the latter was written later than its claimed date (ca. 288). Also, 
whether or not the original text of the Interior Light has been amended or 
altered in later times remains an open question. 

The Book ofYellow Court is based on a combination of ancient Chinese 
medical theory and Daoist religion: the former says that a person's viscera 
and digestive organs have their distinctive functions and the latter says that 
one's viscera and digestive organs have their residential gods. This book 
promotes the practice of visualization as a principal means of self-cultivation. 
Hence it blends medical ideas with religious beliefs. Because it was adopted 
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by the High Clarity Sect in its early history, it is also called the High Clarity 
Book of Yellow Court on Interior Light. 

Interpretations vary concerning the meaning of "yellow court." The 
commentator of Interior Light in the Yunji qiqian, chap. 17, says: "Because 
the book's main teaching is vacuity and emptiness, 'yellow court' is a symbol 
of vacuity and emptiness. As to 'interior light,' it refers to gods."8 The same 
commentator on the Preface to the Exterior Light of Yellow Court in the 
Yunji qiqian, chap. 12, says: "'Yellow' refers to the color of yin and yang; 
'court' to the center of the square. In terms of interior body, spleen is the 
center; in terms of exterior body, stars are the center. Because 'the spirit of 
valley never dies,' we must value our lives."9 

A commentator of the Jade Book of Yellow Court on the Interior Light 
in the Daozang says: "'Yellow' refers to the color of the center; 'court' to 
the center of the square. In terms of exterior body, the center refers to Heaven, 
Man, Earth. In terms of interior body, the center refers to brain, heart, and 
spleen. This is the meaning of 'yellow court.' The 'interior' refers to the 
heart and 'light' refers to the images. Exterior images are the sun, moon, 
stars, planets, and clouds and interior images are blood, flesh,muscles, bones, 
viscera and digestive organs. Because the heart (mind) empowers the adept 
to visualize these images, it can also be considered as the 'interior light."' 
Prof. Wang Ming says: "The 'three palaces' of yellow courtt are the brain 
(higher palace), heart (middle palace), and spleen (lower palace). 'Yellow' 
refers to the color in the center; 'court' to the center of the square. Thus 
both 'yellow' and 'court' denote the center. 'Interior light' refers to the 
breath and essence in the body, as well as gods who reside there." 10 

We shall delineate the main ideas of the Interior Light, followed by a 
brief consideration for the Exterior Light: 

1. Function of Heart 

"Heart regulates cold and heat, and harmonizes the bodily organs ... .It 
supplies blood, sustains life, and prevents the body from dehydration. It is 
related to mouth and tongue, and facilitates the 'five transformations' [liquid 
becomes blood, blood becomes sperminal essence, essence becomes breath, 
breath becomes spirit, spirit becomes vacuity]." 11 "Heart is the foundation 
of body and leader of the five viscera ... .It sets the interior light in the daytime 
and closes it at night. It generates the seminal essence and regulates the yin 
and yang movements." 
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2. Function of Liver 

"Liver controls the five directions of the body; it facilitates hearing and 
sight, It, bringing the hun-soul and p'o-soul into harmony, is related to eyes 
and gives clarity to the sun [left eye] and moon [right eye]."12 "Liver responds 
to the 'triple burners' and produces the jade liquid [saliva] [upper burner is 
the upper portion of the body cavity above the diaphragm, housing the 
heart and lung; middle burner is the middle portion of the body cavity 
between the diaphragm and the umbilicus, housing the spleen and the 
stomach; lower burner is the lower portion of the body cavity below 
umbilicus, housing the kidney, urinary bladder, small and large intestines, 
including the liver due to the latter's pathophysiological relation with the 
kidney].Liver creates secretion which, through circulation, eliminates the 
smelly or unpleasant odor; it enables the hair to grow on the head and the 
teeth to remain strong, and guards the five directions. Liver takes the saliva 
and sends it upward to the Hall of Light [inside the head between the eyes]. 
The same saliva descends to the throat for lubrication. The throat serves as 
the entrance passage for the interior gods."13 

3. Function of Spleen 

"Spleen digests the grains, empowers the breath to circulate and the 
teeth to remain strong .... It assimilates hundreds kinds of grains and 
distinguishes between the five flavors. When spleen is well, the body will 
suffer neither privation nor over-nutrition; it will be healthy. When the spleen 
and stomach are well-coordinated, the body will have good complexion, as 
shown by its luster."14 "Spleen is about one foot long, lying horizontally 
above the stomach ... .It digests the grains and cures diseases."15 "When spleen 
gets along well with the stomach, it can supply ample saliva to the luminous 
root [tongue], thus preventing the latter from being dry. Because spleen 
gives nutrition to the interior gods of the adept, the latter will enjoy longevity. 
This is why spleen is regarded as the center of the interior palace and king 
of the five viscera and the six digestive organs [bile, stomach, small intestines, 
large intestines, triple burners, tip of the lung] .... Spleen enables the blood 
vessels to circulate and benefits the viscera's operations. When spleen 
functions well, the adept will be healthy, as evidenced by her greenish bones, 
reddish muscles, and frost-like marrows. Spleen can even prevent the 
unwelcome sources from entering the seven openings of one's face." 16 
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4. Function of Lung 

"Lung serves as the gateway to the seven openings of the face of a 
person; its chief function is to regulate the breath. Lung is related externally 
to the Central Marchmount [nose] and internally to the umbilical cord." 17 

"The triple burners initiate the lung's breathing. The lung manages the breath 
of the five viscera and keeps the hair grow and teeth firm. If the adept 
swallows her saliva thirty-six times in a round and directs it to the Cinnabar 
Fields [head, heart, abdomen], her blood will run smoothly in her vessels. 
This will enable the adept to have a good complexion. She will look as 
radiant as gold or jade. Her teeth will be strong and her hair will remain 
black without any traces of white color." 18 

5. Function of Kidneys 

"Kidneys control the six digestive organs; they are the key which opens 
the nine openings of the body to let the waste out. They are related to the 
two ears and to the hundreds ofliquid. vessels. Kidneys empower the vision 
of sun [left eye] and moon [right eye]. The god of kidneys offers longevity 
to the adept."19 Because the kidneys store the sperm ina) essence, they assure 
the adept's longevity when the essence is well-preserved. 

6. Function of Bile 

"Bile is the foundation of the six digestive organs ... .It gives one physical 
strength and compells one's enemy-soldiers and beasts to yield. If one is 
angry or excited, one's bile will show it at the spot between one's eyes and 
at the bridge of one's nose. Bile can cause a person's hair to stand. When 
this happens, her hair will stand as straight as the hair of a fish."20 

The above descriptions on the functions of the six bodily organs are 
based on the ancient Chinese theory that ascribes the distinctive functions 
of these organs. Thus the Simple Questions in the Esoteric Documents of 
Luminous Orchid, an ancient medical texts, says: "There should be no 
malfunctions in the twelve organs: lung, liver, bile, center of the breast 
[location of the heart], spleen, large intestines, small intestines, kidneys, 
triple burners, bladder. If a person knows the proper functions of her body, 
she will be safe. If she utilizes this knowledge for her self-cultivation, she 
will attain longevity. If a person does not know the proper functions of 
these twelve organs, she will injure them, resulting in the obstructions of 
the bodily connections and the injuries of these organs. This will cause the 
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death of this person." This view of health is adopted by the Interior Light as 
its conceptual basis of self-cultivation. But in the Interior Light, this view is 
placed within a larger religious context. In the following, we shall delineate 
the religious ideas of this scripture. 

The Interior Light inherited the idea of visualizing the gods of five 
viscera as a therapeutic device, as advocated by the Scripture of Great 
Peace. 21 It believes that each organ has its gods who supervise its functions. 
It uses these deities for health reason under the assumption that man can 
rally ten thousand divinities within one's body. Thus the Interior Light says: 
"The visualization of the gods of five viscera will enable the adept to multiply 
them into ten thousand divinities."22 The Interior Light advocates the 
threefold division of the human body, each is occupied by eight divinities: 
Palace of Higher Origin, Palace ofMiddle Origin, Palace ofLower Origin. 
If the adept visualizes these twenty-four divinities, her breath in the three 
fields and her viscera will be healthy; and she will suffer no illnesses. Indeed, 
the text says that the continuation of visualization will enable the adept to 
become an immortal. As we see, these ideas are similar to those contained 
in the Perfect Scripture of Great Grotto. 

Underlying the doctrines of the five viscera and of the twenty-four 
perfected persons in the Interior Light is the belief that every blood vessel 
and every cavity has a resident deity who supervises its function. It says: 
"Hundreds and thousands of divinities are seated like ranges of mountains 
one above the other."23 This description appears to be a reflection of the 
adept's interior vision of gods who are seated in ranges one above the other. 
This kind of description is characteristic of the texts of High Clarity Sect. 

Daoist literature is fond of portraying the names, dresses, and shapes of 
the eight luminous gods in the three bodily fields. However, in the Interior 
Light the description is confined only to the seven gods of human head and 
the six gods of the viscera and the digestive organs. The descriptions ofthe 
seven gods of human head are mentioned in chap. 7 as follows: I) " The 
name of god of hair is Cang Hua [White is mixed with Black], whose 
sobriquet is T'ai Yuan [On the Head]." 2) "The Name of god of brain is 
Jing Gen [Root of Seminal Essence], whose sobriquet is Ni Wan [Mud 
Ball]." The nickname of brain refers to its shape which is like a mud ball. 
Brain is vital for it affects the entire body. Its name, "Root of Seminal 
Essence," is based on the belief that it is the foundation of seminal essence. 
3) "The name of god of eyes is Ying Xuan [Pupil's Image] whose sobriquet 
is Ming Shang [Sun and moon]. 4) "The name of god of nose is Yu Long 
[Jade Lantern] whose sobriquet is Ling Jian [Communion with Heaven]." 
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5) "The name of god of ears is Kong Xian [Hollow and Quiet] whose 
sobriquet is You Tian [Tranquil Residence of God." 6) "The name of god of 
tongue is Tong Ming [Essential to Life] whose sobriquet is Zheng Lun 
[Discrimination of Flavors]. Because the tongue carries the saliva to sustain 
one's life, it is named "Essential to Life." 7) "The name of god of teeth is E 
Feng [Sharp Peaks] whose sobriquet is Luo Qian [Weapons for Chewing]." 

The six gods of viscera and digestive organs are mentioned in chap. 8 
of the Inrterior Light as follows: 1) "The name of god of heart is Dan Yuan 
[Source of Cinnabar] whose sobriquet is Shou Ling [Seer ofLuminosity]." 
In Daoism heart [mind] is related to the transcendent; it plays a central role 
in self-cultivation. When heart is inactive, it is viewed as a physiological 
organ; when it is active, it is viewed as divine. It is the foundation of the 
viscera and digestive system. Also, heart corresponds to the direction of 
south which is associated with Fire [a phase] and the color of red. These 
meanings are implied in the name of heart, Source of Cinnabar. 2) "The 
name of god of lung is Hao Hua [White Hat of Heart] whose sobriquet is 
Xu Cheng [Purity]." Anatomically, lung, hanging above the heart, is like a 
white-colored hat. In terms of direction and phase, lung is associated with 
west and Metal. Lung's name, White Hat of Heart, implies all these meanings. 
3) "The name of god ofliver is Long Yan [Dragon's Smoke] whose sobriquet 
is Han Ming [Bright Light]."24 Its name is derived from the following 
connections: Liver corresponds to Wood [a phase] which gives birth to Fire 
which generates smoke. Liver also is associated with the direction of east, 
symbolized by the green dragon. Liver's nickname, Bright Light, is based 
on the belief that it empowers the eyes to see. 4) "The name of god of 
kidneys is Xuan Ming [Dark and Dim] whose sobriquet is Yu Ying [Birth 
of a Child]."25 Because kidneys correspond to Water [a phase] which is 
dark-colored, hence they are named Dark and Dim. Kidneys' nickname, 
Birth of a Child, is based on the belief that they can give birth to a child. 5) 
"The name of god of spleen is Chang Zai [Sitting at the Center] whose 
sobriquet is HunTing [Seat of the Soul]."26 The center, where spleen lies, 
corresponds to Earth [a phase] which is the seat of Yellow Court. The 
nickname of spleen, Seat of Soul, is based on the belief that spleen is a 
fitting place for the soul because its function has made the body strong. 6) 
"The name of god of bile is Long Yao [Dragon's Luster] whose sobriquet is 
Wei Ming [Courage and Light]. Bile's name, Dragon's Luster, refers to its 
greenish yellow color. Its nickname, Courage and Light, is based on the 
belief that bile empowers the person to face problems with courage and its 
association with the direction of east-location of thunder where the green 
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dragon lies. Of the six digestive organs, the Interior Light mentions bile 
only. This is because the text considers bile as the leader of the digestive 
organs. 

The above descriptions ofthe thirteen gods in the Interior Light show 
that they are not named or nicknamed at random. They are named in relation 
to their alleged functions of these organs. These gods are also understood in 
the context of the Chinese theory of correspondence involving the 
relationship between the five directions, five phases, five colors, and the 
ancient Chinese symbolism. The author of Interior Light uses these gods to 
dramatize the functions of the bodily organs. Although these gods are by no 
means the transcendent deity of monotheism, they do convey religious 
meaning for the Daoists of the Wei and Jin periods. In certain sense, they 
are the religious surrogates of human organs. 

The Scripture of Great Peace is the earliest known Daoist text that 
advocates the visualization of the five gods of viscera for therapuetic 
purposeY The Interior Light takes over this idea and advances it further. 
But for the Interior Light, the effects of visualization go beyond the 
therapuetic purpose; for it promises the attainment of immortality. As chap. 
15 says, "the practice of visualization will empower the adept to ascend to 
Vacuity."28 Thus the art of visualization-the core idea of the text-becomes 
the sine qua non of the High Clarity Sect. The Interior Light portrays this 
method in two related ways: 1) visualization of interior gods, and 2) 
visualization of the celestial bodies. In the following, we shall delineate 
these two ways. 

While Daoism generally portrays the gods of five viscera in terms of 
colors, shapes, breaths, dresses, names, and so forth, the Interior Light gives 
more space to the god of heart than the other visceral divinites. Therefore, 
heart precedes them in the text: 

1. God of Heart 

"Zhen Chang [name of god of heart] is dressed in a scarlet robe. If I 
visualize him regularly, I shall be immuned from illnessses" (chap. 6).29 

"The lotus bud is in the palace of heart and underneath it sits the Lord Lad 
[heart]. He is dressed in a flying scarlet skirt with jade pendants [shape of 
the heart]. He sits calmly between the flesh membranes and the red blood 
vessels .... He will deliver me from my critical illnesses ifl visualize him at 
the right moments. I shall ascend to the Supreme Aurora [Heaven] ifl practice 
my visualization in regularity" (chap. 10).30 "Let the Luminous Pavilion 
[heart] be firmly anchored in my body, If I do that, I shall not be short of 
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physical strength" (chap. 4).31 "In visualization, I imagine that my heart 
becomes a star which shines brightly. This star, shining beneath the White 
Hall [lung], will never fall. If I visualize it regularly, my old face will be 
reverted to that of a child" (chap. 20).32 "God of heart speaks to me with 
clarity and calm. He is in fact none other than myself. In the Purple Room 
[heart]. he sits in the midst offragrant sacks [sections of the heart]" (chap. 
23).33 "Heart resides in my body as the king of five viscera. If I recite his 
name intermittenly, I shall fulfil the practice of the Way and its poweer. 
Because I recite his namely regularly, I shall have good health, strong body, 
and claer eyesight. I am with him whether I sit or stand. When I awake, the 
interior light illuminates my body; when I sleep, it shuts off within me. 
Heart empowers my eyesight and gives equilibrium to my action and rest" 
(chap. 31 ). 34 The Scripture of Great Peace says: "Heart is the king of the 
five viscera, the root of divinity, and the master of the body. If I hold on to 
my heart and live in purity and tranquility, I will be able to see it in my 
body. This will give me longevity and facilitate my daily activities. If I do 
not communicate with this king, I shall fail in my daily affairs and die 
prematurely."35 Because the ideas of the Interior Light are similar to those 
in the Scripture of Great Peace, they are probably based on the latter. 

2. God of Liver 

"Lord Green Lad [liver] sits below the lobes of the dark-green colored 
liver .... He is dressed in a green silk robe with white tissues [shape of the 
liver] hanging over it.. .. I recite the name of god of liver, as well as other 
visceral gods. After a seven-day period of recitation, good breath shall 
pervade in my body. I shall be delivered from sickness and death ifl continue 
to recite his name. This shall enable me to keep my hun-soul and p'o-soul 
in my body. In this way, I shall never die" (chap. II ). 36 "In visualization, I 
see that my breath ofliver is green and long. It fills my viscera and produces 
light like that of sun, moon, and stars .... The breath of my liver, forming a 
five-colored cloud, rises upward in my body. Then when I close my eyes, I 
can see my own viscera in my body" (chap. 33).37 

The above quotes say that visualization would enable the adept to see 
her own viscera. A similar account appears in the Shiji, chap. 105: Immortal 
Chang Sang Jun gave his secret recipe to physician Biao Que. He told the 
physician that once he has mastered the art of this recipe, he would 
accomplish a medical feat. Later, Bian Que, based on his mastery of this 
recipe, was able to see the viscera of his patients.38 The only difference 
between these two sources is this: whereas in the Interior Light, the adept 
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sees her own viscera, in the Shiji, Biao Que sees the.viscera ofhis patients. 
Perhaps these two sources, despite their time differences, are based on a 
common source. Besides the aforementioned source in chap. 33, the same 
text in chap. 23 mentions the seeing of one's own entrails ("I see my entire 
entrails") and in chap. 35 mentions the seeing of one's own viscera ("When 
I concentrate, I can see my five viscera"). Li Shizhen, a famous physician of 
the Ming dynasty, wrote: "Only through deep concentration can a person 
see her own interior tunnels." Despite its magic import, interior vision has 
been a part of Chinese medical tradition. 

3. God of Spleen 

"The palace of spleen corresponds to the stars of the celestial center. 
Lord Bright Lad [spleen] is dressed in yellow robe [yellow is the color of 
the center] ... .In the nine-storied pavilion, the lad, one inch in size, is seated 
at the Gate of Destiny [Cinnabar Field or Yellow Court] .... He wears jade 
clothes of yellow silk attached with tiger-pendants. If I concentrate long 
enough on the Three Elders [deity in each of the Yellow Courts], I shall 
become an immortal and be freed from death" (chap. 13).39 "Spleen, one 
inch long, I ies horizontally over my stomach [spleen and stomach are closely 
connected]. Lord Lao [god of spleen] is seated at the center where he responds 
to the Hall of Light [one inch behind and between the eyes]. He is clad in 
yellow robe with purple scarfs and tiger-pendants [shape of stomach]. I 
depend on Lord Stomach for the growth of my seminal essence and the 
wellbeing of my destiny. Whoever recites the name of Lord Stomach three 
times, her spirit will be restored to Vacuity" (chap. 15).40 

4. God of Lung 

"The palace of lung, in the shape of a flower-turban, lies above the 
viscera. The lad [lung], sitting in the palace, watches the rise of the white 
breath from the kidneys to the lung .... He is dressed in a white silk robe, 
attached with cloud-like yellow scarfs [lung tissues]. I visualize Lord White 
Origin [god of lung] whenever my body feels ill or I have difficulty in 
breathing. He is the one who harmonizes my Six Breaths. The cultivation 
of my long staring has prevented any disasters from occurring. The 
continuation of my visualization will keep my body from deterioting" (chap. 
9).41 
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5. God of Kidneys 

"The palace of kidneys in the shape of an arch is made of dark liquid. 
The lad [kidneys], sitting in the palace, watches the ascent of breath from 
the kidneys to the heart .... He wears a dark silk robe, attached with cloud
like gauze [membranes of kidneys] and dragon-cloths [tissues in the 
kidneys] ... .If people visualize this god, they will be delivered from disasters 
or diseases. This pair of kidneys, containing my sperm ina! essence, promises 
the birth of a red child [adept as the immortal]. It offers longevity to people 
and assists them to ascend to Heaven" (chap. 12).42 

We cannot leave the Interior Light withoud referring to the three 
Cinnabar Fields and the three Yellow Courts about which the earlier Daoist 
literature is silent. Both the Scripture of Great Peace and thr Perfect Scripture 
of Great Grotto mention the mud ball, heart, and umbilical cord, which 
correspond to the three Cinnabar Fields in terms of locations. But in the 
Interior Light, the three Cinnabar Fields are explicitly mentioned: Chapter 
2 says: "By embracing the purple and yellow Breaths, my breath enters the 
Cinnabar Field."43 Because the Cinnabar Field is divided into the upper, 
middle, and lower, it is callled the "three fields." Hence chap. 4 says: "At 
the centers of the three fields is the breath of tenuous essence."44 Because a 
presiding deity is present at each of the three fields, the concept of"three 
gods" is designated. Thus chap. 16 says," If the three gods return the seminal 
essence to the three fields, the worshiper [adept] will be assured of her 
longevity."45 Because each of the Fields is of one inch in size, it is called the 
'one-inch-field.' Hence chap. 21 says: "Visualization ofthe 'one-inch-field' 
will sustain the adept's life."46 Chapter 17 says: "The 'three inches' differ in 
their locations."47 Here, the ''three inches" refers to the Higher, Middle, and 
Lower Cinnabar Fields, each being of one inch in size. 

Higher Cinnabar Field is located three inches behind and between the 
eyes, also called the Palace ofMud Ball (brain). Chapter 7 says: "Mud Ball 
contains many sections, being of a spiritual sort ... .It is revered as the chief 
deity by the divinities ofthe facial organs. There are nine immortals in the 
Mud Ball, each occupying a residence of one inch in size. They wear purple 
robes attached with thin scarfs. Visualization of each of these immortals 
would give the adept an infinite numbers of years of life. These gods, facing 
me, are seated in a circle of assigned seats in my Cinnabar Field. Visualization 
of them puts me in a state of perfect composure" (chap. 7).48 

Middle Cinnabar Field is the heart, chief of viscera, also called the 
Scarlet Palace. Chapter 8 says: "My entire body is dependent on the five 
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viscera and the six digestive organs. Although they are my interior gods, 
they are efficacious to the movements of the celestial bodies. My longevity 
is assured ifl visualize them day and night."49 

Lower Cinnabar Field is located three inches behind the navel (or one, 
two, or 2.4 inches behind the navel), also called the Sea of Breath, Source 
of Barrier, or Gate of Destiny. Chapter 5 says: "Three inches below the 
umbilical cord lies the residence of this god."50 He is also called the immortal 
Red Child [adept]. Chapter 15 says: "The Gate of Destiny is the place where 
sperm ina) essence or embryo is stored; it is occupied by god of yin yang 
breath who is called the Peach Child. He wears a purple-velvet hat with 
cloth hanging behind. If I visualize him, I shall receive from him an 
abundance of yin yang breath."51 

Synonymous to the three Cinnabar Fields are the three Yellow Courts 
(brain, heart, spleen). Each court has its gods. The commentator of chap. 15 
says: "Lord Lao of Higher Origin, an ally of Lord Mud Ball and other 
deities of the court, resides in the Higher Yellow Court .... Lord Lao of Middle 
Origin, an ally ofLord Lad of Red City, Lord of Cinnabar Field and other 
divinities of the court, resides in the Middle Yellow Court. Lord Lao of 
Lower Origin, an ally of Lord Supreme Unity, Lord Soul-Abiding, and other 
divinities of the court, resides in the Lower Yellow Court."52 The above 
passage means this: the Higher Yellow Court corresponds to the Higher 
Cinnabar Field in the brain; Middle Yellow Court to Middle Cinnabar Field 
in the heart. However, in the case of Lower Yellow Court, it corresponds to 
spleen in stead of the abdomen, and is not located three inches below the 
umbilical cord. 

The focus of visualization in the Interior Light is the three Cinnabar 
Fields or the three Yellow Courts. Chapter 19 says: "Concentration upon 
the three Yellow Courts will keep your Mount Kunlun [Higher and Lower 
Cinnabar Fields] secure."53 It means this: many interior gods will come to 
assist the adept if she visualizes these three Yellow Courts. But despite the 
assistance of many interior gods for one's self-cultivation, their role is 
secondary; for the efforts of visualization must be applied by the adept 
herself. This condition is emphasized in chap. 28 which says: "The adept 
becomes a perfected person through preserving her sperminal essence and 
refining her breath; gods cannot do this for her."54 

Although the Interior Light concerns primarily with the interior vision, 
it is also interested in the visualization of celestial bodies-sun, moon, stars. 
It wants the adept to draw the breath of sun, moon, and stars for the benefits 
of her interior breath. The commentator of chap. 2 says: "In visualization, 
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the adept needs to draw the breath of sun, moon into her mouth. She will 
attain the way of perfection if she can utilize the celestial breath to replenish 
her interior breath."55 

Chapter 16 says: "The adept imagines that the light of sun, moon, and 
stars descends upon the nine parts of her body, resulting in the illumination 
of her entire interior self. She, at night, draws the light of the five planets, 
resulting in the illumination of the eight sections ofher interior self."56 This 
method of making the celestial I ight descend upon the interior body is called 
the 'art of pursuing the sun and moon. "'57 Chapter 26 says: "I [adept] ascend 
with Dao and draw the breath from the sun and moon. With the assistance 
of Yu Yi and Jie Lin [two legendary persons said to have entered the sun 
and moon respectively], I ascend to the Heaven of Jade Clarity to meet 
Lord of Vacuity. The celestial breath would enable me to gain a child-like 
complexion and fill my blood vessels, as well as my brain, with vitality." 

The Interior Light emphasizes the importance of diligence and single
mindedness for the practice of self-cultivation. Chapter 7 says: "The adept 
in visualization must not Jose her perseverance in following the laborious 
procedures to become an immortal." Chapter 25 says: "You will have 
accomplished everything if you have grasped the Mysterious Perfection. 
Guard your spirit and essence and don't Jet them leave you even for a 
second." Chapter 29 says: "If in visualization you can stay awake for seven 
days and nights, you will surely live forever. Visualization demands absolute 
sincerity and single-mindedness. It cannot be done without self efforts." 
Chapter 33 says: "In visualization, you must let your mind [heart] touch its 
core; you must be strong in will-power and do not let your inner self falter." 
Finally, the Interior Light says its text is itself a "perfect writ" (zhenwen) 
for prescribing how to become an immortal. 58 

In the following, we shall briefly discuss the substance of the Scripture 
of the Exterior Light of Yellow Court. The Exterior Light and the Interior 
Light are essentially the same in meaning, both are engaged with the art of 
visualization. However, the style of the Exterior Light, also written in seven
characrter verses, is different from that of Interior Light. Prof. Wang Ming, 
in comparing these two texts, offers his opinion as follows: "Whereas the 
Interior Light is simple and obscure in style but reflective in meaning, the 
Exterior Light avoids the depictions of the shapes, colors, and divinities of 
the gods of viscera; it deletes the rich and mysterious portrayals of the 
divinities of viscera or the digestive organs. The Exterior Light simply 
reiterates the essential ideas of the Interior Light in a more plain and 
understandable way. It was written not long after the appearance of the 
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Interior Light. Its verses are easier to recite than those of the Interior Light. 
Ever since Wang Xizhi, the famous calligrapher, copied it in the Li script, it 
has gained popularity. Thus both texts were well-circulated in the East Jin 
times."59 

The original text of Exterior Light did not separate its contents into 
parts. But its commentator divided it into three sections. This is the 
arrangement of the Exterior Light in the Daozang today. In order not to 
duplicate the contents of the Interior Light, we shall not discuss the ideas of 
Exterior Light here. 

Both the Perfect Scripture of Great Grotto and the Book of Yellow Court 
stress the theme of visualization as the essence of self-cultivation. Their 
fanciful terms of visualization notwithstanding, both texts show that they 
were reminiscing the art of self-cultivation of ancient China. Because both 
works were propagated by the High Clarity Sect which began to flourish in 
the period of Political Disunion, visualization became the leading method 
of self-cultivation in the blossom period (618-907) of Daoism. Because 
visualization requires leisure time, as well as aesthetic imagination, it 
appealed to the life-style of the elite class in medieval China. Today, the 
proponents of qigong (life-breath cultivation) are attempting to revive the 
idea of"circulation of the perfect breath," as proposed in the Peifect Scripture 
of Great Grotto, and the relationship between physiology and psychology, 
as advocated in the Book of Yellow Court. 

Although the High Clarity Sect promoted internal alchemy, as portrayed 
in the above two texts, it was also interested in external alchemy (making of 
liquefied gold, etc.) and the rituals of making talismans and registers. The 
latter is mentioned in the scriptures of High Clarity Sect. Lady Wei and 
T' ao Hongj ing engaged in alchemical operation in their lives. And the Perfect 
Scripture of Great Grotto contains elements dealing with the liturgy of 
making talismans and spells. But, on the whole, the High Clarity Sect was 
mainly interested in cultivating the sperminal essence, breath, and spirit in 
one's body. It did not pay much attention to external alchemy and the liturgy 
of making talismans. Its devotion to spiritual cultivation-a continuation of 
the traditiion of Zhuangzi-was also welcomed by the elite class. This is 
the reason why the High Clarity Sect was popular among the literati of 
medieval China. 

It should be noted that both the Perfect Scripture of Great Grotto and 
Book of Yellow Court have omitted the elements representing the wishes of 
the peasent masses, as it is the case in the earlier Daoist books. This is also 
the reason why the feudal rulers became the patrons of the High Clarity 
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Sect. It is no surprise that this sect arose at a time when the Daoist sects 
were undergoing self-examination under the watchful eyes of the feudal 
rulers. In the rise and ascension of High Clarity Sect, we see the alliance 
between the feudal rulers and Daoism, as well as its ascendancy in social 
status. 

Section 7 

The Appearance and Multiplication of the Scriptures of Numinous 
Treasures and the Rise of the Numinous Treasures Sect 

The Sect ofNuminous Treasures (Lingbao) arose about the sametime 
as or a little later than the High Clarity Sect. Its name is derived from the 
titles of its books-Scriptures of Numinous Treasures-which later became 
the second collection of the Daoist canon. Because Daoist sources have 
offered different opinions about the origins of its scriptures, present-day 
students of Daoist history are confronted with the problem of deciphering 
the origins of its .scriptures. Chen Guofu, author of A Study on the Sources 
of Daoist Canon, makes a distinction between the primitive Numinous 
Treasures Scripture and the present-day Numinous Treasures Scripture: the 
former refers to the Scripture of Five Talismans (same as the Preface to the 
Scripture of Five Talismans), whereas the latter to the Scripture of Universal 
Salvation (Durenjing). Chen Guofu also gives the approximate dates when 
these texts were issued; although the evolution from the primitive Numinous 
Treasures Scripture to the present-day Numinous Treasures takes place in 
different times and is done by different authors, it demonstrates a 
commitment to a common doctrinal position. 

The Daoist writers in history have interpreted the meaning of"numinous 
treasures" differently. Chen Guanwu, in his preface to the Commentary on 
the Scriptures of Universal Salvation, says: "The 'numinous' refers to the 
breath and 'treasures' to the seminal essence. The 'numinous' also conveys 
the meaning of the passage (Book of Changes): 'One remains silently 
immovable in order to become activated and thereupon penetrate 
everywhere.' 'Treasures' also means the ultimate Dao. In essence, 'numinous 
treasures' refers to seminal essence and breath. 1 Based on the above exegesis, 
'numinous treasures' prevails not only in the natural world but also in the 
human body. This is the first meaning of"numinous treasures." Its second 
meaning refers to personal god or gods. The Secrets of Most High, a sixth 
century work, quoting an earlier text called the Five Worthy Writs, says: 
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"Lord of Most High ofNuminous Treasures derives his being from his own 
essence before the separation of heaven and earth. He exists in the midst of 
chaos and spontaneity throughout the numerous eons."~ The Pearl Bags of 
the Three Grolloes, quoting a passage from the Red Book of Jade Oracles 
(another name for the primitive Scripture of Numinous Treasures), says: 
"Lord Primordial Beginning of Numinous Treasures teaches the devotees 
to say the following prayer for the remission of their sins: '0 Yellow Thearch 
ofNuminous Treasures, I am x years of age and was born in x month on x 
day. I diligently beseech gods and immortals to grant me longevity and 
deliver me from death."3 In the above references, "numinous treasures' is 
viewed as god or gods. In later times, this sect identified him with Lord of 
Most High-the Heavenly Worthy of Numinous Treasures."4 The third 
meaning of"numinous treasures" refers to the celestial writings. The Preface 
to the Five Talismans (Wufuxu), chap. 1, says: "Numinous Treasures are 
the wrtings of the great celestial sages. They explain how the yin yang breaths 
are blended in heavens and how the cultivation of life and transformation 
ofDao are conjined on earth. Only the immortals are able to decipher these 
writings while earthly kings are at a loss to comprehend them. If these kings 
could only divert their attention to nonaction (wuwei), forgo their rivalries 
by staying in tranquil places in the remote mountains, and dispatch 
messangers to inquire Confucius about the secret meanings of these celestial 
writings, they would perhaps be told about the mysteries of rarefied words 
of these writs."5 The Secrets of Most High, quoting the Five Worthy Writs, 
says: "When a state is about to prosper, its king will have access to the 
divine writs. When a person wants to gain longevity, she will seek the celestial 
writings of numinous treasures. When an emperor is in possesion of these 
writings, the phoenix will appear, the five planets will stay on the right 
tracks, the sun and moon will shine brightly, people of the four directions of 
the earth will submit to him, peace will reign, and demons will disappear."6 

In light of the above explanations, the "numinous treasures" means 1) 
sperminal essence and breath, 2) god or gods, and 3) celestial writings. In 
this section, we shall dwell on its third meaning. 

The term, "lingbao" or "numinous treasures" first appears in the Scripture 
of Great Peace; it means something like a revelatory writing: "Because the 
holy and noble person knows that he is entrusted by gods and spirits to rule 
the world, his ultimate concern is whether or not he is able to discern the 
celestial signs shown thousand miles away even though his immediate task 
is to solve the problems close at hand. All the creatures of the world, including 
the creeping animals, are on the ruler's side because he has the mandate to 
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rule. This conviction drives the king to study the celestial signs. He keeps 
himself alert, day and night, watching the ebbings and weanings of the 
celestial breaths and the signals of the sun, moon, and stars. He aims to 
fulfil the celestial commands in order to make his position secure. This is 
why he recorded the Revelation of Numinous Treasures (Lingbao ye)."7 

The word, "ye," shown in the Chinese title, is understood as "to speak" by 
Shuo wen (Dictionary of Words) and as "to order" by Er ya shi gu 
(Explanations of Ancient Words). Hence "ye" means something like god's 
revelation to the appropriate person. The Lingbao ye probably refers to the 
revelation of Lord Dao of Most High. Although we are unable to ascertain 
the actual contents of the Lingbao ye in the Scripture of Great Peace, we 
are certain that, in light of the context in which this title appears, it is closely 
related to the Book of Five Writs ( Wupian zhenwen }-the primitive Scripture 
ofNuminous Treasures. 

The Secrets of Most High says: "This Book of Five Perfected Writs 
from the Red Book of Numinous Treasures existed in the empty grotto even 
before the separation between heaven and earth or the appearance of sun 
and moon. This celestial writing arose at a time between existence and 
nonexistence. The yin-yang awaited its arrival before the commencement 
of its dipolar movements.The divine diagrams and movements of the 
mysterious images are made understandable because of this celestial writing. 
Without it, heaven and earth cannot be separated and the sun, moon, and 
stars cannot bring forth their light."8 The Book of Five Writs in the above 
quotation is affixed with the Red Book of Numinous Treasures. This is 
because this celestial writing in the Daoist sources has different synonyms: 
Perfected Writs, Five Writs, Red Book of Numinous Treasures, and so forth. 
Xue Youqi, commenting a passage (Scripture of Universal Salvation): "not 
until the Five Writs was created did the gods and spirits know what their 
assignments are," says: "The' Five Writs' refers to the Book of Five Perfected 
Writs, created as a guide for gods of the five directions. This guide gave 
light to the sun, moon, stars, and commanded gods and spirits."9 Yan Dong, 
another commentator of the Scripture of Universal Salvation, wrote: 
"Because the Perfected Writs was cultivated in the fire during its creation, it 
is called the Red Book. " 10 Thus the Book of Five Perfected Writs, Red Book, 
and the Perfected Writs of the Red Book are all identical. It is sometimes 
referred to as the Red Book of Jade Instruction from the Five Elders. It is 
also called the Writs of Numinous Treasures because, according to the Daoist 
legends, Great Yu, an ancient deity, discovered it in a cave at Lake Cavernous 
Court. The Fall of Yue Kingdom says: "Once upon a time, Great Yu was 
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supervising the irrigation work at Mount Shepherd Virtue. In his tour, a 
deity gave him the book, Five Talismans of Numinous Treasures. He later 
stored it in Mount Bao at Lake of Cavernous Court." The River Chart of 
Scarlet Image says that this book consists of one chapter in 174 characters. 
Hence it is short in length. Another source, the Preface to the Five Talismans, 
says that Great Yu got the Scripture of Five Talismans "from the silk Summit 
of Mount Ah Qiong."11 

Ge Hong in his Baopuzi, chap. 12, says: "The Scripture of Numinous 
Treasures is made up of three chapters called respectively as 'Proper Time' 
(Zheng Ji), 'On Balance' (P'ing Heng), and 'Flying Turtle's Receipt of 
Blessings' (Feigui Shoushi). King ofWu discovered this purple script in a 
cave where his men were cutting stones to build a palace. Because he could 
not decipher its characters, he sent a messanger to Confucius for 
clarification .... Confucius replied, 'This is the prescription of Numinous 
Treasures containing the method of attaining immortality. Great Yu followed 
this method and stayed as a hermit at the waterfront. He lasted as long as 
heaven and earth and became an attendant in the Purple Palace. Before 
Great Yu attained immortality, he sealed this text in a stone casket in a 
famous mountain. That a vermilion bird now carries it in its beak [according 
to the messanger's words] probably means that Heaven is conferring this 
book to you." 12 The above narrative is similar to the one mentioned in chap. 
1 ofthe Preface to the Five Talismans. The latter says that Great Yu wrote 
the Writs of Numinous Treasures based on a celestial text. 13 Baopuzi, chap. 
19, says: "The title of the three chapters ('Proper Time,' 'On Balance,' 
'Flying Turtle's Receipt of Blessings') is the Scripture of Numinous 
Treasures, otherwise known as the Prescription of Numinous Treasures." 
The Biographies of Immortals, chap. 1, on "biography ofHua Ziqi," says: 
Hua Ziqi, a native of Huainan [in Anhui], was a disciple of Jiao Li. He 
received from his master the Image of the Flying Turtle of Rivers }7 and 
Luo, Scripture of Great Yu, and On Balance." The Preface to the Five 
Talismans, chap. I, says that Master Jiao Li gave Hua Ziqi the Prescription 
of Numinous Treasures for Immortality which contains: 1) River-Chart 
Talisman for Disguised Existence, 2) Flying Turtle of Rivers }7 and Luo, 
and 3) On Balance .14 The aforementioned Prescription of Numinous 
Treasures for Immortality (Xianyin lingbao fan) must be the same as the 
Scripture of Numinous Treasures. Ge Hong, in his Baopuzi, quotes the 
Scripture of Numinous Treasures in 234 words. These quoted words also 
appear in chap. 3 of the Preface to the Five Talismans of Numinous Treasures. 
This proves that chap. 3 of the Preface existed prior to Ge Hong's Baopuzi. 
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Based on the textual history of the Scripture of Numinous Treasures 
discussed above, we can say that its earliest version, consisting of one chapter 
in 174 words, existed in East Han period. By the time Ge Hong completed 
his Baopuzi, its length has been increased. In the following, we shall trace 
the evolution of the Scripture of Numinous Treasures by examining I) the 
relationships between the Book of Five Perfected Writs and the Revelation 
of Numinous Treasures and 2) the relationships between the Book of Five 
Perfected Writs and the Preface to the Five Talismans, as well as the Scripture 
of Universal Salvation. We intend through this procedure to demonstrate 
how the primitive Scripture of Numinous Treasures became incorporated 
in the presdent-day Scripture of Numinous Treasures (i.e., Scripture of 
Universal Salvation): 

1) Relationships between the Book of Five Perfected Writs and the 
Revelation of Numinous Treasures. There are at least three places in the 
Daoist canon in which the Book of Five Perfected Writs is quoted. For 
our purpose, we shall rely upon chap. 4 of the Secrets of Most High for 
quoting the following passages: "1) The Perfected Writ of Green Heaven. 
In the Nine Breaths of the east is the Primordial Thearch of Green 
Heaven. He, as the Elder, is accompanied by Princess Aurora and Door
God Yu Leri on his sides. He supervises the diagrams and registers, and 
supplies breaths for the immortals. 2) The Perfected Writ of Scarlet 
Heaven. In the south is the Vermilion Thearch of Jade Hall of Scarlet 
Heaven. Vermilion Thearch, as the Great Deity, sees that light prevails 
in the sky and the Three Breaths effloresce. He commands the immortals 
and oversees the movements of the Sun God (T'ai Yang). 3) The 
Perfected Writ of Yellow Heaven. In the center is the Primordial Lord 
of Yellow Heaven. He is the leader of the Five Elders [gods of the five 
directions] and the head of immortals. He arranges the breaths for 
cultivation and supervises the perfected persons. He prepares the codes, 
registers, and diagrams for distribution. He disseminates the talismans 
and the jade writs for protection. He activates the breaths and makes 
them circulate. 4) The Perfected Writ of White Heaven. In the west is 
the White Thearch of Seven Doors [the seven openings ofhuman face]. 
The light reflects the Metal Spirit [west] and the breath assures the 
presence of Western Marchmount (T'ai Hua). The quartzs multiply and 
the Seven Breaths blend with one another. The White Thearch initiates 
the breath in the lung and directs the Nine Heavens [the body's nine 
openings]. He examines the diagrams and registers, and dispatches the 
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higher immortals. 5) Perfected Writ of Dark Heaven. In the north, where 
the Five Breaths circulate, is the Black Thearch of Dark Heaven. He is 
assisted by Lord of Double Awe and Lord of Supreme Tennuity [a 
constellation in the North Pole]. He supervises all the talismanic orders 
and teaches the art of immortality according to the Eight Trigrams (Ba 
Wei). He is dressed in green skirt and feather jacket, and is provided 
with dragon-writings and phoenix clothes. He arrives at the jade steps 
with the documents which he will present to the Ruler-Above (Shang 
Di)." 15 

The other places in the Daoist canon where the Book of Five 
Perfected Writs appears have the same contents as the text quoted above 
with slight variations. In essence, the book uses the five directions (east, 
south, west, north, center) as the textual frame with the addition of five 
phases, five kinds of breath, five colors, and so forth. The same structure 
also appears in the Scripture of Great Peace immediately following its 
reference to the Revelation of Numinous Treasures: "Therefore, wherever 
the kingly breath prevails, the myraid things yield to the king. The kingly 
breath will make things flourish. Whoever is against the kingly breath 
will perish. This is because the kingly breath comes from the Primal 
Pneuma. Thus when the kingly breath abides in yang, the yang pole 
prevails; when it abides in yin, the yin pole prevails. When the kingly 
breath abides in heaven, heaven prevails; when it abides on earth, earth 
prevails. Because the kingly breath empowers the things to grow, the 
sage-king in antiquity stays in the east in the spring, south in the summer, 
west in the autumn, north in the winter, and center in the sixth month. 
The kingly breath circulates through the five directions in its annual 
cycle, which is its way ofhonoring Heaven. Therefore, Heaven blesses 
the breath by making it prosper." 16 The above passage of the Scripture 
of Great Peace seems to depict a visual picture of the altar of the five 
directions in ancient China: the king at the altar of Heaven received the 
revelation as he underwent the ceremony. 

The Book of Five Perfected Writs has the power to command the 
gods of sun, moon, and stars. This aspect has been pointed out by at 
least five texts in the Daoist canon. Their common belief is that this 
book can order the stellar deities to disclose the plans of Heaven. 
According to the Scripture of Great Peace, the Revelation of Numinous 
Treasures knows the will of Heaven, has rapport with the stellar gods, 
and understands the gains and losses of the sun, moon, and stars. 17 Based 
on the foregoing remarks ofthe Scripture of Great Peace, we entertain 
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the possibility that the Revelation of Numinous Treasures is the 
forerunner of the Book of Five Perfected Writs. James Sell mann in his 
article, "The 'Cosmic Talisman' of Liturgical Daoism: An Analysis of 
the Structure and Contents of the Ling Bao Zhen Wen," suggests that an 
earlier esoteric oral scripture similar to the Book of Five Perfected Writs 
existed at the end of the third century CE. 18 Sellmann 's suggestion is 
based on the quotations from theBookofFive Writs in T'ao Hongjing's 
Bamboo Writings of Lord of Most High (T'aishang zhang jianwen) 
and the Secrets of Most High. But we suggest that, based on our analysis 
ofthe relationships between the Revelation of Numinous Treasures and 
the Book of Five Perfected Writs, the forerunner of the said book existed 
at the time when the Scripture of Great Peace was in the making in the 
second century CE. This would push the preexisting text of the book 
about a century earlier. 

2) Relationships between the Book of Five Perfected Writs and the Preface 
to the Five Talismans, as well as the Scripture of Universal Salvation. 
The Preface to the Five Talismans, the Universal Salvation, and the 
texts written as commentaries on these two books were all based on the 
Book of Five Perfected Writs-the genesis of the Numinous Treasures 
texts. In order to prove this view, we shall quote chap. I of the Preface 
to the Five Talismans below: "I) In the east of Green Sprout is the 
Heaven of Nine Breaths. Its vapor is like the blades of spring grass and 
its breaths' brilliance is like the dawn of sunlight. Underneath is the 
Abyss of Morning Flowers and above the breaths is the Palace of 
Flowing Mercury. The Jade Woman of Green Waist sits in the hall and 
the Perfected King of Most High drives the Female Dragon of Nine 
Flames. From above they directed the breaths of Nine Heavens and 
from below they guide the current of the Nine Springs .... 2) In the south 
ofVermilion Cinnabar is the Heaven of Three Breaths. Its vaspor is like 
the scarlet clouds that envelop the white sun; the light of breaths is like 
the flowing current reflected on the dark jade. The water of Red Spring 
runs beneath and the Vermilion Palace of longevity stands above. The 
Jade Woman of Great Cinnabar resides in the Great Yang above the 
Three Mountains and the Elder of Primal Pneuma drives the Unicorn 
of Three Horns. He guides the mysterious breaths for their numinous 
transformations and harmonizes the Three Breaths in his Residence of 
Cultivation. He orders the ten thousand things to stay in their places. 
He transports the celestial essence to the south in the summer and 
nourishes the human essence in the Cinnabar Field ... .3) In the center 
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lies the Primal Grotto-the mountain of Great Thearch. The grotto, 
emiting yellow breath, rules the gate of earth below. The vapor of breath, 
like wann clouds, heats the Nine Heavens. The breath, as Primal Essence, 
moves in circles; its movements are as straight as those of shooting 
arrows. The breath reaches upward to Lord of Most High of the Non
Culmen and downward to beget gods. The light ofbreath, like the flying 
phosphor, rushes to meet the morning sun. Its brilliance is like the clear 
moonlight illumining the dark regions. Inside the grotto resides Xuan 
Ying [the spot underneath the tongue]-the gate to the nine windows 
[nine openings of the body]. Outside the grotto lies the underground 
river of jade broth which tastes like sweet wine. In the grotto sits the 
perfected person named Cinnabar Child whose sobriquet is Yellow 
Court. The Yellow Court is the storage center where Wu and Ji [the 
third pair of the ten celestial stems in the Chinese calendar] meet. This 
is the place where the Jade Woman overcomes her death and builds the 
Palace of Life. Her sobriquet is Great Thearch who leads the perfected 
persons in the Nine Heavens .... 4) In the west of Bright Minerals lies 
the Heaven of Seven Breaths. Its vapor is like the bright moon which 
descends into the efflorescent clouds. The light ofbreaths is like a pearl 
visible in darkness. The White Dragon ascends to heaven with herbs in 
his mouth and the Perfected Numina let the white wine fall to lubricate 
the earth. These are the divine juices of the Seven Heavens and the 
wonderous edibles of the perfected persons. They taste like the products 
brewed from a caldron. If one imbibes a dose of them, one will be freed 
from death. Above the Seven Breaths stands the Palace of Flowing 
Mercury and below them runs the long river of Jade Spring. Inside the 
Seven Breaths sit the White Woman of Most High and the Elder of 
Primal Pneuma .... 5) In the north of Dark Moisture is the Heaven of 
Five Breaths. Their vapor is like the violent wind in the forest of fire. 
Their light is like the shooting star that disappears under the great waves 
of sea. Gods make jade pancakes in the Dragon Caldron and draw the 
mysterious breath from the Celestial Lake. In the Ocean of Longevity 
is the residence ofLord ofMost High, where the Jade Woman ofTwilight 
lives. She, dressed in jade-like silk clothes, drives the divine dragon to 
visit the Perfected .... " 19 

We believe that the foregoing quotations from chap. I of the Preface to 
the Five Talismans are evolved from the Book of Five Perfected Writs. It 
uses the same structure of the five directions, five colors, five kinds of 
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breath, and four seasons. Like the Book of Five Perfected Writs, the Preface 
matches the east with Nine, south with Three, center with One, west with 
Seven, and north with Five. But chap. I of the Preface adds further features 
as follows: In addition to the Nine Breaths of the east, it adds the Nine 
Mountains, Nine Flames, Nine Heavens, and Nine Springs. In addition to 
the Three Heavens of the south, it adds the Three Mountains and the Three 
Horns. The Seven Breaths of the west is evolved into the Primal Essence or 
the Yellow Court. An important feature of the Book of Five Perfected Writs 
is the concept of Five Thearches who control the writs and talismans of the 
five directions. This idea is further elaborated by the Preface. In the 
following, we will show how the Five Thearches are elaborated further in 
the chap. I ofthe Preface: "I) In the east is Lord Numinous Flare whose 
sobriquet is Green Thearch. His lieutenants are Jia and Yi [first pair of the 
ten celestial stems for the calculation of the Chinese calendar]. Green 
Thearch, dressed in green clothes, rides on a dark-green dragon with green 
banner. The quintessence of east is Wood under the domination of Wood 
Star [Jupiter]. Green Thearch is in charge of900,000 gods. He harmonizes 
the breath of spring which he disseminates to the myraid things." "2) In the 
south is Lord Bow of Fluttering Red Flag, whose sobriquet is Red Thearch. 
His lieutenants are Bing and Ting [second pair of the ten celestial stems]. 
Red Thearch, dressed in red, rides on a red dragon with red banner. The 
quintessence of south is Fire under the domination of Sparkling Deluder 
[Mars]. Red Thearch is in charge of300,000 gods. He harmonizes the breath 
of summer and makes the myriad things grow." "3) In the center is Lord 
Keeper ofthe Nucleus whose sobriquet is Yellow Thearch. His lieutenants 
are Wu and Ji [third pair of the ten celestial stems]. Yellow Thearch, dressed 
in yellow, rides on a yellow dragon with yellow banner. The quintessence 
of the center is Earth under the domination of the Quelling Star [Saturn]. 
Yellow Thearch is in charge of I20,000 gods. He harmonizes the breath of 
earth and carries the Nine Heavens." "4) In the west is Lord Treasurer of 
Lustrous Soul whose sobriquet is White Thearch. His lieutenants are Geng 
and Xing [fourth pair of the ten celestial stems]. White Thearch, dressed in 
white, rides on a white dragon with white banner. The quintessence of west 
is Metal under the domination of Grand White [Venus]. White Thearch is in 
charge of 700,000 gods. He harmonizes the breath of autumn and harvests 
the myriad things." "5) In the north is Lord Bureau ofWaiting-in-Hide whose 
sobriquet is Black Thearch. His lieutenants are Ren and Gui [fifth pair of 
the ten celestial stems]. Black Thearch, dressed in black, rides on a black 
dragon with black banner. Black Thearch is in charge of 500,000 gods. He 
harmonizes the breath of winter and keeps the myraid things in storage."20 



340 History of Chinese Daoism 

According to the above quotations from the Preface, not only do the 
five directions match with the five thearches, five colors, five kinds of breath, 
four seasons, but also with the five stars and the five phases. Moreover, the 
five thearches are now in charge of different numbers of gods, connected 
with the five pairs of celestial stems, and dressed in different colors of 
clothes. Thus the Preface contains a more advanced description of the 
concept of five thearches in com paris ion with the Book of Five Perfected 
Writs. 

We know that in East Han period, a "talisman" was known also as 
"phoenix writ." Thus "five writs' or "five talismans" were probably 
interchangeable in East Han times. If this is true, it means that the meaning 
of"five talismans" was already implied in the Book of Five Perfected Writs. 
K. Schipper has been quoted as saying: "I hope to be able to prove one day 
that this text [Book of Five Perfected Writs] is in reality that of the Five 
Talismans [translated by Schipper as [Five Tallies]. 21 We concur with him. 
We believe that the early text of the Book of Five Pefected Writs is the same 
as the Five Talismans. 

The present Daozang includes the Preface to Five Talismans in three 
chapters Uuan). According to Chen Guofu, only the beginning portion of 
chap. 1 of the Preface is the preface proper and the rest of the chapter is the 
text of the Book of Five Perfected Writs. 22 He believes, based on the earlier 
research of Liu Shipei, that the primitive text ofthe Preface contains one 
chapter only (i.e., preface plus the text). Chapters 2 and 3, aimed at further 
explanation fo the text, are but later additions. Thus, strictly speaking, the 
Preface to Five Talismans, except- ing the portion containing the text of 
Five Talismans, should not be regarded as a scripture even though it is so 
regarded by the editors of the Daozang. 

We shall now consider the relationships between the Book of Five Writs 
and the Scripture of Universal Salvation (Duren jing). The full title ofthe 
scripture is: Wonderous Scripture of Universal Salvation .from the Numinous 
Treasures of Infinite Me assure (Lingbao wuliang duren miaojing). Although 
it is a 60-chapter text in the Daozang, only chap. I is its primitive or original 
text. This chapter, consisting of over 5,000 words, is chaotic in sequence 
which makes the division of the chapter difficult. Nevertheless, it may be 
outlined in terms of the following topics: I) Lord Dao in three sections 
(pian); 2) Mysterious Grotto of Primordial Beginning and Jade Calendar of 
Original Grotto in two parts (zhang); 3) Numinous Book of Original 
Beginning in three sections; 4) Praising the Perfected Persons of Supreme 
Culmen in one section. 
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In the first chapter of Universal Salvation, the Book of Five Perfected 
Writs is referred to as the "five writs," "red book of jade characters," or 
"dragon writs of eight valors. "23 We know that these terms refer to the Book 
of Five Perfected Writs because the Secrets of Most High, chap. 30, uses 
these terms to refer to the Book of Five Perfected Writs. The purpose of 
chap. 1 of the Universal Salvation is to further the ideas of the Book of Five 
Perfected Writs. This is evident if we examine the contents of chap. I as 
follows: "The great Five Thearches are the genesis of divinity. They march 
with flags and are accompanied by the sounds of the drums. They watch 
over the netherworld and deliver the deceased from there to heavens. Their 
nobility and greatness are unparralled."24 "The Five Elders lead the way and 
are accompanied by multitude of immortals." (Xue Youqi, commenting on 
the above passage, says: "The Five Elders are the Five Thearches who are 
the custodians of the Five Perfected Writs. They lead the parade and are 
surrounded by the immortals.")25 "Green Thearch holds the hun-soul. White 
Thearch looks after the p'o-soul. Red Thearch nourishes the breath. Black 
Thearch makes the blood circulate. Yellow Thearch stays at the center. And 
no spirits dare to override these five deities."26 Li Shaowei comments the 
above passage as follows: "Because the Five Thearches possess the respective 
talismanic documents, they are the leaders of the immortals of the five 
directions in heavens, commanders of spirits and ghosts of the Five 
Marchmount on earth, and supervisors of the gods of the five viscera of the 
human bodies. Because their responsibilities are prescribed in the Perfected 
Writs, they know what their duties are. No confusions exist between them."27 

It can be seen that the Universal Salvation is a further development of the 
ideas in the Book of Five Perfected Writs. In addition to the five directions 
portrayed by the Book of Five Perfected Writs and the Preface to the Five 
Talismans, the Universal Salvation adds east/north, east/south, west/south, 
west/north, making a total of nine quarters under the concept ofNine Palaces. 
By adding the above/below as a new quarter to the Nine Palaces, the 
Universal Salvation develops a total often quarters. It also says that each 
direction (east, south,west,north) contains eight heavens, making a total of 
32 heavens. Because, says the text, each heaven has a residential emperor, 
there are a total of32 celestial emperors.28 Thus the cosmology of Universal 
Salvation contains more dimensions than that of the Book of Five Perfected 
Writs. 

Universal Salvation, chap. 1, was composed near the end of East Jin 
(317-420). It contains some distinct features of its own besides the ideas 
inherited from the Book of Five Perfected Writs and the Preface to the Five 
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Talismans. We shall mention some of its distinct features below: I) Heavenly 
Worthy of Original Beginning (Yuanshi T'ianzun) is the highest deity and 
Grand Monad (T'aiyi) is higher than the Five Thearches in this scripture. 
Grand Monad is a high god of the Han dynasty. According to the Records 
of History, chap. 28, priest Miu Ji reminded Emperor Wudi of the Han 
dynasty that the ancient kings worshiped Grand Monad in the spring and 
autumn at the southeastern edge of the capital. Emperor Wudi, therefore, 
ordered his chief priest to erect a shrine at the southeastern edge of Changan 
for the worship of Grand Monad. The Universal Salvation, chap. I, says: 
"Grand Monad (Lord of Life and Longevity) and Controller ofDestiny (his 
assistant) tour the various regions with talismans and registers. They journey 
to the Heaven of High Clarity and inspect the celestial palaces. They even 
go to the eight dark regions and visit the tiniest spots. Grand Monad is the 
guardian of the human body-the protector of Mud Ball (brain) and the 
Scarlet Palace (heart). He controls the five breaths and facilitates the 
communication between the interior gods. He assists humans to return to 
their origin through the transfonnations of their breaths. He leads them to 
become immortals."29 This passage portrays Grand Monad not only as a 
powerful soverign in heavens but also in human bodies. 2) Buddhist tenns 
and Ethical precepts. Universal Salvation contains some Buddhist tenns 
such as: the first stage of dhyana (da fan); triloka or san jie (Buddhist 
equivalent of Brahmanic triple world: earth, atmosphere, heaven); 
punishments in hells (diyujieyun). Concerning the origin of the concept of 
Heavenly Worthy of Original Beginning, a commentator (Xue Youqi) of 
Universal Salvation offers the following suggestions: "'Origin' refers to 
antecedence and 'beginning' to head of a pantheon. Thus 'Heavenly Worthy 
of Original Beginning' means he is the lord who establishes the beginnings 
of the myriad things and the supreme god of Daoists. "30 This comment is 
probably based on a passage in the Book of Changes: "Great indeed is the 
sublimity of the Creative [Qian Trigram] to which all beings owe their 
beginnings." The Universal Salvation also provides some ethical precepts 
for Daoist conducts such as: "Killing, injury, jealousy, craving, adultery, 
stealing, and hatred are prohibited in Daoism. Do not flatter and do not 
speak with hatred. If people love one another-treating strangers like one's 
family members-peace and prosperity will reign in their community."31 

The above ethical precepts reflect a synthesis of Confucianism, Buddhism, 
and Daoism. 3) Visualization of Gods. The Unversal Salvation says: "On 
the day of retreat the Daoist should bath and refrain from eating meat. She 
goes to the meditation chamber, facing east, and invokes the gods of the 
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thirty-two heavens by knocking her teeth thirty-two times. She says prayers 
in silence. Closing her eyes, she visualizes that she is sitting in the midst of 
cloud-like breaths of green, yellow, and white colors. In silence, she visualizes 
that the green dragon, white tiger, red bird, turtle-serpent, lion, and white 
crane lie beside her. The chamber reflects the light of sun and moon. Then, 
a brilliant round image appears whose light illuminates all the ten 
directions."32 Afterward, the worshiper says mantras and draws breath into 
her mouth for thirty-two times. The practice of visualization in the Universal 
Salvation is similar to that mentioned in the Perfected Scripture of Great 
Grotto, although here it is more simplified. While the Universal Salvation 
also views the human body as the habitat of gods, it does not visualize the 
gods in different parts of the body, as it is the case in the Perfected Scripture 
of Great Grotto. This shows that while it was influenced by the scriptures 
ofHigh Clarity Sect, it has modified the latter by making visualization easier 
to do. 

When the Universal Salvation, chap. 1, appeared, it was considered the 
foremost Daoist text by the contemporary Daoists. Many commentaries 
about it were written. Yan Dong, its first commentator in the Political 
Disunion period, wrote: "This book understands the movements of the 
Brahmanic breaths in heavens and surveys the actions of the netherworld. It 
reveals what have been hidden from the world."33 In the T'ang dynasty, Xu 
Youqi, Li Shouwei, and Cheng Xuanying wrote commentaries on Universal 
Salvation, chap. 1, by using the Buddhist philosophy as a medium. Chen 
Jingyuan (1 025-1 094) is the editor of the four combined commentaries on 
the Universal Salvation. Since then, Xiao Yinsou, Xue Jizhao, Chen 
Guanwu, Zhang Yuchu, and others have successively authored commentaries. 
Some priests of the Orthodoxy-Unity Sect and Purity-Luminosity Sect have 
even written hermeneutic books on it through the Book of Changes. 

Because the Daoist sources have traditionally treated the origins and 
developments of the Scripture of Numinous Treasures in terms of myths 
and legends, a historical understanding of this book has been difficult. 
However, some historical data of it can nevertheless be glimpsed from these 
sources: The Yunji qiqian, chap. 3, contains two accounts on the origions 
and transmissions of the Scripture of Numinous Treasures. The first account 
says: "The August Person of Celestial Perfection (T'ianzun Huangren) gave 
the Scripture of Numinous Treasures to Yellow Thearch at Mount Emei. He 
also gave the same scripture to Thearch Gao at Terrace of Shepherd Virtue. 
Ge Xuan (Ge Xiaoxian), Zheng Yin (Zheng Siyuan) and his disciple (Ge 
Hong) received it. Henceforth, this book has been in transmission from 
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teachers to disciples without interruption."34 The second account says: "The 
Perfected Emperor of Three Heavens gave the Book of Perfected Writs to 
Thearch Gao .... When Thearch Gao was about to leave the world, he buried 
it at Mount Zhong .... When Great Yu ascended to Mount Zhong, he obtained 
the book buried by Thearch Gao. He gave order for the practice of its 
teachings. Before Great Yu left the world, he buried it in Mount Bao at the 
Lake of Cavernous Court. It remained there until the time when king He Lu 
ruled the Wu state. When king He Lu was visiting Mount Bao, he encountered 
a person. He asked the latter, 'Who are you?' The man replied, 'My surname 
is San [mountain] and my first name is Yinju [recluse].' The king said to 
him: 'You must know where the hidden treasure is. Go and fetch it for me.' 
The recluse followed the order .... He presented the discovered document to 
the king. But the king and his retainers were unable to read the script of the 
book. So the king sent an envoy with the book to inquire Confucius .... 
Confucius said: 'This book is the Five Talismans or the Perfected Writs of 
Numinous Treasures which was received by Great Yu. He later buried it in 
a cave-chamber at the Lake of Cavernous Court.' The envoy returned and 
reported the words of Confucius to the king. The king tried to practice the 
teachings of the book. But he was unable to do it because of his bad 
tempennent. Consequently, the book flew away and ascended to the sky. 
Nobody knew where it went. ... In the era of Red Bird [238-250] during the 
reign of Sun Quan [king of Wu in the Three Kingdoms period], Ge Xuan of 
Lang Ya .... went to Mount T'ian T'ai to practice Daoism. Within a year, Ge 
Xuan's devoted practice moved Lord of Most High. The latter dispatched 
the Perfected Person of Three Sages to give Ge Xuan the Scripture of 
Numinous Treasures."35 It should be noted that the Scripture of Numinous 
Treasures mentioned in the above two accounts refers to the Book of Five 
Perfected Writs, also known as the Scripture of Five Talismans. It does not 
refer to the Scripture of Universal Salvation. The second account made 
Confucius identify the discovered book as the Five Talismans or Perfected 
Writs of Numinous Treasures. This indicates that at that time the "Five 
Talismans" and "Five Perfected Writs" are interchangeable. In the second 
account above, Ge Xuan was mentioned as the new recipient of the Scripture 
of Numinous Treasures, which was said to have disappeared for a long 
time. This narrative device implies that Ge Xuan is perhaps the first historical 
person who began to transmit this book. The Yunji qiqian, chap. 4, quotes 
the Preface to the Catalog of the Scriptures of Numinous Treasures, written 
in 437 by Lu Xiujing, that Ge Xuan received the Book of Five Perfected 
Writs at Mount T'ian T'ai. 36 
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The Essential Teachings of Daoism, authored by Meng Anpai ofT'ang 
period, mentions that Xu Laili and three other perfected persons bestowed 
the Scripture of Numinous Treasures on Ge Xuan in Kuaiji [in Zhejiang] on 
the first day of the first month of Ji-Mao (258-260). 37 The Yunji qiqian, 
chap. 6, also mentions that Xu Laili and three other perfected persons 
descended to Mount T'ian T'ai in the first month of the Ji-Mao year, where 
they bequeathed the Scripture of Numinous Treasures to Ge Xuan. 38 Ge 
Xuan is the granduncle ofGe Hong. Toward the end of East Jin, Ge Chaofu, 
grandnephew ofGe Hong, wrote a large quantity of Scriptures of Numinous 
Treasures. And this body of literature began to circulate soon. Ge Hong in 
his Baopuzi refers to the Scripture of Numinous Treasures which he quoted 
for a number of times. In chap. 19 of the Baopuzi, Ge Hong mentions some 
titles of the Numinous Treasures texts. He says that they were given to him 
by his teacher, Zheng Yin. Based on the above references, the view that Ge 
Xuan began the transmissions of the primitive version of Scripture of 
Numinous Treasures may be taken seriously. But this view can be countered 
by the fact that Ge Hong in his Baopuzi does not mention that Ge Xuan 
began the transmission of that text. Thus Ge Xuan 's role as the first transmitter 
of the primitive text is still in question. However, we can say inconclusively 
that the primitive version of this scripture appeared in the East Jin period 
and that Ge Xuan was responsible for the transmission of parts of it. 

The Addtiona/ BiographynofGe Xuan says that he bestowed the Book 
of Five Worthy Writs (Wucheng baoyao wen) on Zheng Yin.39 The Yunji 
qiqian, chap. 6, tracing the history of the Scripture of Numinous Treasures, 
gives this report: "Ge Xuan transmitted this scripture to Zheng Yin. The 
latter transmitted it, along with other texts of the Three Grottoes, to Ge 
Xuan's cousin, Xi. Xi transmitted them to his son, Ti. And Ti transmitted 
them to his son, Hong-author of Baopuzi. Ge Hong then went to Mount 
Horse Traces to take part in the celebration ofZheng Yin's alliance with the 
Numinous Treasures Sect. Ge Hong on the third day ofthe third month of 
344 transmitted these texts to his disciples, among them was Jun Wanshi. 
Later, Ge Chaofu, grandnephew of Ge Hong, transmitted these books to 
priests Ren Yanqing and Xu Lingqi in 397. From then on, the texts of 
Numinous Treasures began to circulate widely.40 Both Yunji qiqian, chap. 
3, and Essential Teachings of Daoism mention that Ge Chaofu around 40 l 
transmitted his texts to priests Ren Yanqing, Xu Lingqi, and others. "These 
texts have been in transmission from teachers to disciples since then. Because 
many Daoist sects arose at that time, there has been no monolithic line of 
transmission in Daoism."41 
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There were only a few extant Numinous Treasures texts before the 
production of a large numbeer of its new texts by Ge Chaofu and his 
associates. When these earlier texts were in circulation or transmission, they 
were not done in an organized or institutional way. This may explain why 
Ge Hong's Baopuzi does not mention the transmission of the earlier 
Numinous Treasures texts because at his time the Numinous Treasures Sect 
was not organized. The production of the large quantity of this sect's 
scriptures must have taken place after the death of Ge Hong and prior to 
Wang Lingqi's visit to Xu Wangming for the access of the latter's High 
Clarity texts. This was also the time when the Scripture of Universal 
Salvation was written. Since then the number ofNuminous Treasures texts 
grew steadily. By the early Liu Song dynasty ( 420-4 79) in the south, the 
amount of Numinous Treasures texts reached to fifty-five scrolls Uuan). 
However, these texts were not uniformally of the same high quality, as 
testified by Lu Xiujing in his Preface to the Catalog of the Scriptures of 
Numinous Treasures: "In order to accomplish what they wanted to say in 
the texts, these authors borrowed passages from the scriptures of High Clarity 
Sect or from other Daoist groups, altered the chapter sequences of the existing 
texts, or making erroneous claims on the relationships between teachers 
and disciples. Besides, these texts were written without consideration for 
rhymes. They are redundant and trivial in expression, and are shallow in 
meaning. Furthermore, these texts lack a sequential order."42 Evidently, Lu 
Xiujing was dissastisfied with the quality of these texts. After his screening, 
Lu chose thirty-five scrolls out of the fifty-five as the authentic Numinous 
Treasures texts.43 Even this new number far exceeds the quantity of 
Numinous Treasures texts existing before the time ofGe Hong. This means 
that the formation ofNuminous Treasures Sect Took place around 420-
between the end of East Jin and the beginning ofLiu Song dynasty. It was at 
this time that its membership grew and its texts began to increase. Lu 
Xiujing's efforts in editing the Numinous Treasures texts, as well as his 
writing of the various liturgical texts, definitely contributed toward the rapid 
growth of this sect. 

The primary training for the priesthood of Numinous Treasures Sect 
was the use of talismans and registers in liturgy. However, because this 
group was influenced by the High Clarity Sect, it also practiced the 
visualization of interior gods and recitation of scriptures. But it did not 
share with High Clarity Sect's interest in external alchemy and the art of 
bedchamber. From the perspective of liturgy, it was closer to the former 
Celestial Master Sect than High Clarity Daoism. But unlike the former 
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Celestial Master Sect, it did not use talismans or written prayers for exorcism 
or subduing the demons. Members of Numinous Treasures Sect practiced 
religious retreats and observed moral injunctions. To that extent, they also 
differ from the High Clarity Daoists. A passage from the Instructions of the 
Numinous Treasures Scriptures on Retreats, Injunctions, and Liturgy, 
attributed to Ge Chaofu, says: "Those who aim to ascend to Heaven in 
broad daylight-to be immortals-must make participation in retreats and 
observation of injunctions the basis of their rei igious exercises." Lu Xiu j ing 
concurs with this view by saying that "participation in religious retreats is 
the foundation of Daoism."44 When the time of retreat came, members 
congregated at the assembly for communal worship. They took part in rites 
such as recitation of scriptures or visualization of gods. "The purpose of 
these rites is to overcome one's passions and close the gates of the body, so 
that mundane worries would not enter one's mind. Participants observe the 
ten injunctions in order to prevent worldly thoughts from bothering them. 
They concentrate on the Mystery and cultivate the way of perfection, and 
keep every thought pure."45 The Numinous Treasures Sect appointed 
"proctors" to watch over the ritual behaviors of the participants. These 
proctors were given the right to punish the participants who violated the 
rules of worship. Again, the purpose of these rules was to encourage the 
participants "to purify their minds for worship and to direct their attention 
to concentration."46 ln comparison with the former Sect of Celestial Master, 
the rituals of the Numinous Treasures were more refined. Instead of using 
rituals to heal the sick or deliver the petitioner from imminent danger, as in 
the case of the former Celestial Master Sect, the Numinous Treasures Sect 
used rituals for the purpose of "salvation for all." In this regard, it also 
differs from the High Clarity Sect whose main concern was the attainment 
of individual salvation-one's own immortal life. The Rite on Lamp
Lightening for the Remissions of Sins from the Numinous Treasures Sect 
says: "The purpose of the sages' scriptural instructions is to communicate 
the messages to those who have not heard or understood them. These sages 
want to build the dharma-bridge in order to deliver all the people across to 
the other shore. "47 The Scripture on the Causations of Individual Deeds of 
Numinous Treasures Members even presents Ge Hong as a sage who gives 
a short speech to the thirty-three terrestrial immortals in these words: 
"Although you in your previous lives practiced Daoism and were 
knowledgeable about its scriptures, you did not perform enough good deeds. 
You were concerned mainly for your own salvations and were not interested 
in the salvations of others. Also, you did not accept the higher teachings of 
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the great scriptures, nor did you participate in retreats, observe injunctions, 
or pay respect to the teachers of the Three Grottoes. Because you persued 
only the Small Vehicle, you ended up today only as terrestrial immortals."48 

Ge Hong in the above passage is portrayed as a spokesman for theN uminous 
Treasures teachings. This passage also indicates that the Numinous Treasures 
Sect regarded itself as the religion of the Great Vehicle. It probably reflects 
its criticism of the High Clarity Sect. 

The Numinous Treasures Sect, like the High Clarity Daoism, also 
represented the interests of the ruling class. It combined the feudal ethics of 
Confucianism with Daoist cultivation.lt advocated the concept of"salvation 
based on the unity of three principles." It says: "The Dao means the 
combination of the three. If one does not combine the three, one will not be 
able to complete the Daoist way oflife. The 'three' refers to the Way (Dao), 
Merits (De) and Benevolence (Ren). Benevolence is the first, performing 
merits is the second, and completion ofDao (through performance of merits) 
is the third. When one unites these three principles, one has attained the 
Dao: If a person merely performs merits but does not understand the Way, 
she has not attained the Dao; nor has she attained the Dao if she understands 
the Dao but does not perform merits. Benevolence is like the water which 
the sower uses to make the seeds grow in the soil. How do you expect the 
seeds to grow without the water? Without benevolence is like a country 
devoid of people. If a country consisting only of king and ministers, they 
will have no people to be shepherded. This is like a cosmos consisting of 
heaven and earth only, without human beings to be nourished. This is the 
reason why the Book of Five Thousand Characters says: 'The three produced 
the ten thousand things. "'49 1t appears that the above doctrine of the unity of 
the three was derived from the Confucian teaching about the respective 
roles of the ruler, ministers, and subjects. And the duty ofthe subject is to 
obey the king and ministers. This is tantmount to saying that the subjects 
should be subservient to the interests of the ruling class. In fact, several 
injunctions of the Numinous Treasures Sect betray its willingness to serve 
the interests of the ruling class. For examples: "do not comment on 
government affairs;" "obey the state and its laws;" "do not engage in 
rebel I ious activities against the state. "50 The Scripture on Merits and Demerits 
of the Three Primal Gods of the Numinous Treasures Sect includes the 
following injunctions forbidden by the sect members: "disloyal to one's 
superiors;" "storing weapons or swords privately;" "organizing masses of 
people;" "criticizing government affairs;" "slighting public officials;" 
"commenting the pros or cons of government policies;" "foretelling the rise 
or fall of the state."51 
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The Numinous Treasures Sect assimilated some popular ideas and 
religious practices of the fanner Celestial Master Sect conducive to the 
appeal of the masses while discarding the latter's sympathey with the desires 
for popular revolts and its crude ritual elements. At the sametime, it made 
efforts to simplify the eleborate self-cultivation rituals of the High Clarity 
Sect, making them more palatable to the middle-class taste. Meanwhile, 
due to Lu Xiujing's efforts to upgrade its scriptures and liturgy, the Numinous 
Treasures Sect was enabled to make big stride during the period of Political 
Disunion. Its growth was even greater than that of the High Clarity Sect in 
this period. We shall have more to say about Lu Xiujing's contributions to 
this sect in the next chapter. 





Chapter IV 
f.G)~ 

Reform and Strengthening of Daoism in 
the Period of Political Disunion (386-581) 

D aoism made considerable stride in the period of Wei and Jin dynasties. 
From its place of birth, it spread to the north and south of the Yangzi 

River and, later, founded the Sects ofHigh Clarity and Numinous Treasures. 
By the end of this period, it has laid the ground for further developments. 
But this ground-building was by no means easy because Daoism had to 
adjust itself to the new environment for growth; it had to reorient itself 
from being a local cult to a national religion. And this took a great deal of 
efforts. After the death of Zhang Lu, third Master of Celestial Master Sect, 
Daoism suffered from organizational disarray and disciplinary decay. It also 
faced the problem of obsolescence in terms of beliefs and liturgy. In its 
inception, Daoism (Celestial Master Sect) had advocated certain ideas
such as "the orthodox law of the Three Heavens vs. the hetrodox breath of 
Six Heavens-which lent support to the up-risings of the masses. Hence 
many rebel leaders in the period of Wei and Jin used their prophecies
such as "Li Hong, Messanger of Lord Lao, will rule the world"-to justify 
their political rebellions. 1 The Wei and Jin dynastical rulers were unable to 
stamp out all the rebel groups despite their aggressive suppressions and 
policy of containment. Thus tensions arose between Daoism and the 
dynastical rulers. Daoist leaders, facing this problem, were convinced that 
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they must maintain a cordial relationship with the state if they wanted to see 
the continuous expansion of their religion. Hence, they began to reform the 
tenets and institution of Daoism instead of attempting to restore the old 
beliefs and rituals of the former Celestial Master Sect. Although the leaders 
of the newly founded High Clarity and Numinous Treasures Sects belonged 
to the elite class, they still needed the explicit endorsement of the state for 
their religion. Thus, as Daoism entered the Political Disunion ("Northern 
and Southern Dynasties"), its leaders aimed to innovate it under the principles 
of I) "change and reform," and 2) "strengthen and upgrade." "Change and 
reform" refers to the efforts to transform Daoism from a folk religion to an 
aristocratic body. "Strengthen and upgrade" refers to the efforts to transform 
Daoism from a cult to an established religion. These are the major tasks of 
Daoism in the period of Political Disunion, which will be discussed in this 
chapter. 

Because the dynasties in the north and south were competing with one 
another for political hegemony in this period and because the characteristics 
of growth in Daoism differ between the north and south, in this chapter we 
shall discuss Daoism in the north first, followed by discussions of the same 
topic in the south. 

Section 1 

K'ou Qianzhi's Reform of the Sect of Celestial Master, Growth 
and Developments ofDaoism in Northern Wei, Date of Scripture 
of Secret Accord and Its Basic Ideas 

The driving force ofDaoist reform in Northern Wei (386-534) is K'ou 
Qianzhi (365-448). Because he gained the support of the ruler ofNorthem 
Wei, he was able to accomplish his reform. 

The members of the ruling house ofNorthern Wei were the T'aba etlmics. 
They knew that in order to control the Han-Chinese population, they needed 
the cooperation of the Han-Chinese scholar-official class and Confucianism 
as a means of ideological control. They also found out that both Buddhism 
and Daoism could be utilized for the same purpose. The founders ofNorthem 
Wei dynasty pursued this goal steadfastly. The Profound Books Valued as 
Turtles (Cefu yuangui), a work of Northern Song period, chap. 53, says: 
"The founder ofNorthern Wei was fond of the school ofYellow-Emperor
Laozi. He studied its texts diligently and explained them to the T'aba princes 
and ministers." The History of Northern Wei (Wei shu), chap. 114, says: 
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"The founder of Northern Wei favored the sayings of Laozi. In the era 
between 398 and 403, officers Dong Mi submitted to the emperor a body 
of I iterature on alchemy. The emperor inaugurated an office of alchemy and 
established a residence for the alchemists. He ordered them to collect herbs 
and make the drugs of immortality. He also investituted Mount West as the 
place for the cultivation of herbs. He even used the prisoners of capital 
punishment as guinea pigs for the testing of these drugs. When they died of 
taking these poisonous drugs, their deaths were attriributed to their lack of 
faith in these elixirs. The emperor kept his faith in the immortality cult 
despite the negative results of the drugs. Zhou Zhan, the imperial physician, 
tired of making continuous drug experiments, planned to bribe the chief 
alchemist, Zhang Yao, in order to end the experiments. He finally succeeded 
in bribing the chief alchemist through the latter's concubine. However, the 
emperor discovered that Zhang Yao had accepted the bribe. Zhang Yao, 
knowing that he would be executed, appealed to the emperor to let him 
practice the art of abstaining from grain-eating in lieu of death. The emperor 
not only granted his request but also gave him money to build a chamber in 
the imperial garden to experiment this art. He ordered two civilian families 
to assist Zhang Yao's endeavor. Thus the activities of elixir-making never 
ceased in the court." The above account indicates the emperor's great interest 
in the prospect of immortality. However, both he and his immediate successor 
died of eating toxic medicines. 

T'aba Tao, the third emperor of Northern Wei, was also a faithful 
supporter ofDaoism. It was during his reign (424-465) that K'ou Qianzhi 
carried out his Daoist reform and boosted the Daoist expansion in the north 
in his lifetime. In the following, we shall present K'ou's efforts of reform. 

The History of Northern Wei, chap. 114, says: "Daoist priest K'ou 
Qianzhi was the younger brother ofK' ou Zhan, governor ofNan Yun Zhou 
[in Henan]. He claimed to be the 13th generation descendant ofK'ou Xun 
[an officer of East Han restoration who died in 36 CE ). The History of 
Northern Dynasties (Bei shi), chap. 27 on the "Biography of K'ou Zhan" 
says: "K'ou Zhan, a native of Shang Gu [Beijing], migrated to Feng Yi [in 
southern Shaanxi] during the times of war in the north. His father, Xiuzhi, 
was prefect of Dong Lai [in Shandong]. His brother, Qianzhi, a practitioner 
of Daoist arts, received high regard from Emperor T'aiwu [T'aba Tao]." 
Chen Yinge, a noted modem historian, in his "Daoism and the Inhibitants 
in the Maritime Provinces of China" and "Cui Hao and K'ou Qianzhi" 
argues that K'ou Qianzhi was a member of a prominent family which 
practiced the religion of Celestial Master Sect for generations. Chen's 
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argument runs as follows: K'ou Qianzhi's ancestors were originated from 
the region ofQin [Gansu] and Yun [Shaanxi]. His ancestral family was in 
Feng Yi [in southern Shaanxi] during the time when it was under the 
jurisdiction of Celestial Master Sect. When C'ao C'ao's army invaded 
Hangzhong [southern Shaanxi] and forced Zhang Lu to surrender in 215, 
he also forced many Hangzhong prominent families to migrate to the north. 
And K'ou Qianzhi's household was one of these families migrating to the 
north. 

The "Biography of K'ou Zhan" in the History of Northern Dynasties 
says: "When Northern Wei conquered Later Qin [another ethnical dynasty 
in the north], thousands offamilies from Qin and Yun immigrated to Henan 
and Hebei. K'ouZhan was then governorofNan Yun Zhou [nearLuo Yang 
in Henan], who administered to the needs of these refugee families."3 The 
above accounts indicate that K'ou Qianzhi's ancestral family was prominet 
in early times in Hangzhong and, later, in the north. Due to family prestige, 
K'ou Zhan became governor of Nan Yun Zhou in Northern Wei. Also, 
because K'ou Zhan's family for generations followed the Celestial Master 
Sect, K'ou Qianzhi himself in "early life pursued the Daoist studies and 
practiced the art of Zhang Lu. "4 However, the same book also says: "Despite 
K'ou Qianzhi's continuous alchemical practice, he failed to produce any 
positive results." Not until he met Cheng Gongxing in his aunt's house did 
he make a turning point in his life. Cheng Gongxing was a servent of his 
aunt. Once when K'ou was visiting his aunt, he was impressed by Cheng 
Gongxing's looks and physical prowess. Subsequently K'ou succeeded in 
acquiring Gongxing as his personal servent. "One day, as K' ou was trying 
to calculate the appropriate day (of the seven-day cycle) for the execution 
of a business transaction, he was at a loss to pick up the right day. Gongxing 
interrupted his master, saying: 'What has happened that you are unable to 
choose the day?' K'ou replied: 'The day which I have choosen does not 
agree with the calculation method prescribed by Zhou bei [an ancient book 
on the method of calendar- calculation], though I have studied it for years. 
This is why I am embaressed. You are of no help because you have not 
studied any methods of calculation.' Gongxing said, 'Please follow my 
calculation for the right day.' K'ou followed Gongxing's way and 
immediately succeeded in finding the right day. Deeply touched by 
Gongxing's talent, K'ou Qianzhi begged Gongxing to be his teacher. But 
Gongxing insisted that he be a pulpil to K'ou."5 Hereafter, K'ou Qianzhi 
became a master in name but disciple in fact to Cheng Gongxing.6 He 
followed him to Mount Hua and lived on the medicines given to him by 
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Gongxing. Soon he was no longer hungry for food. Then both men went to 
Mount Song for further training. K' ou was under the instruction ofGongxing 
for seven years. One day, Gongxing told K' ou these words: "Although you 
will not attain immortality, you will nevertheless become a teacher of an 
emperor!"7 This prediction implies that while K'ou Jacked the quality to 
become an immortal, he possessed the talent to play high politics. 

K'ou Qianzhi remained in Mount Song after the death of Cheng 
Gongxing, making preparation for his religious and political ambition. In 
419, according to the History of Northern Wei, Lord Lao of Most High 
descended to Mount Song and told K'ou these words: "The patron god of 
Mount Song petitioned me, saying that the world has been without a worthy 
Daoist master since the death of Zhang Ling. He recommends me to appoint 
priest K'ou Qianzhi to succeed Zhang Ling as the Master ofthe Celestial 
Master Daoism. Having accepted his recommendation, I came here to give 
you the title of Celestial Master."8 On the same occasion, says the same 
book, Lord Lao of Most High gave K'ou Qianzhi a text entitled, Heavens 
New Injunctions in Chanting ( Yunzhong yinsong xinke zhijie) in 20 chapters. 
The Lord said to K'ou, "Use this text as a guide to reform Daoism
eliminating the false teachings of the Three Zhangs, abolishing the collection 
of the five bushels of rice, and stopping the practice of the art of breath
union between man and woman."9 Lord Lao of Most High told K'ou that 
the most important thing in Daoism is liturgy as a means of salvation; the 
next important thing is breath-cultivation and taking mediciens as a nutritional 
aid. 10 Lord Lao also gave K'ou oral instructions on the arts of breath
circulation and calisthenics. Hence, K' ou Qianzhi was able to stay strong 
without eating grains and maintain a good complexion. He also taught his 
more than ten disciples to master these arts. " 11 

Similar ideas appear in the Scripture of Lord Laos Chanting Injunctions 
(Laojun yinsongjiejing): "I [Lord Lao] in 142 (or 143) gave the title of 
Celestial Master to Zhang Ling. It entitled him to have the mandate to govern 
the state .... Since his departure, this office is vacant and there has been no 
succession of Celestial Masters. Consequently, the Daoist officers in later 
times resorted to transmit the Daoist teachings independently and 
haphazardly. This has caused the rise of false teachings and unauthentic 
texts-a bad situatiion indeed. I'm now looking for someone who can 
disseminate my true teachings .... K'ou Qianzhi, a native of Shang Gu, has 
pursued my teachings in Mount Song. He has mastered the Daoist arts and 
understands the proper relation between gods and men. What he has done is 
in accord with my teachings .... As I travel to the east this time, I have 
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personally checked his credentials .... Qianzhi, I am appointing you to succeed 
the office ofCelesrtial Master .... Adhere to these new chanting injunctions, 
abolish the false teachings, and discard the unauthorized texts." 12 

In 423, acccording to the History of Northern Wei, chap. 114, Li Puwen, 
a great-great- grandson of Lord Lao, descended on Mount Song and gave 
K' ou Qianzhi the Perfected Scripture of Registers and Diagrams in 20 
chapters. He told K'ou to use the book to assist the Perfected Ruler of Great 
Peace (T'aip' ing Zhenjun) for the mastery of the politics of men and gods. 13 

It is obvious that both the Heaven :S New Injunctions in Chanting and 
the Perfected Scripture of Registers and Diagrams were written by K'ou 
Qianzhi himself. He ascribed them to Lord Lao in order to boost their 
authority and raise his own status. It would give him the religious authority 
to present these books to the emperor and to inaugurate his plans for reform. 

After K' ou Qianzhi composed these two books, he left Mount Song 
and came to the capital of Northern Wei to realize his plans. His next step 
was to find a prominent officer who has the listening ear of the emperor. He 
found this man in Cui Hao (3 81-450), Chancellor of Northern Wei. Cui 
Hao was a member of a leading family in the north. Both he and his father 
served the founder of the dynasty with distinctions. He was also "close to 
the second emperor who trusted his military strategy." 14 Thus when T'aba 
Tao succeeded as the third emperor, he entrusted Cui as the chief strategist 
of state affairs. The alliance between K'ou Qianzhi and Cui Hao was not 
accidental. Religously speaking, both families were followers of the Celestial 
Master Sect for generations. Cui Hao's mother was a grand-daughter ofLu 
Zhan who was great-grandfather ofLu Xun (brother-in-law of Sun En, the 
Daoist rebel leader of 399). Thus the Cui and Lu families were related by 
marriage and by affiliation with the Celestial Master Sect. The "Biography 
of Cui Hao" in the History of Northern Wei says: "When Cui Hao 's father 
was ill, he, loosening his hair and having his fingernails cut, prayed to the 
stars of Nothern Dipper at night. For over a year, he prayed that he might 
substitute his father for death. As he knocked his head on the floor, blood 
oozed from his forehead." 15 The above account indicates that he was 
associated with the Celestial Master Sect. Another reason why K' ou and 
Cui joined alliance is political although they differed in their political 
ambitions: Whereas K' ou wanted to be "the teacher of an emperor who is 
the Perfected Ruler of Great Peace and whose dynasty will last for a thousand 
years," Cui Hao's ambition was to restore the political domination of 
Confucianism in the north under his policy of "regulating and correcting 
the social relationships and separating and clarifYing the surnames and 
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clans." 16 Nevertheless, there were sufficient common grounds between them 
to become allies. When K'ou Qianzhi was attempting to persuad the court 
to accept Daoism, some members doubted the credibility of his ideas. But 
when Cui Hao endorsed K'ou's ideas-making K'ou his own religious 
teacher and taking up the latter's new injunctiions-the court members were 
silenced. 

Another reason why K'ou Qianzhi needed Cui Hao was because he 
was deficient in Confucian learning. As a teacher of the emperor who ruled 
over the Han-Chinese population, K'ou felt that he should be proficient in 
the Chinese classics. He once told Cui Hao: "Because I have been practicing 
Daoist arts in seclusion for so long, I have neglected to undertake the secular 
business affairs. But divine words have told me that in order to be a teacher 
of an emperor, I should know Confucianism." 17 K'ou confessed to Cui Hao 
that because he has not studied the ancient history of China, he felt inadequate 
to participate in his daily business affairs. 18 So when K'ou asked Cui Hao to 
teach him Confucianism, the latter accepted the task gladly. Henceforth, 
K' ou studied Confucianism diligently with Cui Hao. "Many times thse two 
men stayed up all night when Cui Hao recounted the orders and chaos of 
ancient China. They did not show any signs of fatigue even though they 
were conversing late into the night." 19 Upon K'ou Qianzhi's request, Cui 
Hao even composed a book on the art of statecraft in 20 scrolls. It explaines 
how the different rulers applied their arts ofrulership. This book traces the 
events of political changes and social disintegrations from the beginning of 
Chinese history to the Qin and Han periods. It says that the restoration of 
the five human relations should be the backbone of political order.20 

The last thing on K' ou 's agenda of preparation was an audience with 
the emperor. The History of Northern Wei, chap. 114, says: "In the beginning 
of the era ( 424-428), K 'ou Qianzhi arrived at the capital [Datong in Shanxi] 
and presented the divine books to Emperor T'aba Tao. However, the 
emperor's reception was not enthusiastic; he merely assigned K' ou to stay 
in the house of his chief alchemist, with free board. Besides, the court 
members were quite skeptical about K'ou's claim concerning the origins of 
his books. At this critical moment, Cui Hao intervend and petitioned the 
emperor in these words: "I heard that in antiquity the divine books, tokens 
of the celestial mandate to the sage-kings, were written in animal characters. 
But this time the divine books were written in clear script whose meaning is 
profound and unparalled .... This time the immortal even came to your court 
voluntarily without an invitation. This proves that your majesty is equal to 
Yellow Emperor who also received talismans from Heaven. So, it's not 
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right for you to treat this immortal as if he were an ordinary person. If you 
do so, it would mean that you are disrespectful to the mandate ofHeaven."21 

After receiving these words from his respected chancellor, "Emperor T'aba 
Tao dispatched K'ou Qianzhi to Mount Song to pay tribute to its patron
god. K' ou offered sacrifice with jade, silk, and a cow donated by the emperor. 
The emperor also welcomed the disciples ofK'ou to the capital. He treated 
K'ou as the Celestial Master and permitted him to propagate his new teaching 
in the kingdom. Henceforth, Daoism began to flourish."22 By then, K'ou 
Qianzhi completed the prerequisites of his reform project and almost realized 
his ambition as the teacher of an emperor. The next step would be the 
execution of the reform itself. 

Based on the availabe historical sources, we may say that propriety or 
rite (lidu) is the guideline ofK'ou Qianzhi's reform of the Celestrial Master 
Sect-whatever conforms to the ritual or moral norms of Confucianism is 
to be preserved or strengthened and whatever violates them is to be 
eradicated. Under this guideline, K'ou undertook the following steps: 

I) Forbidding the Celestial Master Sect to Be Involved in Political 
Rebellions. As has been described in chap. 3, sections 2 and 3, of the 
present book, numerious up-risings in the names ofLi Hong, Liu Ni, or 
Liu Li took place in the West and East Jin times. K'ou Qianzhui deemed 
these rebel leaders as the most abominable persons. Speaking through 
the mouth ofLord Lao ofMost High, K'ou says: "I am furious because 
these despicable persons pretend to speak on my behalf. And there are 
plenty of them. My residence is in Mount Kunlun consisting of many 
terraces, pavilions, mansions, and palaces. They are decorated with 
treasures-silver, gold, and many kinds of fragrant objects. These places 
have marvelous and rare animals. Phoenixes and splendid birds make 
their homes on the trees. Divine dragons and unicorns are kept as 
domestic animals. Immortals and jade women also live there. When I 
travel, I ride the clouds and drive the dragons. When I breathe, my 
breath covers ten thousand miles in distance. Heaven, earth, humans, 
ghosts, and gods are all my subordinates. Since I rule over the entire 
universe, why should I have to capture a city on earth and be its ruler?"23 

K'ou Qianzhi considered these rebel leaders ignorant trouble-makers; 
they were unloving fathers, unfilial sons, and disloyal citizens. They 
are diametrically opposite to Lord Lao of Most High and totally 
unacceptable to him. Again, K'ou speaks through Lord Lao of Most 
High: "These rebel leaders deserve to incur epidemic and poisonous 
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diseases and perish as evil doers."24 Comparing the former subversive 
Celestial Master Sect with K'ou's own group, says the text, the latter 
practices the moral principles of Confucianism-their fathers are loving, 
their sons are filial, and their citizens are loyal. In essence, Confucian 
morality is the linchpin of the new Celestial Master Sect. 

2) Discontinuing the Collection of Rice Tax. The collection of five bushels 
of rice as revenue was practiced mainly in the period when Zhang Lu 
was the ruler in Hangzhong. This was the time when Celestial Master 
Sect was a theocratic state. The libationers were the local officers who 
oversaw the citizens under their jurisdictions. Each office oflibationer 
collected five bushels of rice annually from a family under its 
jurisdiction.25 Because collecting tax is a functionn of the state, the 
usurpation of it by a religioius group would be an act oftreason in the 
eyes of Confucianism. This is absolutely prohibitive for K'ou Qianzhi. 
This attitude was concurred by an anti-Daoist Buddhist writer, Liu Si 
(sixth century) in his Discarding the Heretical Ideas: "Zhang Jue and 
Li Hong ruined the East Han dynasty. Lu Song and Sun En brought 
chaos to East Jin dynasty .... Without being enfeoffed, they proceeded 
to impose taxation on the population."26 Contemporary Buddhist monks 
Xuan Guang (Repudiating Heretical Doctrines) and Dao An (On 
Buddhism and Daoism) also castigated the former Celestial Master Sect 
in their writings. K'ou Qianzhi, siding with these Buddhist writers, 
accused the rebel leaders of disseminating the heretical ideas of the 
Three Zhang Masters. 

3) Disciplinary Actions and Raising Moral Standard. Although the former 
Celestial Master Sect expanded eastward after the death of Zhang Lu, it 
lacked strong leadership at the top. And its organization and moral 
standard began to decline. No corrections toward these shortcomings 
was made despite the efforts to do so by some Daoist leaders. K' ou 
Qianzhi, realizing the danger of moral deterioration of the sect, was 
determined to rectify it. He initiated the following steps: 

I) Forbiding the Clergy to Take Money or Valuables from Their 
Parishioners. The Scripture of Lord Laos Chanting Injunctions 
says: "When priests offered divine registers to parishioners, they 
asked for money, silver or gold from them. When the clergy gave 
scriptures to parishioners to keep, they asked for clothes, brocades, 
even calves or serfs in return. A parishioner has to pay at least an 
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ounce of silk-cloth for the performance of a small ceremony. All 
religious services-including the healing of the sick-required 
payments from the clients ''27 K'ou Qianzhi, speaking on behalf of 
Lord Lao, critiqued: "When I first established the Celestial Master 
Sect, my purpose was to disseminate the divine registers and 
talismans to the believers. I did not inaugurate the rites so that the 
priests might collect payments from them."28 "Therefore, I have 
deviced these new injunctions for the clergy to follow. Henceforth, 
Daoist officers may collect donations from the parishioners only 
for services specified by the new rules. Parishioners are required to 
donate items for religious feasts in connection with the births of 
boys or girls, the deliverance from sickness or disasters, or votive 
celebrations. Votive services to satisfy the clients' eccentric wishes 
should not be allowed .... For annual donations, instead of five 
bushels of rice, each household should contribute 30 rolls of paper, 
one brush pen, and a cake of ink for religious services. If the Daoist 
officers continue to demand money or valuables from their parish 
members, the members have the right to join the parishes under the 
jurisdictions of the clergy who have adopted the new injunctions."29 

2) Rectification of the Art of Bedchamber. The original purpose of 
this art-the yellow and red technique or union of breath between 
male and female-was to assist the husband and wife to restrain 
their sex lives. The technique of "returning the sperminal essence 
to nourish the brain" was introduced for this purpose. However, in 
later times, Daoist priests and laity misued this art and turned it to 
an act of licentiousness. The Scripture of Lord Laos Chanting 
Injunctions says: "Some Daoist officers falsely instructed the art of 
yellow and red of Zhang Ling to the Daoist couples for licentious 
purpose. These priests have indeed hurt the reputation ofDaoism"30 

K 'ou Qianzhi wanted to purify this art. "I (Lord Lao) intend to 
make this art pure and wholesome according to the high standard 
ofDaoism. I am warning the male and female clergy and postulants, 
who are certified to teach this art, to be mindful of my injunctions. 
They will regret if they ignore them."31 

3) Virtue, Not Inheritance, Should Be the Criterion of the Office of 
Libationer. In the past, the oldest son inherited the title of I ibationer 
after the death of his father regardless of his qualifications. As a 
result, many unworthy perons became libationers. The same text 
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says: "The practice of letting the eldest sons inherit the offices of 
libationers has bad consequences. Because Daoism upholds 
morality, the office of libationer should be based on virtue rather 
than inheritance. Therefore, when a unworthy person becomes a 
candidate, he should be disqualified .... From now on, the Daoist 
officers and libationers have the right to select worthy persons to 
succeed them."32 

4) Increase ofthe Rules ofConducts and Rites. K'ou Qianzhi used 
the Buddhist form and Confucian substance for his codification of 
rules ofDaoist conducts. Basically, he wanted to stress Confucian 
principles such as loyalty, filial piety, benevolence, and righteousness 
as the ethical guidlines for the Daoists. For instance, the 
aforementioned injunctions against politcal rebellions or on the 
abolishment of rice tax express the Confucian idea of loyalty. 
Although we do not have a complete picture of K'ou's code of 
these rules since only a small portion of his Scripture of Lord Lao :S 

Chanting Innjunctions is extant today, we can still detect this 
Confucian element in Daoist ethics from the contemporary Daoist 
writings on rules of conducts: For example, the "ten 
commandments" in the Rules of Conducts of Lord Lao of Most 
High includes items such as: "do not disobey your parents or teachers 
and do not become unfilial to them;" "do not rebel against your 
ruler and do not do things harmful to the state." These rules reflect 
the increase of Confucian contents in Daoist ethics in those days. 

Besides the codification of rules of conduct, K' ou also increased the 
numbers of Daoist rituals. Although, he believed, taking medicines, 
calisthenics, abstaining from eating grains "can prevent one from getting 
sick, dying prematurely, or being pulluted by toxic air,"33 they cannot help 
one attain longevity. One must recite scriptures and participate in liturgical 
services in order to attain it. "For those who desire longevity, they must get 
together and recite the scriptures; they must earn merits through burning 
incense-sticks and candles. They will reach the goal of immortality if the 
effects of their liturgical deeds have touched gods."34 Again, the same text 
says: "The male and female clergy will reach the goal of immortality if they 
pursue their liturgical practices in earnest by burning incense-sticks and 
candles and reciting the injunctions."35 Here we note the influences of 
contemporary Buddhism on K 'ou. The Scripture of Lord Lao :S Chanting 
Injunctions prescribes many rites for different occasions such as: rite on 
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cleregy's receipts of divine registers from gods; rite on dispatching petitions 
to the deities by the clergy; rite on prayers for the pardon of sins and salvation 
of the parishioners; rite on deliverance ofthe souls of the deceased; rite on 
the peace of the souls of the ancestors in the netherworld. The rite on 
petitioning to gods includes the following steps: "The clergy, postulants, 
and laity enter the meditation chamber, facing east, and offer three 
congregational prayers. After the incense is lit, the worshipers bow eight 
times to the divinities. They, with hats and scarves removed, prostrate nine 
times and strike their cheeks three times with both hands. Afterward, the 
presiding priest recites the petition to gods .... The incense is offered once 
again. "36 The rite on healing the sick involves the following steps: "When 
the patient is afflicted with illness, a member of her family goes to the 
house of the priest and requests for a healing service. The priest tells the 
client to get the incense-sticks and candles ready. He begins the service by 
standing inside his meditation chamber while the client standing outside. 
The priest, facing west and loosening his hair, knocks his forehead on the 
floor and recites the prayer of supplication. Afterward, he writes down all 
the sins the patient has committed .... Meanwhile, in the daytime, the client's 
family members, facing the direction ofthe meditation chamber, prostrate 
profusely. At night, they, facing north, prostrate intermittenly and confess 
to Heaven the sins of the patient. These family rites must be conducted 
continuously during the period of the patient's illness ..... The client's family 
is encouraged to provide a religious feast for three, five, or more than ten 
guests. They should conduct this feast according to the instructions of the 
new injunctions."37 The rite on delivering the souls of the deceased from the 
netherworld takes the following steps: "The presiding officer, after offering 
the incense-sticks, stands before the chamber altar, facing east. The postulants 
and the head of the family, facing east, each prostrate eight times and knock 
their foreheads on the floor nine times. They each strike their cheeks nine 
times-three at a time with both hands. (These rituals of prostration and 
striking the cheeks may be repeated for several times.) If the congregation 
is large, the worshipers may be seated and rise only for the ritual of 
prostration. Afterward, the presiding officer, after announcing his title and 
name, presents the petition to the Great Dao of Nonculmen-the Truly 
Perfected Great Dao ofNonculmen. He holds the incense-sticks in his hand 
and lights them. He inserts three incense-sticks in the furnace while reciting 
the petition. It says that this service is for the remissions of sins of the 
deceased X andY and for the deliverance of their souls from the netherworld. 
(Each congregational member comes forward and repeats the prayer of 
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supplication individually in front ofthe altar.) While the presiding priest 
finishes the petition, members of the congregation prostrate on the floor. 
Meanwhile, the head of the family, facing east, knocks his forehead 
incessantly on the floor until the presiding priest finishes his recitation. 
Afterward, all participants take part in the religioius feast. When it is over, 
the presiding priest goes to his meditation chamber and prays for the blessings 
of the host family. Meanwhile, the head of the family, facing east, knocks 
his forehead on the floor as a gesture of gratitude. After a brieftime of rest, 
all guests depart. On their way home, they each bow eight times in the 
direction of the meditation chamber. That night, three incense-sticks are 
burned in succession when the head of the family is asleep."38 

The above descriptions are a sketch of K' ou Qianzhi 's reform of the 
Celestial Masrter Sect. Basically, it involves the refinement of rituals as a 
means of salvation and the increase of Confucian ethical contents for the 
rules of conduct. It aimed to transform a folk rei igion to a national one that 
would buttress the interests of the state. The historians call this reformed 
group the Celestial Master Sect of the North. 

Because K'ou Qianzhi's reform efforts were supported by the state, the 
Celestial Master Sect grew rapidly in the north. The History of Northern 
Wei confirms this: "Emperor T'aba Tao endorsed the new injunctions of the 
Celestial Master Sect. Due to imperial support, Daoism flourished in his 
kingdom."39 Through royal backing, a temple of Celestial Master was erected 
in the southeastern section of the capital where K'ou and his disciples 
conducted services. "In complying with the demand of the new scripture, 
an altar of five-story high was erected at the temple. The emperor offered 
board and lodging to 120 residential priests who conducted six daily services. 
They also held monthly religious feasts attended by several thousand 
participants at each time."40 At the request ofK'ou Qianzhi, the emperor 
adopted a new name for his reign-Perfected Ruler of Great Peace-in 
440. "In 442, K'ou Qianzhi petitioned the emperor, saying, 'Since your 
majesty is the incarnation of the Perfected Ruler of Great Peace who came 
to the world to inaugurate the Dharma of Peaceful Wheel of Celestial Palace, 
your majesty need to appear in person at the altar to demonstrate your saintly 
virtue.' The emperor acceded to K' ou 's request and arrived at the altar to 
receive the talisman. On his way, he was driven in a special carriage decorated 
with green banners-green being a symbol of Daoism."41 Henceforth, the 
succeeding emperors of the T'aba dyansty celebrated their coronations by 
appearing at the Daoist altar to receive their divine talismans. This was to 
demonstrate their legitimacy to rule over the Han-Chinese population. For 
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instance, the History of Northern Wei records that Emperor T'aba Jun in 
454 arrived at the altar to receive the diagram and the register (chap. 5) and 
Emperor T'aba Hong in 466 arrived at the altar to receive the talisman 
(chap. 6). 

On the ground of congestion in the capital [Ping Cheng, present Datong 
in northern Shanxi], Emperor T'aba Yuanhong in 491 moved the Daoist 
temple from the city to the south of the countryside. This move is conveyed 
in the following imperial decree: "The Great Dao is invisible and its essence 
is vacuity. Ever since the Han dynasty, it has been the custom of the state to 
establish an imperial temple of altar for divine protection of the state. 
Whereas the capital's population in the past was not too large to keep the 
temple within the city-limit, today its heavy population has rendered it not 
feasible to keep the temple within the city-limit. In order to maintain a 
physical separation between the sacred and the profane, I have decided to 
relocate the temple to an area south of the capital-between the yin zone of 
mulberry groves and the yang zone of Mount Marchmount. I shall build a 
permanent edifice there with an estate of fifty families to supply the cost of 
festival and liturgical expenses. It will use the same name-Tenmple of 
Vacuity. The temple will accept the residence of ninety venerable recluses 
from the various towns."42 

Later, the capital ofNorthern Wei was moved to Luo Yang. In the mid
sixth century, Northern Wei was divided into Eastern and Western Wei. 
While the capital of Western Wei remained in Luo Yang, the capital of 
Eastern Wei was at Ye Cheng [in southern Hebei bordering Henan]. There 
were imperial temples in both capitals. In both Luo yang and Ye Cheng, the 
Daoist altars were located in the south of the countryside. Each altar was 
two hundred square feet in size. In both capitals, annual festivals were held 
on the seventh of the first month, seventh of the seventh month, and fifteenth 
of the tenth month. The Altar master, priests, and worshipers-a total of 
106 participants-took part in these festivals. 43 

In 548 toward the end of Eastern Wei, the minister of the state, Gao 
Zheng, wanted to remove the Daoist priests from office on grounds of their 
incompetence and incapability to pursue the Daoist arts. He, therefore, 
petitioned the emperor to grant him the permission to do so. And the granted 
his request. This incident seems to suggest that after the death of K' ou 
Qianzhi, there were hardly any worthy Daoist priests in the north who could 
represent the northern elite in the political arena. Since there are no records 
about the disciples of K'ou after his death, we are unable to establish his 
Daoist lineage. This is indeed a great historical puzzle. The reason perhaps 
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lies in the political struggle in Northern Wei. Since the fall of West Jin 
dynasty, North China has been a battleground for a number of contending 
non-Han ethnical families who fought with one another for hegermony. 
After T' aba nationals conquered the north, they met strong resistance from 
the Han-Chinese who considered them not civilized enough to rule over 
them. Many former Han scholar-officials disliked the T'aba rulers for the 
same reason. As has been stated above, it was Cui Hao who helped K'ou 
Qianzhi gain acess to the T'aba court. Both Cui Hao and K'ou had a common 
interest in promoting the Confucian culture in the north. The T'aba ruling 
class wanted to use Cui Hao because he represented the interests of the 
Han-Chinese aristocrats. By backing Cui Hao, the T'aba rulers aimed to 
strengthen their relationship with the Han-Chinese population. However, 
Cui Hao harbored an ambition that was ultimately unacceptable to the T' aba 
dynasty-the restoration of the ruling power of the Han-Chinese in the north. 
This created unbridgeable conflicts between him and the ethnical dynasty 
which eventually destroyed Cui Hao and many others. 

The History of Northern Wei mentions that Cui Hao was sentenced to 
death by Emperor T'aba Tao because he did not give enough credit to the 
deeds ofT'aba conquest in his commissioned historical work (chap. 35).45 

It must be noted that the author of History of Northern Wei, a Han-Chinese 
serving under an alien dynasty, was not in a position to give the readers the 
actual reason for Cui Hao's fate. The punishment of Cui Hao was extremely 
cruel: All individuals surnamed Cui in his hometown (Qing He in Hebei) 
were executed. Relatives of Cui Hao surnamed Lu, Guo, and Liu were also 
executed. His staff members were condemned to death also. "Never before 
has such magnitude of punishments occurred in history."46 However, other 
officials commissioned to collaborate with Cui Hao for the historical work 
were not punished. This indicates that it was Cui Hao who caused the great 
anger ofthe T'aba rulers. He was executed in 450. Because K'ou Qianzhi 
died in 448, he was spared of the same fate. It was highly probable that his 
disciples, fearful of being incriminated, went underground and left no traces 
in history. However, we do find one disciple of K'ou, Li Jiao, who was 
mentioned in the biography of his father in the History ofNorthern Dynasties, 
chap. 27. It says: "Li Shao's son, Jiao, once asked his father privately, 'Must 
we always serve the Northern Wei dynasty and give up hope of serving the 
family of another surname?'" This bit of information reflects the unwilling 
attitude of the disciples ofK 'ou to serve the T'aba dynasty. This anti-ethnic 
attitude was common for both Cui Hao and K'ou Qianzhi. This was the 
same reason why, following the execution of Cui Hao, all the disciples of 
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K'ou disappeared from the scene. But there were Daoist recluses in the 
north during and after the death of K'ou. Thus although the reformed 
Celestial Master Sect disappeared in the north after the death of Cui Hao, 
Daoism survived in the north. 

We shall now discuss an important text, Scripture of Secret Accord of 
Yellow Emperor (Huangdi yinfujing) which is traditionally associated with 
K'ou Qianzhi: Du Guangting (850-933) in his Encounters with Immortals 
(Shenxian ganyu chuan) says: "Li Quan [T'ang period] was fond of the 
immortality cult in youth. He traveled to many famous mountains in search 
of recipes and Daoist arts. When he arrived at the Tiger Mouth Rock of 
Mount Song, he discovered the Secret Accord of Yellow Emperor. It was 
written on white silk cloths with red lacquer marks served as chapter headings. 
The writing on top of the box containing the text says: 'On the seventh day 
of the seventh month of the first year ofthe Perfected Ruler of Great Wei, 
Daoist priest K'ou Qianzhi buried this book in this mountain. It is hoped 
that it will be transmitted to some worthy person.' Despite the text's 
dilapidated condition, Li Quan copied it. However, he was unable to decipher 
its measning although he read it for a thousand times." According to this s 
account, this scripture, attributed to Yellow Emperor, was in the hand of 
K'ou Qianzhi in the first year of the Perfected Ruler of Great Wei. It was 
later buried by K' ou and was discovered by Daoist priest Li Quan, a 
contemporary of Emperor Xuanzong (685-762) of Tang dynasty.Some 
scholars, such as Zhu Xi, have identified Li Quan as the author of Secret 
Accord. But Li Quan could not have been its author because it was already 
in circulation at his time. The Daozang contains a commentary on the Secret 
Accord authored by Li Quan. This commentary evidences that he could not 
have been the author of the Secret Accord because his comments show that 
he did not quite understnad the meaning of the book. Other scholars have 
identified K'ou Qianzhi as its author. But K'ou's interests are liturgy, 
Confucian morality, and politics. Because the ideas in the Secret Accord 
contradicts with K'ou's interests, he could not have been its author. 

A key idea in the Secret Accord is stealing: "The myriad things steal 
what Heaven and Earth have provided; humans steal what the myriad things 
have provided; and the myriad things steal what humans have provided." 
This idea is absent in the ancient Chinese classics. The earliest classsic which 
contains this idea is the Book of Liezi. In the chapter on "Good things from 
Heaven," Book of Liezi says: "I [Mr. Guo] have heard it said: 'Heaven has 
its seasons, earth has its benefits.' I rob heaven and earth of their seasonal 
benefits, the clouds and rain oftheir irrigat- ing floods, the mountains and 
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marshes of their products, in order to grow my crops, plant my seed, raise 
my walls, build my house. I steal birds and animals from the land, fish and 
turtles from the water. All this is stealing."48 Again, the same chapter of the 
book says: "Is not your very body stolen? When you must steal the yin and 
yang energies in harmonious proportions even to achieve your life and sustain 
your body, how can you take things outside you without stealing them?"49 

According to Wang Ming, the above passages from the Book of Liezi are 
the background of the Secret Accord's idea of humans' stealing from heaven, 
earth, and the myriad things. Chinese scholars, in general, believe that the 
Book of Liezi was written in the East Jin period. Since the Secret Accord 
was influenced by the Book of Liezi, it must be dated after the East Jin. In 
the aforementioned Encounters with Immortals by Du Guangting, it says 
that the Secret Accord was buried in the mountain in the first year of the 
Perfected Ruler of Great Wei. We know that the T' aba dynasty did not call 
its kingdom "Great Wei" until531. Hence the Secret Accord must be written 
after 531. And according to the records, the Secret Accord has been copied 
since the T'ang dynasty. Hence its probable date would be between 531 and 
580. The author was probably a northern recluse who was deeply affected 
by wars and the vicissitude of political upheavals. 

In the following, we shall introduce the basic ideas of the Secret Accord. 
The book says: "Consciousness arises when the percipient is affected by 
material objects. Consciousness does not arise if the material objecrts do 
not impinge upon the mind. When the percipient's eyes are opened, it means 
consciousness is in operation."50 The Chinese character for "consciousness" 
is "xin" (mind)--the agent of perceptions or ideas. The Secret Accord says 
that material things are the source of consciousness on which it depends. If 
material things do not exit, there will be no consciousness. The above 
passage, "When the percipient's eyes are opened, it means consciousness is 
in operation," is the naive way of stating that brain is the agent of 
consciousness; when one's eyes are closed-excepting in sleep or 
meditation-it means one is dead. 

Because the material or sensible objects are the source of consciousness 
and because objective conditions affect the human mind, one must be alert 
to the laws inherent in the objective conditions of the world. This notion is 
adumbrated in the book's title, Secret Accord: If one wants to realize one's 
plans, one must try to seek agreement with the objective conditions 
discernable in the external world. Otherwise, one will not be able to realize 
one's plans. Hence, the first sentence ofthe book is: "Observe the way of 
heaven and hold on to its direction." Here, "the way of heaven" means the 
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way of the natural world. In facing the objective world, one must I) recognize 
the conditions of the world ("way of heaven") and 2) hold on to these 
conditions ("way of the natural world"). However, while emphasizing the 
givenness of the world, the book neglects to stress the need to remodel the 
world. It further says: "The foundation of all changes depends upon the 
cooperation between heaven and human." This means: there must be 
agreement between the objective conditions of the world and subjective 
wishes of the percipient. When the percipient understands the inherent laws 
in the external process and tries to cash in her wishes in accord with the 
inherent laws, she is bound to succeed. This is the central thesis of the book. 

Because the Secret Accord equates the way of heaven with the way of 
nature, it does not believe that the way of heaven can be affected by human 
will. Citing a passage of the Laozi, "Heaven and Earth are not benevolent; 
they regard all things as straw dogs" (chap. 5), the Secret Accord says: 
"Although heaven is not benevolent (swift thunder and violent wind reflect 
the ruthless aspect of heaven), it can produce great benevolent deeds." 
Heaven for the book denotes nature which operates according to its own 
laws of movements regardless ofhuman wishes. In that sense, heaven is not 
benevolent. This view of heaven is opposite to the Confucian idea of the 
reciprocity between Heaven and humans. According to the latter, Heaven is 
purposeful: the movements of sun, moon, stars, and seasonal changes, and 
the rise of wind, clouds, thunder, rain, are due to the purposeful arrangements 
of divine spirits or Lord-Above. If the king or emperor rules with 
benevolence, Heaven will send down omens approving of the ruler's 
administration, such as "the appearance of bright stars, descent of yellow 
dragon, arrival of phoenix, emergence of wine-like spring, river running 
without overflowing, sea flowing without high waves."51 If the ruler misrules 
his country, Heaven will send down disasters, such as: "the eclips of sun or 
moon, misrouting of the Five Stars, mistiming of the four seasons, 
misfunction of day and night, collapse of mountains or dryness of rivers, 
thunder in the winter or frost in the summer." These are omens of divine 
warning against the reigning ruler. The Secret Accord is opposed to the 
reciprocity between Heaven and humans held by Confucianism. 

The Secret Accord uses the concept of quiescence to designate the 
inevitability of the law inherent in the natural process. And Dao, for the 
book, refers to this inherent law. Dao is quiescent; it moves according to its 
own nature which will not change on account of human wishes. This book 
even uses the word, divine (shen), to characterize the quiescence of Dao: 
"Precisely because the Dao is not divine, it becomes divine." The second 
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"divine" refers to the inevitable character of Dao unaffected by human 
wishes. The employment of "divine" to describe the inevitability of Dao 
implies that the book is not free from metaphysics. 

What should be one's attitude toward the inevitable law ofthe natural 
process? Must we submit to the given conditions of the world? The book's 
answer is: "Because the sage knows that he cannot resist the way of nature, 
he attempts to use it." One does not merely obey the given conditions of the 
world, one also tries to utilize them for one's benefits. One's ability to utilize 
these objective conditions is the way to express one's creative potentialities. 
Thus the book is attentive to both the inherent laws in the objective process 
and the creative potentialities of the subject. But it sometimes exaggerates 
the subjective side by claiming that the world and its myriad things can be 
brought under one's disposal, i.e., one's consciousness and actions. Here, 
idealism slips in. For example, the book says: "The five thieves [five phases] 
are present in my consciousness which embraces heaven. The whole world 
depends on the use of my hands. And the productive transformation ofthe 
myriad things depends on the use of my body." In later times, the internal 
alchemists used this passage as a philosophical basis for their ideas of 
alchemy. 

The Secret Accord also uses the theories of yin yang and the five phases 
as the basis for dialectical discussion. It believes that the production of the 
myriad things is due to the mutual succession and mutual destruction of the 
five phases [Wood, Fire, Metal, Water,Earth] Wang Chong (27-97?) in his 
Balanced Inquiries (Lun heng) says: "Heaven uses the breath of the five 
phases to produce the myriad things. Man uses the myriad things to 
accomplish the ten thousand affairs. If things are not mutually beneficial, 
they cannot be mutualy useful. If things do not destroy one another, they 
cannot benefit one another. If Metal does not steal from Wood, Wood would 
not be useful. If Fire does not forge Metal, the latter would not become a 
vessel. Therefore, things steal from one another, so that they can be mutually 
beneficial." This statement is highly appreciated by Secret Accord. In order 
to emphasize the mutual destruction and mutual stealing of the five phases, 
the book even names the five phases as "five thieves" to highlight their 
mutual destructiion and mutual benefit. The book says: "Heaven has the 
five thieves. Whoever understands this sentence will be successful." Thus 
whoever understands the mutual destruction and mutual utilization of the 
five phases will prosper in their undertakings. 

The Secret Accord also names heaven, earth, humans as the "three 
thieves" in order to emphasize the dialectical relation of production and 
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destruction between these three entities. "Heaven is both creative and 
destructive. Heaven and earth are the thief of the myriad things; the myriad 
things are the thief of humans; humans are the thief of the myriad things. 
Through the mutual stealings between heaven, earth, and humans, the three 
thieves are enabled to be productive and destructive dialectically." Hence 
Heaven's relation to the myriad things involves both production and 
destruction: the wind and rain in the springtime make vegetation and trees 
grow; but the wind and frost in the autumn make them decay. Based on 
these natural phenomena, the book says: "production and destruction in 
nature are the inherent principle ofDao." Thus from the destructive side of 
nature, heaven can be regarded as a thief which steals. Hence, "heaven and 
earth are the thief of the myraid things." On the other hand, because the 
myraid things are produced through the trasnsfonnation of the yin yang 
energies and the five phases, they are the thief which steals from heaven 
and earth. Hence, "the myraid things are the thief of heaven and earth." 
Humans' relation with the myraid things also involves their taking advantage 
of natural objects: For example, they depend on grains, vegetables, fruits, 
birds, animals, and fish for their food; on silk, hemp, and leather for their 
clothes; on lumber and stones for their lodgings; and on carriages and boats 
for their vehicles. Because humans must steal these things to live, ''they can 
be regarded as the thief of the myraid things." On the other hand, natural 
objects can also be harmful to humans; for examples: water and fire can 
cause disasters and wild animals can hurt people. Hence, ''the myraid things 
can be regarded as the thief of humans. Because humans are related to heaven, 
earth, and the myraid things in this dialectic of mutual benefit and mutual 
stealing, it is necessary for humans to utilize this dialetic to benefit for 
themselves. Thus, "through the mutual stealings between heaven, earth, and 
humans, the three thieves are enabled to be productive and destructive 
dialectically." 

In addition to the dialectic of production and destruction, the Secret 
Accord also touches upon the dialectic oflife and death, of the private and 
public. In essence, the author advocates the interdependence between the 
two poles of things. This dialectical consideration makes the book a worthy 
philosophical classic in early medieval China. But the book also contains 
certain metaphysical ideas-such as the view that consciousness can embrace 
heaven or the view that the essence ofDao is quiescence-which reflects its 
entanglement with idealism. 
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Section 2 

Daoism in Northern Qi, Daoist Expansion in Northern 
Zhou, and the Rise and Growth of Louguan Daoism 

Northern Wei was eventually divided into Eastern Wei and Western 
Wei: Eastern Wei was established in 534 with the capital in Ye Cheng and 
Western Wei was founded in 535 with the capital in Changan. Both states 
were under the control of two respective ethnical ministers: Gao Huan in 
Eastern Wei and Yu Wentai in Western Wei. Sometime afterward, Gao Yang, 
son of Gao Huan, took over the emperorship of Eastern Wei and renamed 
the state as Northern Qi (550-577). In 557, Yu Wenjue, son ofYu Wentai, 
took over the emperorship of Western Wei and renamed the state as Northern 
Zhou. Because the fate ofDaoism differs in these two states, we shall treat 
Daoism separately in these two states. 

Because Northern Qi was armed by the Xian Bei ethnical people who 
were Buddhists, it favored Buddhism. But Daoism also received the blessings 
of the state. During the times when Gao Huan was the de facto ruler of 
Eastern Wei and when his son became the emperor of Northern Qi, Gao 
Huan often recruited the thaumaturges (fangshi) as members of his staff. 
The History of Northern Dynasties says: "Zhao Fu, a native of Lin Zhang 
[in southern Hebei], practiced shamanism and was versed in the Book of 
Changes. He became a government guest of Gao Huan."1 The History of 
Northern Qi says: "Mr. Fang, a native ofHej ian [in Henan] was recruited as 
a government guest because of his expertise in the art of foretelling.He 
became a military counselor in Gao Huan's administration."2 "Xu Zun, a 
native of Gaoyang [in Hebei], practiced shamanism and divination of the 
Book of Changes. He knew astrology and could predict the occurrence of 
evils or blessings by observing the wind. As a prognosticater or foretune
teller, he has no equals. Gao Huan took him in as a government guest."3 

"Qimu Huaiwen, whose native home was unknown, was recruited by Gao 
Huan because of his expertise in esoteric arts. "4 The above accounts indicate 
Gao Huan's relationship with the thaumaturges of his day. Although the 
thaumaturges were not necessarily Daoists, they possessed the arts which 
were also practiced by the Daoist priests. The History of Northern Qi also 
mentions: "Wang Chun, a native ofHe Dong [in Shanxi], practiced divination 
and the art of prediction (through observing the wind) in his youth. He 
traveled to various towns in the north and conducted services involving 
dispatching talismans to Heaven. When Gao Huan inaugurated the Northern 
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Qi state in Xindu [in Hebei], he recruited Wang Chun as a staff member. 
Wang Chun 's job was to predict the results of forthcoming battles and his 
predictions were invariably correct. He died in office as governor of 
Xuzhou."5 This man, Wang Chun, appears to possess a number of skills 
also practiced by the Daoist priests in those days. 

Emperor Gao Yang of Northern Qi was also a patron of Daoism. "The 
emperor ordered Zhang Yuanyou and other thaumaturges to make the Gold 
Elixir of Nine Cycles. After it was produced, the emperor left it in a jade 
box, saying, 'Because I love worldly pleasures, I do not want to ascend to 
Heaven now. I will take this elixir when I am ready to die!"6 Emperor Gao 
Yang revered a Daoist named Youwu Daorong. The History of Northern Qi 
says: "Youwu Daorong, a native of Lang Ya, was fond of Daoist arts in 
youth. He and his companions lived as recluses in Mount Chang Bei in 
pursuit ofDaoist arts. Having heard that a man in Jin Yang [in Shanxi] is an 
excellent thaumaturgy, Daorong went there to seek instructions from him. 
But because this man was only a hired laborer, no one knew of his address. 
It took Daorong a long time to find him. Impressed by Daorong's sincere 
quest, this man taught Daorong all the arts he had mastered-making 
talismans, uttering spells, consultation of calendar for the choice of propitious 
days, astrology, making elixirs."7 Once Yuwu Daorong mastered these arts, 
he returned home and dwelt in Mount Lang Ya as a recluse. "Having 
succeeded in giving up grains, he lived on resins and truffles in pursuit of 
longevity. Once on a trip in search of herbs for immortality on behalf of 
Emperor Gao Yang in the hills of Liao Yang [in LiaoNing], Daorong and 
his companions encountered a monsterous beast. It frightened the horses 
ridden by Daorong and his companions. Daorong used his staff to draw a 
picture on the ground. Suddenly, the drawing became a line of fire which 
drove away the wild beast. Daorong became a citizen of Northern Zhou 
after the latter replaced Northern Qi. He died in the beginning years of the 
Sui dynasty (581-618)."8 

Emperor Gao Yang's friendly relation with Daoism was short-lived. In 
555, he banned it along with Buddhism because both religions were 
threatening the economic wellbeing of his state. At that time in Northern 
Qi, "the Daoist hermitages were spreading all over the mountains and the 
Buddhist sanctuaries were widespread in the cities and prefectures. The 
number of Buddhist clergy was equal to the population of the citizens while 
the population of Daoist priests exceeded the number of the tax-paying 
families."9 Although the writer of the above account has exaggerated the 
size of the clergy in Northern Qi, it neverthess reflects the fact that the large 
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population of the clergy has caused the reduction of taxable money and the 
number of producers in the state. According to the Buddhist records, "Due 
to the shortage of funds in the state and in the imperial family, 10 Emperor 
Gao Yang was considering the banning of one of the two religions--one is 
heretic and the other is the right path." 11 The emperor knew that it would be 
unwise to ban both religions, for that would be a catastrophe. 12 He also 
knew that Buddhism was stronger than Daoism in the north. Besides the 
economic factor, there was political reason why Daoism should be banned 
in his state. According to History of Northern Dynasties, "When Gao Huan 
forced the abdication of the reiging emperor and replaced him with Emperor 
Yuan Xiu in Eastern Wei, many princes escaped and the new emperor went 
into hiding. At that time, a Daoist priest of Mount Song named Pan Miwang 
discovered the whereabouts of the new emperor and told him that Gao Huan 's 
search party was after him." 13 This prompted the new emperor to move to 
Changan where he was under the protection of priest Pan Miwang. This 
episode indicates that the Daoists were then on the side of Eastern Wei 
against the Gao family. Hence, after Gao Yang succeeded in seizing the 
imperial power, he decided to eliminate Daoism in his new state. In 555, he 
ordered that the Daoist priests be converted to Buddhist monks. The decree 
reads: "Since truth is one, there should not be two religions. Because the 
foundation of religion is quietude and simplicity-which is in contrast to 
the lifestyle of the libationers and the Daoist priests-Daoism is merely a 
heresy. Unfortunately, the Daoist followers are unaware of this. Inasmuch 
as the Daoist priests enjoyed loud music and palatable food, they are remote 
from the way of silence and emptiness. Since they eat meat, how can they 
be merciful? Their worship is also at odds with the true liturgy and their 
rituals are false. I therefore announce to my people-far and near-that I 
have decided to ban the Daoist priests. Those who prefer to continue the 
religious vocation may become Buddhist monks by applying through the 
office of the Great Abbot of Zhou Xuan. Those who prefer to live secular 
lives will be exempted from having their heads shaved." 14 This decree in 
essence involves the elimination of Daoism as an institution in the north. 
While most of the Daoist priests returned to laity, only a small number of 
them actually became monks. The Zizhi tongjian contains a similar account 
as follows: "In 555, the ruler ofNorthern Qi went to the city ofYeto execute 
the ban of one of the two religions. Before the action took place, he held a 
debate between the monks and priests. When it was over, he ordered the 
conversion of the Daoist priests to Buddhist monks. He had to execute four 
Daoist priests in order to enforce his order. After that, the remaining Daoist 
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priests submitted to his decree. Henceforth, no Daoist priests were left in 
Northern Qi." The above account implies that the emperor met some 
resistance from the Daoist priests. This was the reason why he had to execute 
four priests. The sentence, "Henceforth, no Daoist priests were left in 
Northern Qi." should be viewed as a literary metaphor. What actually 
happened was that some Daoist priests went underground and continued 
their religious services among the populace. It is impossible to ban a religion 
through a government order. 

Northern Zhou replaced Western Wei in 557. Although Northern Zhou 
was founded a few years later than Northern Qi, it was stronger than Northern 
Qi and eventually destroyed the latter and unified the north. Because Northern 
Zhou dynasty owed its founding to the Han-Chinese officials, it from its 
very beginning promoted Confucianism. However, the ethnic dynastical 
rulers, like their predecessors of Western Wei, were fond ofDaoism. Thus 
Northern Zhou continued Northern Wei's traditiion of adhering to the Daoist 
rite of coronation-the reception of the celestial talisman by the crowned 
emperor at the Daoist altar. This is testified by the History of Sui Dynasty 
which says, "Like the emperors of Northern Wei, every Northern Zhou 
emperor in his coronation received the talisman from the Daoist priest." 15 

Emperor Wu (r. 560-577) was particularly fond of Daoism. As will be 
discussed in the next section, he honored a number ofDaoists of the Louguan 
Sect. After he banned Buddhism, he circumspactly arranged for the priests 
ofLouguan Sect to stay at the Hermitage ofDaoist Comprehension. Although 
he banned Buddhism and Daoism in 571, he actually only abolished 
Buddhism in the north. Emperor's brother, Yu Wenghui, an ardent Daoist, 
even wrote the Preface to the Blossoms of Daoism (Daojiao shihua xu) in 
which he praised Daoism exuberantly by linking it with Daoist scriptures 
and immortals. 16 

Through the imperial support ofNorthern Zhou, Daoism eccelerated in 
the north, as witnessed by the rise and epic growth ofLouguan Sect in this 
period. Louguan Daoism remained the largest Daoist group in the north in 
the Sui and T'ang periods. Daoism's success in Northern Zhou contrasts 
with its eclipse in Northern Qi. 

Louguan Daoism arose after the reformed Celestial Master Sect ofK 'ou 
Qianzhi. It was named after the town, Louguan ["Viewing from the tower"], 
in Zhouzhi County ofShaanxi, which became its center of activities. Because 
the Louguan writers wrote the history of Louguan Sect in terms of myths 
and legends, we are unable to determine who was its historical founder and 
when it was founded. Legends attribute Yin Xi, the guardian ofHangu Pass, 
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as the founder ofLouguan Daoism in the West Zhou times ( 1066-771, BCE). 
The History of Louguan Sect (Louguan benqi chuan) says: "Louguan is the 
ancient home of Yin Xi, Guardian of the Pass, during the Zhou dynasty. Yin 
Xi used the rattan branches to build a tower where he observed the stars and 
celestial breath. He named the tower "Louguan." This was the first Daoist 
building where people came to seek Daoist teaching and scriptures. This 
was the beginning ofLouguan Sect."17 The Biographies ofLouguan Masters 
(Louguan xianshi chuan) says: "Yin Xi received the teaching from Laozi in 
times of king Zhao of Zhou dynasty. After Yin Xi accompanied Laozi for 
the journey to the west, king Mu of Zhou dynasty erected the buildings at 
Louguan where he invited the eremites to reside there. Henceforth, successive 
generations of Daoists resided there." 18 The same Biographies says that 
emperors of Qin and Han also erected buildings at Louguan and that the 
notable Daoists of the Zhou and Qin times who lived at Louguan are: Yin 
Xi, Du Chong, Pang Zong, Song Lun, Feng Chang, Yao Tan, Zhou Liang, 
Yin Deng, Wang Tan, Li Yi, Feng Heng, Zhang Hao. 

The ancient classics contain some information about this man Yin Xi. 
The Zhuangzi, chap. on "The Way of Heaven," mentions Yin Xi and Laozi 
together and praised them as the "great perfected men of antiquity." It 
portrays Yin Xi as saying: "A person can recognize her surrounding better 
if her mind is not preoccupied with what she is thinking." Zhuangzi also 
makes Yin Xi say the following: "When I act, my actions are like the [soft] 
water. When I rest, my stillness is like a mirror. But when I do respond, my 
responses convey sounds. I am not a leader but a follower." The Spring and 
Autumn of Mr. Lu, chap. 17, makes a terse comparison between Laozi and 
Yin Xi by saying: "Whereas the essence ofLaozi's teaching is softness, the 
essence Yin Xi's teaching is purity." Based on the above classical sources, 
Yin Xi is a thinker, not a founder of a religious group. Thus Louguan Sect's 
claim that Yin Xi is its founder in pre-Qin China is entirely apocryphal. In 
fact, the real reason why this group attributed Yin Xi as its founder must be 
viewed in the context of the Buddho-Daoist controversy in the north in this 
period. The Louguan writers borrowed the legend about Yin Xi's 
accompanying Laozi to the west and interpreted this legend to mean that 
they went to India to convert the barbarians to become Daoists. Louguan 
Daoism says that because Buddha is an incarnation of Laozi and because 
Yin Xi is a companion of Laozi, Daoism must be superior to Buddhism. 
This is the reason why Louguan Daoism ascribed Yin Xi as its founder. 

According to Louguan sources, besides Yin Xi, Yin Gui is a co-founder 
of Louguan Sect. The Yunji qiqian contains a Louguan source, Perfected 
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Person ofGreat Harmony, which says: "Yin Gui, a native ofT'aiyuan [in 
Shanxi], is a cousin of Yin Xi and a student of astrology and apocryphal 
texts. He became a disciple of Yin Xi who taught him how to imbibe mercury 
and gave him a number of scriptures and oral instructions. After Yin Xi 
became an immortal, Yin Gui, Du Chong, and others remained in Yin Xi's 
house and continued their self-cultivation .... They often traveled to different 
parts of the country with over ten small bottles of divine elixirs to help 
people destined for salvation. They refined gold or silver to give to the 
needy or gave out medicines to heal the sick. Many people received benefits 
from Yin Gui and his companions." 19 The "Biography of Liang Chen," a 
Louguan Daoist souirce, says: "Yin Gui in 305 CE descended on Louguan 
and bestowed upon Liang Chen the Scripture on Mercury of Sun and Moon, 
Alchemical Method of Liquid and Minerals, and the Inner Biographies of 
Louguan Masters in one scroll. 20 In the above account, Louguan Daoism 
assumes that Yin Gui is one of its founders because he, as a celestial immortal, 
descended upon Louguan to give scriptures to Liang Chen. But Yin Gui, 
the ascribed cousin of Yin Xi in West Zhou times (about 770 BCE) simply 
cannot be a historical co-founder ofLouguan Daoism. Furthermore, we are 
not even certain who this man Yin Gui was. However, there is a "Biography 
ofYin Gui" in the Biographies of Immortals by Ge Hong. It says: "Yin Gui, 
whose sobriquet is Gongdu, is a native ofT'aiyuan. He was well-read in the 
five classics and an expert on astrology and apocryphal texts. Being a Daoist 
in later life, he took mercury three times daily. This enabled him to live for 
several hundred years. Whenever he predicted the rise or fall of a state or 
the chaos or order of society, he was always correct. He carried more than 
ten small bottles of medicines on his waist to counteract plagues or wars. If 
a household's doorway is smeared with one or two of Yin Gui's medicines, 
its members would be immuned from plague attack .... Once Yin Gui put 
some lead in a utensil in the furnace; he mixed the lead with a pill of medicine 
and stirred it continuously until the lead became silver. He then gave the 
silver to someone who needed money to bury a disceased relative .... Another 
time, someone was about to be imprisoned because he owed the government 
several million coins. Yin Gui borrowed several thousand coins from a rich 
friend and gave them to the would-be-prisoner to buy a hundred ounces of 
tin metal. Yin Gui put the tin in a utensil in the heated furnace. He mixed the 
metal with several pills of his medicines and kept stirring it until the metal 
turned into gold. Then he gave the gold to the would-be-prisoner to pay 
back what he owed to the government. Finally, Yin Gui went to Mount 
Great Harmony where he became an immortal."21 If we compare the above 
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"Biography of Yin Gui" by Ge Hong with the Perfected Person of Great 
Harmony previously quoted, we find that the Perfected Person of Great 
Harmony was modeled after the "Biography of Yin Gui" by Ge Hong
same sobriquet, same place of birth, same alchemical feats. But two new 
ingredients are added to the Louguan traditon concerning Yin Gui: I) he is 
the cousin of Yin Xi; and 2) he descended upon Louguan to give alchemical 
texts to Liang Chen. Louguan Daoists invented these two ingredients in 
order to make Yin Gui a Daoist of antiquity. 

If we rule out Yin Gui as a co-founder of Louguan Daoism, can we 
accept Liang Chen as a co-founder? The answer is "no" because the 
"Biographyof Liang Chen" only says that he received scriptures and oral 
instructions from Yin Gui; it does not say that he is a co-founder of the 
sect.22 Although none of these persons-Yin Xi, Yin Gui, Liang Chen-are 
the founders of Louguan Daoism, we are still in darkness as who are the 
historical founders of this sect. 

Liang Chen was an early member ofLouguan Daoism. The Biographies 
of Louguan Daoists (Louguan chuan) says: "Liang Chen became a disciple 
of Master Zheng Ludao at the age of seventeen. He watched the ground 
carefully when he walked in order not to interfere the breath (qi) on the 
path. He would not even disturb the birds or animals lying on the roads. 
When he was seventy-seven years old, he encountered a cluster of misty 
clouds. He entered it and disappeared hereafter."23 The Biographies of 
Eminent Daoists says: "Liang Chen served his master Zheng Ludao in 264-
265. He died in 318." The Chronicles of Immortals, chap. 30 on "Biography 
of Liang Chen" says: "Liang Chen was a native of Fu Feng [Beijing]. In 
264-265, at the age of seventeen, he served Master Zheng Ludao at 
Louguan .... On the fifth day of the fifth month in 305, Immortal Yin Gui 
descended on Louguan. Liang Chen became his student. After several months 
of discipleship, Yin Gui taught Liang Chen the art of making the body 
disappear, of making the cinnabar of liquid and minerals, and finally of 
imbibing the mercury of sun and moon. Liang Chen eventually became a 
hermit in Mount Zhongnan, continuing his alchemical practice .... .In 318, 
he ascended to Heaven in broad daylight."24 The above two accounts both 
say that Liang Chen was a Louguan Daoist in the West Jin period. 

The fact that there were few Louguan Daoists in the West and East Jin 
periods testifies that at that time this sect had yet to become a distinct and 
d)'11amic group. However, during the reign ofEmperorT'aba Tao ofNorthem 
Wei, Louguan Daoists began to exert their influences. According to Daoist 
sources, priest Yin Tong served Master Ma Jian at Louguan in the era of 
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424-428 in the long reign of Emperor T'aba Tao. As Yin Tong became 
more advanced in Daoist arts, his reputation began to spread. "When 
Emperor T'aba Tao heard ofYin Tong's fine reputation, he began to donate 
incense-sticks and candles regularly to the Louguan center for liturgical 
use. From then on, priests and candidates for priesthood began to arrive at 
Louguan for residence."25 By the time when Daoists Niu Wenhou and Yin 
Faxing arrived, Louguan center had over forty priests. Afterward, in the era 
of 477-499 ofNorthem Wei, priest Wang Daoyi of Mount Xigujoined the 
Louguan center with half a dozen of his disciples. This was the time a big 
construction program was underway at Louguan-the building of the entire 
complex of the Louguan center-which involved the daily labor of nearly a 
hundred carpenters and masons. "Meanwhile, the newly-built library was 
filled with over ten thousand scrolls of scriptures purchased by Wang Daoyi 's 
disciples."26 Later, Emperor Wen (r. 535-550) of Western Wei invited 
Louguan priest Chen Baochi to his court for Daoist inquiry. His state 
chancellor and court ministers also came to pay respect to Chen Baochi as 
their instructor. After Chen Baochi died in 549, his disciple, Li Shunxing, 
was invited to the capital to meet the emperor and his court members. "Li 
Shunxing was installed as the head ofLouguan Sect after he was tested by 
the court members for his competence in the Daoist arts."27 

The zenith ofLouguan Daoism 's growth was in the Northern Zhou and 
Sui dynasties and ended with the beginning of the T'ang dynasty. A celebrated 
Louguan priest was Wang Yan who was a disciple of Chen Baochi and a 
fellow-student of Li Shunxing. Wang Yan, a native of Fu Feng [Beijing], 
became a disciple of Chen Baochi in 53 7 at the age of eighteen. Later, he 
pilgrimaged to Mount Hua to be enrolled as a disciple of Jiao K'uang-a 
priest of Mao Shan. From him Wang Yan received the texts of the Three 
Grottoes. Hearing of the fine reputation of Wang Yan, Emperor Wu of 
Norhtern Zhou invited him for residence in the capital for some time. 
Afterward, he returned to Mount Hua for the restoration of the Hermitage 
ofCioud Terrace with imperial funds. Emperor Wu's decree for the banning 
ofBuddhism and Daoism notwithstanding, he builtthe Hermitage ofDaoist 
Comprehension and installed Wang Yan there to compile the Daoist texts 
and diagrams of the Three Grottoes. Wang Yan completed the compilation, 
consisting of eighty scrolls, and authored a book entitled Sandong zhunang 
(not the book of the same title by Wang Xuanhe ). These volumes were kept 
at the Hermitage ofDaoist Comprehension. When Emperor Wen inaugurated 
the Sui dynasty (581-618), he built the Hermitage of Celestial Residence 
and appointed Wang Yan as its abbot, as well as super-intendent ofDaoist 
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priests. It is said that the emperor took the "Vow of Wisdom" under Wang 
Yan and that some court ministers became his disciples. Wang Yan died in 
604.28 

Another famous Louguan priest was YanDa of the Northern Zhou and 
Sui period. He became a priest toward the end of Northern Wei and was a 
disciple ofLouguan Daoist Hou Jie. Before the decision of Emperor Wu of 
Northern Zhou to ban Buddhism and Daoism, he asked YanDa to comment 
on the preference between these two religions. Yan Da replied: "The host 
religion is worthy and the guest religion is unworthy-meaning: Buddhism 
is "guest" because it came from abroad and Daoism is "host" because it is 
native to the Chinese. Yan Da commented further: "If we send the guest 
back, he will benefit his people. If we keep the host at home, he will do no 
hann to the Chinese. When the guest is gone, the host will be left alone. 
This is my position."29 Here, Yan Da's anti-Buddhist attitude is obvious. 
Despite the emperor's agreement with YanDa's opinion, he banned both 
Buddhism and Daoist under the circumstsnces. However, he built the 
Hennitage ofDaoist Comprehension for a selected group of Buddhist monks 
and Daoist. priests. The Louguan Daoists included in this group are: Wang 
Yan, YanDa, Su Daobiao, Cheng Faming, Zhou Huasheng, Wang Zhenwei, 
Shi Daole, Yu Zhang, Zhang Facheng, and Fu Daosong. These ten Louguan 
priests "pursued Daoist arts as a means offorgeting the profane world and 
kept their morale by staying together. People called them the "Ten Elders of 
Tiangu [location of the temple]." When Emperor Wen inaugurated the Sui 
dynasty, he assigned Yan Da to renovate the buildings at Louguan. At that 
time, one hundred and twenty Daoists resided in Louguan. Because they 
were the cream of the crop among the priests, they enjoyed the respect of 
both the state and the people.30 

Because the future founder ofT' ang dynasty was assisted in his rebellion 
by the Louguan Daoist Qi Hui and because he claimed that Laozi is his 
ancestor, he promoted Louguan Daoism as soon as he became the emperor. 
In the early era of 618-625, he gave funds for the renovation Louguan 
buildings and donated 1,000 Chinese acres of farm land (about 170 English 
acres) for its support. He also changed the name of Louguasn center to 
Hennitage of Sage Ancestor and appointed Qi Hui as its abbot. In 624, the 
emperor came to the temple in person to pay tribute to Loazi. When Emperor 
Gaozong reigned (650-682), he appointed priest Yin Wencao as Master of 
Vast Heaven in charge ofHermitage of Sage Ancestor. He also commissioned 
Yin Wencao to write a biography of Laozi which Yin did under the title, 
Hagiography of the Emperor of Blended Prime (Xuanyuan huangdi 
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shengji), in I 0 chapters. Immensely pleased with this work, Emperor 
Gaozong gave Yin a new official title and offered him a high post in the 
court. 31 Through imperial patronge, Louguan Daoism continued to flourish 
in the T'ang dynasty until the Rebellion of An Lushan and Shi Siming (755-
760). After that, Louguan Daoism began to decline. By the time when the 
Mongols invaded the ethnical empire of Jin [Gold] in the north in 1232-
1234, the Louguan buildings were completely wiped out because of war. 
Although these buildings were restored by the Total Perfection Sect 
(Quanzhen) in the Yuan dynasty ( 1279-1368}, Louguan Daoism became 
assimilated by the latter. 

The history ofLouguan Daoism was recorded in the Inner Biographies 
of Louguan Daoists (Louguan neichuan) in three chapters: Chapter 1 was 
ascribed to Yin Gui; chap. 2 was authored by Wei Jie ofNorthern Zhou; 
and chap. 3 was written by Yin Wencao. The book's full title is: Inner 
Biographies of Louguan Daoists and Their Original Deeds (Louguan 
xiansheng benxing neichuan). Although this book of hagiograohy is now 
extinct, twenty-five sections of it are incorporated in the Pearl Chapters of 
the Garden of Immortals (Xianyuan pianzhu). The Chronicles of Immortals 
(Lishi zhenxian tidao tongjian) also contains some sections of this extinct 
book in chaps. 8, 9, 29, and 30. The Inscription at the Scriptural Terrace in 
Mount Zhongnan on the Biographies of Successive Immortals by Zhu 
Xiangxian (Yuan dynasty) contains some abridged accounts of the extinct 
book minus the writings by Yin Wencao. 

In the Louguan tradition, Yin Xi, the alleged founder ofLouguan Sect, 
is no longer treated as a historical thinker but a divine person; not only is he 
the disciple of Laozi but also the one who asked Laozi to write down the 
Daode jing. Wang Fu (West Jin) wrote the Huahu jing [Book on the 
Conversion of Barbarians] in which "Laozi was transformed into Buddha 
who went to India to convert the barbarians. Thus the ministry of Buddha 
began."32 The Buddho-Daoist controversy reached the climax in the period 
of Political Disunion when a number of anti-Buddhist Daoist works were 
produced. They include: Inner Chapters of Celestial Mystery (Xuanmiao 
neipian}, Records on Exiting the Pass (Chusai ji), Biography of Yin Xi, 
Guardian of the Pass ( Guanling yinxichuan ), and Inner Biography of Master 
Wens hi (Wens hi neichuan}.33 And the tale of the conversion of the barbarians 
by Laozi became the center of Buddho-Daoist controversy. Because Yin Xi 
is a celebrated figure in this story, he was chosen by the Louguan Sect as its 
founder in order to raise the prestige of Daoism. Louguan Sect was known 
for its propaganda on the conversion of barbarians by Laozi and for its 
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relentless criticisms against Buddhism. Since the Buddho-Daoist controversy 
took place mainly in the period of Political Disunion, it gives us a historical 
clue as to the approximate date concerning the rise and growth ofLouguan 
Sect. 

Because Daode jing was written at the request of Yin Xi, according to 
Louguan Sect, it became the principal text ofLouguan Daoism. Also, because 
this sect believes that Laozi went to the west to convert the barbarians, it 
emphasized the texts which give primacy to this tradition. These texts are: 
Laozi huahujing, Laozi xishengjing [Laozi's Western Ascension], Laozi 
kait 'ian jing [Opening of Heaven by Laozi]. These texts, according to the 
Essential Teachings of Daoism and the Zhenzheng fun [In defense of the 
Correct Doctrines], were given to Yin Xi by Laozi: The Essential Teachings 
ofDaoism (Daojia yishu) says: "Despite the fact that words cannot delineate 
the void nature of Dao, Laozi gave five texts to Yin Xi, which include the 
Daode jing, Comprehension of Perfection, and Western Ascension.34 The 
In defense of the correct Doctrines says: "Laozi, traveling toward the running 
sands of the west, arrived at the Pass of Hangu. At the request of Yin Xi, 
guardian of the Pass, he wrote down the two parts of Daode j in g. It concerns 
self-cultivation, ruling a country; avoiding hardened attitudes and keeping 
the female pole; overcoming the sharp edges and clearing the entanglements; 
and practicing mercy, frugality, and humility-in five thousand words. Yin 
Xi wrote down Laozi's comments on the Daode jing, which became the 
Western Ascension. However, the Western Ascension has been expanded 
and is mixed with some Buddhist ideas. It deals with the undesirable 
outcomes of body and mind, false feelings and dispositions and the way to 
overcome them. It also explains the causes why some people die prematurely 
and others enjoy longevity."35 Although Western Ascension and the 
Comprehension of Perfection were not authored by Yin Xi, as have been 
attributed to him by Louguan tradition, they were definitely promoted by 
Louguan Daoism. 

In the following, we shall briefly explain the above-mentioned texts 
associated with Louguan Daoism: The earliest version of Huahujing was 
authored by Wang Fu, consisting of only one scroll. It was later expaned 
into two-scroll, ten-scroll, and eleven-scroll versions. The fragments of 
Huahu jing stored in Great Britain and France belong to the ten-scroll version 
not authored by Wang Fu. According to Chen Jingyuan (Northern Song), 
the Western Ascension is Laozi's oral commentary on the Daode jing 
recorded by Yin Xi.36 The first five lines of the book are: "Laozi ascended 
to the west I to open up the Dao in India. I He was called Master Gu; I 
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skilled at entering non-action. I Without beginning or end, he exists 
continuously."37 Even these beginning lines of Western Ascension show the 
intent of converting the barbarians by Laozi [Buddha]. The Western 
Ascension was quoted by an East Jin Buddhist work entitled Zhengwu fun 
[Rectification of Erroneous Views]. 38 Ge Hong's Biographies of Immortals 
quotes the Western Ascension as follows: "Laozi's face is like the moon; 
his forehead is like the sun; his nose is straight and his nostrils are like two 
pillars. Each of his ears has three openings. His hands embrace ten documents 
and his feet tread two martial articles." Because these words are quoted by 
Lihuo fun [Disposition of Errors] by Mouzi between 420 and 589 in the 
south, Western Ascension must been written before that time. The Opening 
of Heaven by Laozi, another text reflecting the Buddho-Daoist controversy, 
was quoted by Daoist Jiang Bin in his debate with monk Xuanwu in Northern 
Wei on the senority ofLaozi over Buddha.39 The T'ang monk, Minggai, in 
his Eight Articles Repudiating Fu Yi s Critique of Buddhism, mentions the 
author of Opening of Heaven, Zhang Ban, along with Wang Hu, author of 
Huahujing.40 This information serves as a clue that the Opening of Heaven 
is a product of West or East Jin times. Concerning the Comprehension of 
Perfection, we do not know its date, contents, and author. That the Buddhist 
authors in their repudiations of Laozi's conversion of the barbarians 
invariably mentiion the Comprehension of Perfection together with Western 
Ascension gives us a clue that the contents of Comprehension of Perfection 
reflect the thesis of converting the barbarians by Laozi. Xia Zhengzi 
(Southern Qi), author of Critique of Gu Huan s Essay on the Differences 
between the Chinese and Barbarians, says that the Comprehension of 
Perfection contains some ideas of the Lotus Sutra. Because we know that 
Xia's essay was written toward the end of the Liu Song dynasty (420-479), 
Comprehension of Perfection must have been written before the end ofLiu 
Song dynasty. All the above-mentioned Daoist texts on the Buddho-Daoist 
controversy were burned in the fire in the Yuan dynasty during its persecution 
against Daoism. Even if some ofthem have survived the fire, they are not 
the original texts since they are copies of later expansions. The fragments 
of Huahu jing preserved in London and Paris were taken from the 
archaeological finds discovered at the Dunhuang Caves which were buried 
long before the Yuan dynasty.41 Although the present-day Western Ascension 
conveys the idea that Laozi went to the west to convert the barbarians, the 
book's original anti-Buddhist elements have been deleted from the present 
text. The Opening of Heaven is preserved in the Daozang and its abridged 
version is in the Yunji qiqian. However, the original idea of Laozi's 
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conversion of the barbarians has been extracted from the extant versions. 
Although the Comprehension of Perfection is extinct, some of its passages 
are quoted in the Secrets of Most High and in some Buddhist sources. 

In addition to the texts advocating the conversion of barbarians by Laozi, 
Louguan Daoism also took over some texts of the High Clarity Sect and a 
small number of other Daoist texts into its collection.42 A review of the 
textual titles of Louguan Daoism shows that the High Clarity Sect exerted 
considerable influence upon it. Apart from the doctrine of the conversion 
of barbarians by Laozi, Louguan Daoism was closest to High Clarity Sect 
in terms of beliefs. 

As has been discussed earlier in this book (chap. 3, section 6), the earliest 
texts of the High Clarity Sect, produced in mid-East Jin period, were not 
publically circulated. They were kept privately by a small groups ofDaoists 
for sometime. Later, Xu Wangrning (361-429) obtained these texts and began 
to amend them. He also wrote a large number of new texts, increasng the 
number of High Clarity texts from 31 to over 50 scrolls. Only after Xu 
Wangming's laborious literary efforts did the texts of High Clarity begin to 
circulate in public toward the end of East Jin (387-420). Since this was the 
time when north and south were ruled by separate political regimes, it must 
have taken sometime for the High Clarity texts to reach the north. This 
means that Louguan Daoism 's reception of High Clarity texts took place in 
the early part of the fifth century in Northern Wei. This further proves that 
Louguan Daoism could not have received the High Clarity texts in the pre
Han times, as it claimed. 

Among the surviving literature of Louguan Daoism, there is a work 
called Louguan xianshi chuan [Biographies ofLouguan Masters], known 
also as Louguan chuan [Biographies ofLouguan Daoists]. This work has 
been attributed to Yin Gui (the legendary Yin Gui and brother of Yin Xi
a contemporary ofLaozi; or the historical Yin Gui, an alchemist of the West 
Jin times). It is said in this Biographies that the Louguan masters received a 
number of High Clarity texts in the pre- Han times! This is definitely not a 
historical fact since the Louguan Daoists did not receive the High Clarity 
texts until the fifth century in the Northern Wei period. The author of the 
Biographies is probably a Louguan Daoist who lived in the Northern Wei 
(386-534) or post-Northern Wei times. Wei Jie (497-569), a famous Louguan 
Daoist ofNorthern Wei, wrote an extension of the Louguan chuan, in which 
he added a number of pre-Northern Wei Daoists as Louguan masters to the 
original text. This, again, cannot be historically true because the Louguan 
Sect did not become a Daoist institution until the early part ofNorthern Wei 
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dynasty. Louguan Daoism's reception of High Clarity texts probably began 
with Yin Tong, the aforementioned priest who gained the support of Emperor 
T'aba Tao ofNorthem Wei in the beginning era of 424-428. It was then that 
Louguan Daoism began to exert its influences in the north. This also means 
that the sponsorship of the High Clarity texts by the Louguan priests has 
increased its influence in the north. 

Louguan Daoism, unlike the High Clarity or the Numinous Treasures 
Sect, did not originate any distinctive Daoist arts of its own. It pursued a 
sort of eclecticism. This can be detected from the biographical accounts of 
some well-known Louguan priests. For examples: "Liang Chen cultivated 
the circulation of breath as a means of nourishment and swallowed some 
talismans. He sought cinnabar and mercury which he used as diet." "Ma 
Jian practiced the art of making himself disappear by entering the 
underground. He gave up eating grains, took medicines and pursued the 
breath control. He performed the rite of commanding the spirits to subdue 
the demons. Also, he, in ritual, was able to invoke the presence of the six 
ding-deities and the twenty-four gods to perform tasks for him." "Yin Tong 
took mercury, realgar, and asparagus regularly for over several decades. He 
also healed the sick." The imbibing of elixirs seems to be their common 
practice. Due to their eclecticism, they did not develop any Daoist arts of 
their own. Thus, their contributions to Daoism were not as great as those of 
other contemporary Daoist groups. 

Section 3 

Anti-Buddhism in Northern Wei and Northern Zhou; Conflicts 
and Mutual Influences between Buddhism and Daoism in the 
Northern Dynasties 

Daoism was one of the three major ideologies in feudal China; it reflects 
both conflicts and assimilation with Confucianism and Buddhism in history. 
This relationship of conflicts and assimilation is important for the assessment 
of the growths and declines of Daoism, as well as its morphology. It is, 
therefore, necessary to review briefly Daoism 's relationship with 
Confucianism and Buddhism in its formative period. 

Buddhism, in its early missionary stage during the late Han and Three 
Kingdoms periods, needed to adept to the indigenous ideas of China in 
order to anchor itself in the Chinese soil. Meanwhile, Daoism as a new 
institution was not strong enough to rival with Buddhism. Hence, both 
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Buddhism and Daoism in this period were involved in mutual assimilation 
and showed little interest in polemics against each other. But toward the 
East Jin times and in the period of Political Disunion, both religions 
developed polemic attitude toward each other. Not only has Buddhism 
become firmly established in the Chinese soil, it has also severed its 
dependence on the metaphysics ofthe "dark learning" (Xuan Xue) of the 
Wei and Jin times. This was also the time Buddhism realized that some of 
its ideas were incompatible with the traditional ideas of Chinese thought. 
As for Daoism, it now felt strong enough to rival with Buddhism although 
it was still behind Buddhism in terms ofliturgical and textual achievements. 
Both religions at that time were motivated by a strong desire to recruit new 
converts and to become the leader of cultural domination. These motives 
changed the relationship between them-from a relationship of conciliation 
to that of conflicts. This characterizes the relationship between Buddhism 
and Daoism in the period of Political Disunion. 

The polemics between Buddhism and Daoism prevailed in both the 
northern and southern dynasties although they took different forms-in the 
south they were done through the debates of ideas whereas in the north they 
often resorted to government intervention by force. Two of the so-called 
"Banning of Buddhism by state" took place in the north--one during the 
reign of Emperor T'aba Tao of Northern Wei and one during the reign of 
Emperor Wu of Northern Zhou. These two major persecutions, together 
with the numerous anti-Buddhist events in Chinese history, evidence that 
the conflicts between the "three teachings" refer primarily to those between 
Buddhism and Daoism. 

Because the persecution of Buddhism by Emperor T'aba Tao was a 
major event relating to Buddhism and Daoism, its causes and character 
deserve our special attention. The following excerpts from the History of 
Northern Wei and other historical sources reveal the increasing hostility of 
Northern Wei state toward Buddhism terminating with persecution: "When 
T'aba Tao became the emperor in 423, he continued the policy of his 
predecessors by honoring Buddhism. He invited the eminent monks to the 
court for consultation." 

"In the early part of the era of 424-428, Daoist priest K'ou Qianzhi 
submitted the divine books to Emperor T'aba Tao. State chancellor Cui 
Hao submitted a statement supporting K'ou's credentials. As a result, the 
emperor acceded to K'ou Qianzhi's request: He accepted the religion of the 
Celestial Master and inaugurated the latter's teaching. Henceforth, the new 
teaching began to spread across the empire and Daoism blosomed." 
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"Emperor T'aba Tao's main concern was expansion of the dynasty 
through military conquests. Although he believed Buddhism and honored 
monks, he did not have time to study Buddhist texts in order to understand 
the Jaw ofkanna. After he adopted the religion ofK'ou Qianzhi, he realized 
that the attainment of immortality depends on peaceful living and the practice 
of no-action. In order to pursue this goal, he began to follow the arts of 
K'ou Qianzhi." 

"In the third month of 438, Emperor T'aba Tao forbade men under 
fifty years old to become monks." 1 

"When Emperor T'aba Tao recaptured Liang Zhou [in Gansu], he forced 
its inhabitants to move to Ping Cheng [Da Dong in Shanxi]. As a result, 
Buddhist activities in the east accelerated. Xuan Gao, Hui Chong, and other 
monks also came to live in Ping Cheng." 

"In 440, Emperor T'aba Tao, acceding to the request ofK'ou Qianzhi, 
changed the name of the era ofhis reign to 'Perfected Lord of Great Peace."' 

"In 442, Emperor T'aba Tao, riding in a royal carriage, came to the 
Daoist Altar to receive the the divine talisman. Since then, every new emperor 
ofNorthem Wei received his divine talisman at the Daoist Altar." 

"In the first month of 444, Emperor T' aba Tao tenninated the activities 
of the shamans and monks. His decree reads: 'The ignorance of the people 
has caused them to accept false beliefs. They employ shamans in their houses. 
Through the influences of these shamans, people keep the apocryphal texts, 
books on yin yang, on diagrams and prophecies, and on thaumaturgy in 
their houses. As for the monks, they follow the false teachings of the 
barbarians and conduct their lives contrary to the civil teachings of the state. 
Their influences have obstructed the dissemination of civil virtues. From 
now on, any one-from the high officials to the Jowly commoners-who 
hide monks, shamans, or artisans of gold or silver in their houses must tum 
in these despicable persons to the state. Any shamans or monks found in the 
civilians' houses after the fifteenth day of the second month of 444 will be 
executed and the members of these households shall receive capitial 
punishments. "2 

"In 445, an ethnic Gai Wu, a native of Almond City [Huang Ling in 
Shaanxi] rebelled against Northern Wei. He amassed more than one hundred 
thousand rebel soldiers. At first, the government forces suffered defeat. 
Later, in the second month of 446, Emperor T' aba Tao himself commanded 
an anny to quench the rebels. He, recapturing the city of Changan, was 
incensed when his soldiers discovered a large size of ammunition in a 
Buddhist temple. He immediately ordered the execution of all the monks at 
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the temple on the suspicion that these monks were allies of the rebels. In 
examining the belongings of the temple, the government found some wine
making tools and many valuable objects--over ten thousand items
deposited by the wealthy families from the provinces and prefectures. The 
government also discovered some underground chambers where women 
were kept. Chancellor Cui Hao petitioned that all monks in the empire be 
executed and that Buddhist scriptures and statues be destroyed. The emperor 
approved the petition. K' ou Qianzhi was with Cui Hao in those days. He 
remonstrated and was opposed to Cui Hao's proposal for the brutal treatment 
of Buddhism. However, Cui Hao did not change his mind. Finally, K'ou 
said to Cui Hao: 'Because you petitioned for the destruction of Buddhism, 
your entire family will meet the same fate someday!' " 

The foregoing excerpts indicate that Emperor T'aba Tao's banning of 
Buddhism was the result of a gradual process. In the early part of his reign, 
he harbored no menace against Budddhism. Only after his adoption of Cui 
Hao's recommendation to practice the religion ofK'ou Qianzhi did he begin 
to sever his tie with Buddhism. For more than a decade after he became 
emperor, he had no intent to abolish Buddhism. His decree ( 438) to prohibit 
men under fifty years old to become monks was intended to conscript the 
monks in case of war, although it must have affected the strength of 
monasticism. His proclamation to ban the activities of shamans and monks 
was not directed exclusively against Buddhism: During his reign, there were 
shamans and monks who attempted to overthrow his government based on 
the apocryphal documents. For example, the Sequel to the Biographies of 
Eminent Monks (Xu gaoseng chuan) on the "Biography of Chao Da" says: 
"Emperor T'aba Tao forbade the circulation of diagrams and prophetic 
writings. He searched the houses suspected to hide these articles. In this 
matter, he has received false accusations." It is plausible that the emperor's 
severence with Buddhism has caused resentment among some monks of 
the sangha, which spurred their support for the rebellion ofGai Wu. Thus 
when the emperor's soldiers discovered the ammunition in the monastery 
( 446), it gave him reason to suspect that the monks were collaborating with 
the rebel leader. Although we do not have sufficient evidence to substantiate 
whether or not the monks were actually helping the rebel leader Gai Wu, 
the discovery of the ammunition in the monastery must have given the 
emperor an alibi to accuse the monks. 

The decision to ban Buddhism was initiated by Cui Hao and the emperor 
without the support of K'ou Qianzhi. We have another evidence to show 
that K'ou Qianzhi is innocent in this matter besides his disagreement with 
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Cui Hao's appeal to kill the monks: The "Biography of Seng Lang" in the 
Sequel to the Biographies of Eminent Monks, chap. 25, says: "When 
Emperor T'aba Tao recaptured Liang Zhou in 439, "he found three thousand 
monks among the enemy soldiers. The emperor said to these monks, 'You 
should be practicing meditation instead of engaging in warfare. I shall execute 
you all tomorrow at noon.' The next day at noon, ther sun was completely 
sheltered by a red vapor of many feet long. When K'ou Qianzhi saw this, he 
appealed to the emperor in these words: 'The red vapor covering the sun is 
an omen of Heaven. It conveys the truth that these monks are men offaith; 
they did not intend to engage in battle. Please do not kill them.' The emperor's 
brother also made the same appeal. Emperor T' aba Tao, therefore, rescinded 
his decision."3 Because this account was recorded in a Buddhist source about 
K 'ou Qianzhi's appeal on behalf of the monks, its authenticity can be trusted. 

In 444, Emperor T'aba Tao put monk Xuan Gao to death. Was K'ou 
Qianzhi an accomplice? Historical sources are insufficient to confirm this. 
Xuan Gao was an eminent monk in Liang Zhou. When Emperor T'aba Tao 
recaptured Liang Zhou, he made Xuan Gao migrate to the capital where 
Xuan Gao became the teacher of the emperor's son [Huang]. The Biography 
of Eminent Monks, chap. 11 on "Biography of Xuan Gao" says: "T'aba 
Huang was the student of monk Xuan Gao. Because the emperor suspected 
that Huang was plotting to take over the thrown, he ordered Xuan Gao to 
conduct a seven-day penitent Service of Golden Light on behalf of his pupil 
(Huang). Later, because the emperor dreamed that his deceased father and 
grandfather, each carrying a sword, were rebuking him, he assembled the 
court ministers and told them about the dream. After listening to the 
explications of the dream by his ministers, the emperor gave up his suspicion 
of his son [Huang]. Afterward, he ordered his son to assist him in 
administration and to be his chief minister. This was the time when K'ou 
Qianzhi was a favor of the emperor. He spoke ill of Huang and Xuan Gao 
[Huang's teacher] to the emperor; for he was afraid that his political power 
would be curtailed if Huang succeeded in gaining the crown." The emperor, 
on hearing the words ofK'ou, became angry and ordered the arrest ofXuan 
Gao in 444. Both Xuan Gao and monk Hui Chong were condemned to 
death.4 The History of Southern Qi (Nan qi shu) on the "Biography of Wei 
Lu" contains a similar account. The above two accounts made K 'ou Qianzhi 
responsbile for the death of Xuan Gao. This would seem to suggest that 
K'ou was directly involved in the emperor's decision to ban Buddhism. 
But because the above two accounts are not from History of Northern Wei
one is from a Buddhist source and the other is from a source of Southern Qi 
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dynasty-they are questionable as to their authenticity. Therefore, they should 
not be considered as evidence for K'ou Qianzhi's involvement in the anti
Buddhist activities in Northern Wei. 

In light of the foregoing discussions, K 'ou Qianzhi was not responsible 
for the emperor's decision to destroy Buddhism. Viewing the developments 
of the emperor's persecution of Buddhism as a whole, the real cause is not 
the conflicts between Buddhism and Daoism but the struggle between Cui 
Hao's politics of Confucianism-the advocation of the distinction between 
the scholar-officials and commoners-and the conservative interests of the 
ruling Xian Bei nationals to which the T'aba ethnics belonged.5 

Cui Hao, serving three successive emperors of Northern Wei, was a 
trusted minister of T'aba Tao. He was a far-sighted statesman of broad 
learning known for his view that the scholar-officials have high status in 
society, who should play a leading role in government. Cui Hao attempted 
to replace the old X ian Bei aristocrats who were Buddhists with his Confucian 
scholar-officials in government. He wanted to "replace the false ideas with 
true teachings and restore the government ofFu Xi and Divine Farmer [two 
legendary heroes of Han-Chinese culture]."6 Cui Hao was working toward 
restoring the ruling power of the Han-Chinese with the consensus of the 
emperor. But this was in direct opposition to the interests of the X ian Bei 
aristocrats. He embraced the religion of K' ou Qianzhi and recommended 
the latter to the emperor because he wanted to recruit K 'ou for his own 
program of restoring Confucian culture in the north. At that time, Buddhism 
was still viewed as the "religion of foreign gods" in China. This is why Cui 
Hao told the emperor that "the false teachings of Buddhism have corrupted 
and misled the people."7 Because the destruction of Buddhism was 
tantamount to the fall of the Xian Bei aristocrats, the conflict between 
Buddhism and Daoism turned out to be a struggle between the Han-Chinese 
and the ethnical X ian Bei nationals! This conflict of cultures is explcitly 
stated in Emperor T'aba Tao's proclamation (446) for the banning of 
Buddhism: "Formerly, because the emperor of Later Han dynasty was 
seduced by the heterodox doctrines, he falsely deviced a dream in order to 
pave the way to serve foreign deities [a reference to Emperor Ming's (58-
75) dispatch of envoys to the west to learn more information about Buddhism 
and its texts after his dream]. In doing so, the emperor has violated the 
regularity of Heaven. Such a thing has never happened in the antiquity of 
the Nine Continents."8 "Consequently, the Confucian teachings were put 
aside and the rites and righteousness declined. Meanwhile, the evil religion 
prevails and the kingly art of government is diminishing."9 In this 
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proclamation, Emperor T'aba Tao considered Buddhism as the enemy of 
the Confucian state. He resolved to become "an extraordinary person" in 
order to do "extraordinary things." This means the abolishment of the foreign 
religon which has obstructred the Confuciasn ideas of the state and the 
restoration of the civilization of Fu Xi and the Divine Farmer. The 
proclamation continues: "1, in obedience to the will of Heaven, must apply 
my efforts to stamp out the roots of evil and to replace the false teachings 
with truths. I shall remove all the traces of this foreign religion. It is my way 
of expressing my gratitude to Fu Xi and Divine Fanner. Henceforth, all 
those who serve foreign deities and make earthen or bronze statues of foreign 
gods will be condemned to death-including their family members .... I 
thereby order my generals and officials to destroy and burn all the Buddhist 
pictures, statues, and foreign scriptures which come to their sight. All the 
monks-regardless of their ages-shall be buried to death." 10 

The above proclamation states clearly that Buddhism is incompatiable 
with the feudal state of Confucianism. As long as Buddhism flourishes, the 
confucian state cannot prevail. Hence, Buddhism must go. Emperor T'aba 
Tao saw the juxtaposition between the banning ofBuddhism and the practice 
of the feudal state of Confucianism. Behind it lies his intent to support the 
Han-Chinese population against the foreign religiion-a solution to the 
conflict between the Han scholar-officials and the Xian Bei aristocrats. Thus 
the apparent conflict between Buddhsm and Daoism was only a part of the 
cause for the banning of Buddhism. The decisive cause was the emperor's 
pursuit of his own political ambition. 

Although Emperor T'aba Tao publicly banned Buddhism in 446, the 
ban was not strictly enforced because his heir-apparent, Huang, used his 
power as chief of officials to procrastinate its enforcement: "He [Huang] 
deliberately slowed down the dissemination of the proclamation in order to 
give time for the clergy to escape or hide. Even the monks in the capital 
escaped the arrest. As a result, the monasteries were able to hide their gold, 
silver, and other valuables, together with their scriptures." 11 Although a large 
scale of Buddhist elimination was avoided, "all its buildings and pagodas 
were annihilated." 12 After Emperor T'aba Tao's assasination in 450, the 
ban was lifted. Then, when T'aba Jun (son of Huang) became the emperor 
in 452, he restored Buddhism. His proclamation says: "Let every populated 
district have a Buddhist temple with generous state funds. Let all those
regardless of ages--desiring to pursue Buddhist truth become monks and 
leave their families." 13 The news of this proclamation spread swiftly across 
the empire. "The damaged Buddhist artifacts and temples were later 
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completely renovated. Thus the sculptures and scriptures of Buddhism were 
again in full display." 14 This just proves that it was impossible to ban any 
religion by government decree. After 500 CE, due to the incompetance of 
the emperors in Northern Wei, both the court and the ethnical aristocrats 
gave greater leverage to the Buddhist clergy, resulting in rapid growth of 
this religion in the north. But the conflicts between these three teachings did 
not cease even after the death of Emperor T'aba Tao. We read about the 
numerous appeals to the emperors for the suppression of monasticism by 
some Confucian officials in the History of Northern Wei and the Guang 
hongming ji, chap. 6. As to the continuing polemics between Buddhism 
and Daoism, we can have a glimpse of it from the debate between Daoist 
Jiang Bin and monk Tan Wuzui sponsored by Emperor Ming in 520 and 
recorded in the Sequel to the Biographies of Eminent Monks: Jiang Bin, 
relying on the Opening of Heaven by Lord Lao, claimed that Buddha is an 
attendant ofLaozi. Tan Wuzui, quoting the Marvelous Tales ofZhou Dynasty 
and the Inner Biography of Han Faben, claimed that Buddha was born 
before Laozi. Each insisted that his religion is superior to that of the other. 
When the debate was over, Emperor Ming declared that Jiang Bin lost the 
contest. Meanwhile, the emperor asked some officials to check whether or 
not Laozi actually wrote the Opening of Heaven by Lord Lao. When the 
emperor received report that Laozi did not write it, he ordered the execution 
of Jiang Bin. Only after the earnest appeal of a foreign monk, Bodhiruci, 
did the emperor send Jiang Bin on exile. 15 Whereas it is true that the Opening 
of Heaven by Lord Lao was not authored by Laozi, neither did the two 
Buddhist texts used by monk Tan Wuzhi contain any actual sayings of 
Buddha. They were composed in the mid-Northern Wei dynasty. 16 Thus 
Emperor Ming's verdict to banish Jiang Bin plainly reflects his anti-Daoist 
bias. 

Northern Qi, successor of Eastern Wei, supported Buddhism because 
its territory was defended by the X ian Bei ethnics who were Buddhists. But 
conflicts between these three teachings existed also in Northern Qi, as 
testified by the memorials submitted to its emperor by the Confucian 
officials. These documents are contained in the History of Northern Qi and 
Guang hongmingji, chap. 7. Emperor Gao Yang in 554 was preparing to 
ban both Daoism and Buddhism because the state revenues were depleted 
due to the over-population of monks and priests in the north. At that time, 
Fan Xun, a Confucian scholar, in his civil service examination papers for 
the degree of Xiu Cai contain these words: "Neither the writings of two 
Bans [brothers Ban Gu (32-92) and Ban Chao (32-1 02), who led armies to 



392 History of Chinese Daoism 

combat the Xiong Nu [ethnics in the west] nor the writings of two Mas 
[father Ma Deng (?-211) and son Ma Chao ( 176- 222), who were successive 
military heads of Liang Zhou in the west], ever mentioned the idea of the 
Three Worlds [the Buddhist doctrine of the past, present, and future] or the 
doctrine of the One Vehicle. 17 These remarks certainly express Fan Xun's 
distaste for Buddhism. His papers also say: "Many Daoist ideas are absurd. 
They include such popular expressions as: the celestial documents of jade 
or gold; divine books of registers; 'three corpses' ofthe human body; the 
marvel of nine-cycles of transformation and the wonder of scarlet or frost
like drugs; dogs bark when Prince Huai Nan attained immortality; swords 
flew to the sky when Wang Zhiqiao became an immortal. These expressions 
amount to empty talks comparable to someone who attempts to catch the 
wind or someone who mistakes her shadow as her real self."18 The above 
remarks certainly reflect Fan Xun's disdain ofDaoism. Fan Xun believes 
that because the ancient Chinese classical sources do not contain the 
propaganda of Buddhism or Daoism, and because such Buddhist or Daoist 
propagada cannot be substantiated, it should not prevail in Chinese society. 
His papers further say: "Since the emperor sometimes even doubt the truth 
ofthe kingly rites [Confucianism], he certainly has the privilege to discard 
the hetrodox teachings [Daoism] and to remove the distastfullooking monks 
[Buddhism]." As has been mentioned in the preceding section, because 
Buddhism was too influential to be banned in Northern Qi, Emperor Gao 
Yang proceeded to get rid ofDaoism: He forced the Daoist priests to become 
Buddhist monks or return them to laity. 

Although the northern dynasties were not known for their interest in 
philosophical debates, as it wa the case in the south, they also engaged in 
such activities due to southern influences toward the end of this period. An 
outstanding example is the debate between Confucian official Xing Shao 
and Buddho-Daoist statesman Du Bi on whether or not the soul survives 
after the cessation of the body. Whereas Xing Shao says that the soul ceases 
to exist when the body expires, Du Bi argues that it survives after the body 
is gone. They continued their debate back and forth in writing for some 
time. Whereas the writings of Xing Shao on this topic are extinct, fragments 
of Du Bi on it can still be glimpsed from the "Biography of Du Bi" in the 
History of Northern Qi. 19 

Dao Xuan (597-667), a scholar-monk of T'ang period, in his Guang 
hongming ji and Sequel to the Biographies of Eminent monks wrote an 
account about Daoist Lu Xiujing's contest with a Buddhist monk. It says: 
Lu Xiujing migrated to Northern Qi after Emperor Wu of Liang dynasty in 
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the south forsook Daoism and became a Buddhist. Then in 555 Lu Xiujing 
underwent a debate with monk Tan Xian in the north on which religion is 
superior-Daoism or Buddhism. The contest ended with the defeat of Lu 
Xiujing. But because Lu Xiujing, a priest of the Liu Song dynasty (420-
479), died in 477, he could not have held a contest with a monk in 555-
twenty-seven years after Emperor Wu of Liang's defection to Buddhism. 
This account must be apocryphal. However, even in the Buddhist sources, 
Lu Xiujing has been given a cordial treatment in contrast to monk Dao 
Xuan's depiction of Lu as a contentious priest lost his debate to a monk. 
This is made by Buddhist author Zan Ning (919-1 00 I) who portrays Lu as 
a good friend of monk Hui Yuan (334-416) of East Jin. Zan Ning says as 
follows: "The eminent monk Dao An (314-416) was friendly with Xi Zaochi 
to show his respect for Confucianism. The great Buddhist master Hui Yuan 
bade farewell to Lu Xiuj ing at Tiger Stream to express his respect for Daoism. 
I [Zan Ning] admire these two Buddhists for their respective regards to 
Confucianism and Daoism."21 Hui Yuan's saying goodbye to Lu Xiujing at 
Tiger Stream has become a popular legend to show the friendly relation 
between Buddhism and Daoism. Later, this legend was expanded to include 
Tao Yuanming (365 or 3 70-427), a Confucian scholar, in order to show the 
cordial relationships between Buddhism, Daoism and Confucianism, in spite 
of the fact that the meeting of these three men never took place.22 That Lu 
Xiujing was given opposite appraisals in the Buddhist sources reflects cultural 
changes in China: In T' ang dynasty, when Dao Xuan was living, the conflicts 
between Daoism and Buddhism were intense. But by the Northern Song 
period when Zan Ning was living, Buddhism and Daoism have reached 
reconciliation. 

The second major persecution of Buddhism took place in the north 
during the reign of Emperor Wu (561-577) ofNorthern Zhou, which was 
much more intense than the one in Northern Wei. It was also triggered by 
the political and economic conditions of the time--even more so than the 
ones which affected Northern Wei and Northern Qi. Emperor Wu was a far
sighted, able, and ambitious monarch. The History of Northern Zhou depicts 
him as follows: "He was quiet and resourceful; a good listener and read 
tirelessly, and strove for self-growth. He judged persons in terms of merits 
and virtues, not in terms of favors or persional liking. He wanted to be a 
king whose virtues would even surpass those of the ancient kings. He wore 
clothes made of cotton, slept under cotton-covers, and did not wear any 
ornaments made of gold or silver. He banned the luxuries in the palaces and 
permitted only a few courtiers in the inner court .... Led by his ambition to 
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unify China, Emperor Wu constantly examined the armies and reviewed 
the troops. He would do things that are not generally done by an emperor, 
such as climbing the high hills or making long journeys by foot."23 The 
above passage indicates that Emperor Wu's decision to ban Buddhism was 
not based on the influences of a few Daoists alone; it must be based on his 
careful reflections on the current political and economic conditions. Although 
Buddhism grew repidly in the north prior to his times, a great deal of monastic 
properties were beyond the reach of the state. The chapter on "Buddhism 
and Daoism" in the History of Northern Wei says: "During the reign of 
Emperor Jun (453-465), Sangha Households, Sangha Storage, and Buddha 
Households were spreading across the state."24 [The "Sangha Households" 
refer to the households which paid sixty bushels of grains annually per 
family to the Office of Superintendent of Buddhist Affairs which kept these 
grains in storage. The "Sangha Storages" refers to the storage where the 
grains were stored for distribution to the needy. The "Buddha Households" 
refer to the households of state slaves and condemned criminals under the 
custody of the monasteries, whose members worked as indentured laborers 
on monastic properties or as servants for the monasteries. Whereas the 
"Sangha Households" were responsible to the Office of the Superintendent 
of Buddhist Affairs, which was a clergical institution, the "Buddha 
Houselolds" were responsible to the individual monasteries. Both types of 
households were exempted from paying taxes to the state. This system was 
in operation in 470-476. And it was from these households that Buddhism 
recruited most of its converts.]25 "Since 524 toward the end of Northern 
Wei, wars caused the state to intensify its conscriptions. In order to escape 
from being drafted, many male citizens became monks."26 According to 
records, at that time, there were 2,000,000 monks, nuns and Buddhist 
converts, and over 30,000 Buddhist temples in the north. The amount of 
monastic properties and the number of its farm tenants and slave-workers 
were too numerous to be counted. Thus the conflicts between monastic 
economy and state economy compelled Emperor Wu of Northern Zhou to 
ban Buddhism, a task which the preceding Northern Qi did not dare to 
undertake. 

Wei Yuansong, a native of Chengdu and a one-time Buddhist monk, 
was very supportive of the emperor's plan to ban Buddhiam. Before he 
forsook Buddhism, Wei was a wondering monk in Sichuan, chanting poems 
and enjoying his freedom oflife without burden. But he left Sichuan, leaving 
monastic life behind, saying that the province was too backward to realize 
his many ambitions. He therefore put on his secular clothes and migrated to 
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the north to seek new opportunities. In 567, We Yuansong submitted a 
proposal to the emperor for the elimination of Buddhism. It says: "Because 
the great Northern Zhou has adopted the civilization of Great Yu and because 
it has turned away from Buhhism, its future prosperity is assured. Because 
the the former states of Liang and Northern Qi relied on Buddhist teachings 
to disseminate their national cultures, thery failed to inculcate the truths to 
their subjects. This is the reason why their subjecrts did not prosper. A state 
will be secure and strong if the truths are disseminated to its people. But 
this cannot be done when the state is dominated by Buddhism."27 Wei 
Yuan song proposed for the establishment of a "Great Temple of Everlasting 
Peace" where people within the four seas live and where no Buddhisttemples 
exist. The proposal continues: "This Great Temple of Everlasting Peace 
makes no distinction between the secular and the clergy and does not teach 
the doctrine of rebirth. Its city walls serve as pagodas and its emperor is the 
Tathagata. Its civilian neighborhoods replace the residences of monks and 
husbands and wives are the saints of the sangha. It teaches the Three Bonds 
and honors the elders at the heads of the tables. In stead of appointing the 
abbots, it chooses the wise and the virtuous to be the officials. Its people 
practice the Ten Virtues in stead of adhering to the doctrine of ignorance. 
Because its people have been taught not to be greedy, they have no use for 
the law of karma. In this great temple, people sing songs of praise in stead 
of complaints. Its birds rest in peace in their nests and its land and sea 
animals enjoy their lives oflongevity."28 1t is evident that Wei Yuansong 's 
metaphor of the "Great Temple of Everlasting Peace" means a Chinese 
society based on Confucian teachings in stead of Buddhism. Wei advised 
the emperor to shift his attention from giving benefits to the clergy to giving 
benefits to the people of the empire. He exhorted the emperor to select the 
wise and virtuous to be officials and pay no attention to abbots or Buddhist 
masters. Besides the words of Wei Yuansong, Emperor Wu was also 
persuaded by Daoist priest Zhang Bin for his anti-Buddhist campaign. 

The anti-Buddhist campaign sponsored by Emperor Wu differs from 
the one conducted by Emperor T'aba Tao of Northern Wei in two senses: 
First, it took a longer period of deliberations among the court members, as 
well as the Buddhist and Daoist clergy, before the final decision. As a result, 
the persecution was less harsh. Second, the campaign resulted not only in 
the banning of Buddhism but also Daoism due to the insistence of the 
Buddhists; also no monks were executed by the state. 

Between 567 and 574, the emperor conducted seven meetings in order 
to generate the consensus of the officials and clergy against Buddhism. The 
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Guang hongmingji, chap. 8 on "Accounts on Emperor Wu's Assemblages 
of the Clergy and Secular Leaders for Deliberations on the Banning of 
Buddhism" says: "Ex-monk Wei Yuansong and Daoist Zhang Bin teamed 
together like lips and teeeth to arouse the hostile feelings of the emperor 
against Buddhism. They say, 'The monks are depicable because they are 
lazy and craving for good food and money."' "Then on the fifteenth day of 
the third month in 469, the emperor gathered the learmed monks, prominent 
Confucians, Daoist priests, and over 2,000 civil and military officials for a 
session on the three teachings. He told the assembly of his view in this 
matter: 'Whereas Confucianism started earlier and Buddhism arrived late, 
Daoism is the most supreme religion because it owes its being even before 
the Nameless and transcends the existence ofheaven and earth.' The meeting 
was adjourned because the members of the audience held different opinions 
on the strengths and weaknesses of these three teachings. On the twentieth 
day of the seventh month of the same year, the emperor assembled the same 
groups as he did before. The debates on the strengths and weaknesses of the 
three teachings became even hotter than before. Dissatisfied with the 
outcomes of the session, the emperor said, 'China has always held high 
esteem for Confucianism and Daoism. But I am not sure if I could say the 
same about Buddhism; for it is a latecomer. I would like to hear your opinions 
about it.' Since none of the ensuing opinions favored the disestablishment 
of Buddhism, the emperor felt that it is unwise to disestablish all the three 
teachings. Then in the early part of the fourth month of 570, the emperor 
convened an assembly again, soliciting opinions from the groups. But it 
ended with no additional results. At this point, the emperor ordered official 
Zhen Luan to evaluate Buddhism and Daoism; he asked the latter to articulate 
the strengths and weaknesses of these two teachings in writing. Later, Zhen 
Luan submitted to the emperor his Xiaodao lun [Laughing at Daoism] in 
three scrolls, aiming to discredit the religion of Three Grottoes. On the 
tenth day of the fifth month of 5 70, the emperor convened the officials and 
gave his view on Zhen Luan 's book. He said that it has disparaged Daoism
the religion of his choice. He burned the book in front of the officials and 
said that it contains derogatary remarks on Daoism. Meanwhile, monk Dao 
An submitted to the emperor his A Discourse on Two Teachings. The gist 
of the book is: the two teachings are the inner and outer teachings; whereas 
the inner teaching concerns the cultivation of the mind-the study of the 
Three Vehicles-the outer teaching concerns the art of how to take care of 
the tangible-study of the "Nine Streams."29 The most important "stream" 
is Confucianism which stresses the value ofhumility, as taught by the Book 
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of Changes. After the emperor read this book, he asked his officials' opinions 
about it at a meeting. Because nobody disagreed with the contents of the 
book, the meeting was adjourned. In the twelfth month of573, the emperor 
assembled the officials and the Buddhist and Daoist clergy for another session 
on the chronological order of the three teachings. The consensus was as 
follows: Confucianism was founded first, followed by Daoism as the second 
and Buddhism was the last."30 Throughout these years of debates in the 
sessions, the emperor was unable to ban Buddhism because of the strong 
opposition of the Buddhist clergy. Finally, the emperor was convinced that 
in order to ban Buddhism he would have to ban Daoism too. "On the 
seventeenth day of the fifth month of 574, the emperor proclaimed the 
banning of Buddhism and Daoism. He ordered the monks and the priests to 
return to laity. The same proclamation specified the monastic treasures be 
distributed among the officials and Buddhist temples and pagodas, as well 
as Daoist buildings, be given to the princes and nobles."31 At last, Emperor 
Wu dissolved Buddhism which he had long contemplated. 

In addition to Zhen Luan 's Laughing at Daoism and Dao An's Discourse 
on the Two Teachings, the anti-Daoist books and debates at this time include: 
the Eighteen Articles In Repudiation of Daoism and Disputation on the 
Account of Laozi 's Conversion of Barbarians by monk Seng Mian, the 
debates between monk Jing Ai and priest Dao Ji, the polemics between 
monk Zhi Xuan and priest Zhang Bin. Daoism, in counter-attack of the 
Laughing at Daoism, produced a critique entitled, Dao xiao fun [Daoists 
Laughing at Buddhism].32 Although Emperor Wu's anti-Buddhist campagin 
was not entirely caused by the conflicts between Buddhism and Daoism, it 
certainly intensified these conflicts. 

Immediately after the banning ofBuddhism and Daoism, Emperor Wu, 
in order to preserve the study of the texts of these two religions, as well as 
the reciprocity between the three teachings, ordered the construction of the 
Hermitage of Daoist Comprehension in the sixth month of. 574. He 
appointed 120 priests and Buddhist monks as resident scholars at this 
sanctuary to study Laozi, Zhuangzi, and Book of Changes. He said: "The 
purpose of the hermitage is for the study of the words of ancient sages, the 
golden rituals and jade scripts, and the esoteric nature of the divine writings. 
Whatever writings which would benefit the people and elucidate the unity 
of the three teachings shall be studied."33 It seems that the emperor intended 
to preserve Daoism and Confucianism as a means of remodeling Buddhism. 

After Emperor Wu conquered Northern Qi in 577, he extended the anti
Buddhist campaign to the northeast. In the second month of that year, he 
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entered Ye City [in southern Henan] where he assembled the monks and 
declared his intention. The 500 monks were standing before him in silence 
and their tears were running over their bowed faces. However, monk Hui 
Yuan protested, saying to the emperor: "Evil prevails among us because 
your majesty is destroying Buddhism by force. Since the Avici Hell does 
not distinguish between the noble and the lowly,34 how can you not be afraid 
of it?" The emperor, furious at Hui Yuan's remark, looked at him straight 
and said, "Since my anti-Buddhist campaign will benefit the people, I'm 
not afraid of incurring pains in hell."35 He, therefore, ordered the conversion 
of more than 40,000 temples into residences of princes and nobles and the 
destruction of all the Buddhist statues. He gave the monastic properties to 
the state and set free the slaves and maids of the monasteries. Nearly 
3,000,000 monks and nuns were ordered to return to secular life. 

When Emperor Wu died in 578, his successors restored Buddhism, 
facilitaing the revival of Buddhism and Daoism in the north. It proves, once 
again, that religion cannot be exterminated by government decrees. 

The foregoing descriptions on the conflecrts between Buddhism and 
Daoism in the north show how intense they were. However, the extream 
conflicts and struggles between them do not rule out their reciprocity. In 
fact, these conflicts served also as a propelling force for the mutual 
assimilation between these religions. Daoism, realizing its deficiency in 
theoretical and liturgical expressions, assimilated many elements from 
Buddhism and Confucianism, as exemplfied by the Daoism ofK'ou Qianzhi. 

We shall use iconnography as an example to illustrate the case of mutual 
influences: The statues ofDaoist deities are traceable to Buddhist influences. 
Daoism in its early stage did not show an interest in image-worship. The 
Xianger s Commentary on the Laozi says: "Because Dao is transcendent 
and invisible, it has no image or form. We know Dao through its injunctions 
but not through any visual images."36 The Xianger s Commentary is very 
critical ofthe method of visualization or imagination of gods, condemning 
it as a "false technique." It says: "Nowadays, the false technique associates 
the visual images with Dao; it says that the Dao has names, wears different 
colors of clothes and its deities have different lengths of height. All these 
sayings are false!" 37 This anti-image attitude probably discouraged the 
making of icons in early Daoism. At that time, the method of visualization 
of gods was delineated in the contemporary Daoist works such as: Scripture 
of Great Peace, Book of Yellow Court, Inner Chapters of Baopuzi 
(visualization owes its origin to the apocryphal literature). The Inner 
Chapters of Baopuzi says: "If you want to cultivate the Dao, you should 
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recite the names and sobriquets of the gods you want to visualize. You 
visualize their dresses and hats. If you don't do it, you will forget these 
deities."38 This book even gives an iconographical description of Laozi: 
"You visualize Lord Lao in this way: His family name is Li, personal name, 
Tan, and sobriquet, Baiyang. He is nine feet tall and yellow in complexion. 
His mouth is like that of a bird; his nose is prominent. The lengths of his 
eyebrows are five inches and the lengths of his ears are seven inches. His 
forehead is marked by three lines of horizontal wrinkles, and his feet are 
inscribed with the eight trigrams."39 The same book also describes the 
presence of the sacred animals on the four sides of Lord Lao as guardians. 
It says: "If you depict the image of Lord Lao constantly, you will see Lord 
Lao himself."40 The High Clarity Sect, which arose after the appearance of 
the Inner Chapters, is noted for its devotion to the visualization of gods. 
However, at that time visualizatiion was practiced mainly as a mental 
experience. Although some graphical pictures were seen in Daoism then as 
an aid to visualization-as in the Scripture of Great Peace-Daoism did 
not produce any statues of divines at that time. But the development of 
Buddhist iconography in East Jin times created a great impetus on Daoism. 
It convinced Daoism that iconography could be a great means of evangelism. 
Hence, through the influences of Buddhist iconography Daoism began to 
produce statues. Iconography in Daoism began in the early period of Political 
Disunion. According to the Works of Sui Dynasty, "Emperor T'aba Tao of 
Northern Wei built a Daoist altar in the southeastern section of the deputy 
capital for priest K' ou Qianzhi. Statues of celestial worthies and immortals 
were placed at the altar for the purpose of worship." The earliest extant 
Daoist stone statue was made by Wei Wen lang in 424 now in display at the 
Yao County Museum in Shaanxi. The deity of this statue is in a reclined 
sitting posture, resembling Bodhisattva Vimalakirti in Buddhist iconography. 
Besides this one, there are a number of extant Daoist statues carved in the 
period of Nothern Wei, Western Wei, and Northern Zhou. These deities 
wore Daoist caps and were dressed in Daoist robes. They wore goatees and 
carried frisks or talismans in their right hands. Certain Buddhist decorative 
motifs were observable in the Daoist iconography, such as: lotus-flower 
petals, flames, lotus-flower seats, apsarases (celestial nymphs), lion, nimbus, 
bodily aura, boat-shaped flame on the back of a statue. Some Buddhist 
motifs are embodied even in the depiction of the Daoist divinities in the 
Daoist texts at that time. For example, the Inner Biography of Guardian of 
the Pass, a Louguan text, says: "The lotus-flowers appeared when Yin Xi 
was born."41 The same text contains the episode about Yin Xi's journey 



400 History of Chinese Daoism 

with Laozi en route to the west: When they were in the country of Kubha, 
king ofKubha burned the firewood to kill them. "Laozi, Yin Xi, and other 
immortals were sitting on the lotus-flower petals, reciting the Daode jing 
while the firewood was burning."42 The Inner Biography of Perfected Person 
of Wushang gives a description of the dresses of the "Three Sages"
T'aishang, Laozi, T'aiyi: "The hair ofT'aiyi is in the shape of a knot on top 
of his head, reflecting a celeatial aura. His body is covered by a cloak of 
nine-colored silk decorated with flower pattern. The two sages (Laozi and 
T'aiyi) are seated on the lotus-flower thrones on each side of Lord T'aishang, 
each wearing a cloak of seven-colored silk dress."43 The adoption of Buddhist 
plastic art by the Daoist artisans is an irreputable feature in early Daoist 
iconography. Although Daoism gradually developed its own iconographic 
style, its Buddhist model and techniques can still be discerned in its mature 
products. 

Even Buddhist sculpture reflects some Daoist influences in this period. 
In Cave 249 of the Mogao cave paintings at Dunhuang, made in Northern 
Wei, there are wall-paintings depicting the thaumaturges who hold lotus
flower petals and pearls [symbol of deities' answer to human wishes] in 
their hands. The same paintings also depict Dong Huang Gong [King-Father 
of the East] riding in the dragon-carriage and Si Huang Mu [Queen-Mother 
of the West] in the carriage without wheels. Daoist symbols such as:green 
dragon, white tiger, red bird, and turtle-snake (xuan-wu) are also visible in 
the paintings. Cave 285, made in Western Wei, contains paintings depicting 
the story of Fu Xi and Nu Wa and portraying Daoist divinities and a wine 
fountain. The unearthed pagoda at Dunhuang, constructed in Northern Liang 
period ( 412-420), contains the carvings ofNorthern Dipper, eight trigrams 
and other Daoist symbols. These artifacts reveal the reciprocity between 
Buddhism and Daoism in scriptural art. 

A common feature in early sculptural art in this period is the Buddhist 
and Daoist images inscribed on the same monuments. The inscribers even 
carved their names on the monuments. For examples: "Wei Wenlang carved 
a monument of Buddhist and Daoist images" in 432 in Northern Wei. "Tian 
Liankuan inscribed a monument of joint images" in 477-499 in Northern 
Wei. "Zhang Dule carved an inscription of a Buddhist and a Daoist image" 
in 557 in Nothern Zhou. "Jiang-Ah-Lu made an monument of joint images" 
in 559 in Northern Zhou. Some uneartthed stone monuments bear the titles 
such as: "Images of Buddhist and Daoist divinities," "Images ofShakyamuni, 
Lord Lao ofT'aishang, and ofBodhisattvas." These stone monuments bear 
the names of individual monks, nuns, Daoists, head of the association, 
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members of the association, head of the Daoists, and Daoist be livers. These 
monuments were sponsored by a folk Buddhist association which promoted 
the teaching of Book of Trapusa and Bhallika [names of two merchants 
who are said to have offered barley and honey to Buddha after his 
Enlightenment]. The same Buddhist association sponsored the making of 
Buddhist and Daoist images on the same monuments as its avocation. It 
continued this practice in the northern I dynasties until the early Sui dynasty. 

The Chinese title of the above-mentioned Buddhist text is n wei boli 
jing, composed by monk Tan Jing in 452-465 ofNorthern Wei. According 
to the Sequel to the Biographies of Eminent Monks, "Tan Jing wrote the Ti 
wei boli jing, in 2 chapters, to disseminate Buddhist teachings subsequent 
to the burning of the Buddhist scriptures by Emperor T'aba Tao. Because 
the purpose of this text is to popularize Buddhism, it contains heterdox 
ideas."44 This text corresponds the Buddhist Five Injunctions with the Five 
Virtues of Confucianism, and with the Five Phases, Five Directions, and 
Five Viscera of the shoot of Yin Yang. It is a syncretistic text emphasizing 
the harmony between the three teachings. Because it appealed to the common 
people, it quickly gained popurality. The folk Buddhist association mentioned 
above grew out of this syncretistic belief. This means that by the end of the 
period of Political Disunion, the commoners in China held the view that the 
three teachings have a common basis. 

Buddhism in the north followed the doctrine of merits and demerits
the belief that the practice ofthe Five Injunctions and performance of good 
deeds would increase one's longevity and violations of the Five Injunctions 
and bad conducts would shorten one's life and send the deceased to hell in 
the next rebirth. And Lord Indra is in charge of this human destiny: he 
makes decisions after hearing the reports of his lieutenants who have been 
dispatched to earth to examine the conducts of human lives. This belief was 
present in the Buddhist texts written in this period in the north (considered 
as noncanonical by the Buddhist catalogers). For examples: Instructions of 
Buddha on the Meanings of Sins and Blessings (Fushuo juezuifu jing), 
whose fragments were unearthed at Dunhuang; Book of Four Deva-Kings 
(Sitianwang jing); Book on Salvation through the Practice of the Three 
Samadhas (Jindu sanmei jing). The fragments of the last two mentioned 
texts are quoted in parts by the F ayuan zhulin. We know that the doctrine of 
merits and demerits was a basic belief in Daoism. The Controller of Destiny 
(Siming) in Daoism is responsible for the checking of human conducts. 
That Buddhism in China encouraged the attachment to life, as reflected in 
its belief in longevity, bespeaks the influences ofDaoism in Buddhism. 
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A Buddhist monk greatly influenced by Daoism in this period is Tan 
Luan (479-542), a patriarch of Pure Land Buddhism. The Sequel to the 
Biographies of Eminent Monks says: "Tan Luan, a native of Shanxi, studied 
widely after he became tonsured. He was an excellent interpreter of the four 
famous Shastras [authored mostly by Nagarjuna] and the Book on the 
Buddha-Nature (Foxing fun) by Vasubandhu. Once he was struck by a 
serioius illness which was deemed incurable. Then he suddenly saw a 
heavenly gate open before him. This experience healed his illness. Afterward, 
he resolved to search the art of immortality. Having learned that Tao Hongjing 
in the south is an expert of this art, he proceeded to that region. He arrived 
in the south in 527-529 and had an audience with Emperor Wu of the Liang 
dynasty. Being asked why he came to the south, Tan Luan answered, 'As a 
Buddhist, I am worried about my mortality. I came here to visit Tao Hongj ing 
who might teach me the varioius methods of becoming an immortal. "'45 

Tan Luan, after being acquainted with Tao Hongjing, received from the 
latter the Recipes for Immortals in I 0 scrolls. Armed with this text, he 
returned to Northern Wei, anticipating to practice the art of immortality in 
the mountains. Arriving in Luo Yang, he encountered the foreign monk 
Bodhiruci who rebuked him for his involvement in the Daoist art. Bodhiruci 
then gave Tan Luan the text, Sukhvati-vyuha [Array of the Happhy Land], 
saying: "This is a great book on how to be an immortal. If you read it and 
follow its teaching, you will be liberated from the chain oflife and death."46 

After Tan Luan read this Buddhist text, he burned the Recipes for immortals 
and became a devotee of Pure Land Buddhism. He became a great Pure 
Land evangelist who popularized it in the north. But did he give up in toto 
his earlier belief of being an immortal? Probably not. The main evidence in 
support of his continuing interest in the Daoist art of cultivation is the books 
he authored: Besides his writings on Pure Land Buddhism, he authored the 
following books related to Daoist studies: Discourse on the Cultivation of 
Breath, in one scroll (probably identical to the essay entitled, Master Tan 
Luan' s Method of Cultivating Breath for Health, in the Yunji qiqian, chap. 
59); Recipes on Preparing the Pills for Various diseases; and Discourse on 
the Application of Breath-Control for Healing Purpose, in one scroll. Tan 
Luan compared the recitation of the name of Amitabha to the Daoist 
recitation of spells: the syllables of o-mi-tuo-fu should be recited in the 
same manner in which the Daoist spells are recited. The utterance of spells 
is effective, for him, in healing diseases because of their magic power. He 
believed that because the Chinese physicians used the fruit of the plant, 
called Mu Gua ("Chaenomeles Sinensis"), as a hot pad for the use of the 
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arthritis patients, the sounds of syllables, Mu Gua, are magical. Thus, a 
mere recitation of"Mu Gua" would relieve the pains of an athrititis patient!47 

In short, remarks on the belief in immortality are present in the texts 
authored by the influential monks in this period in the north. These authors 
either composed books outright on the Daoist arts or appropriated the Daoist 
ideas of immortality in their exegesis of the Buddhist texts. This is a special 
feature of Buddhist texts in this period in the north. 

Section 4 

Reform of the Celestial Master Sect under Lu Xiujing and His 
Contributions to the Growth of Numinous Treasures Daoism; 
Codification ofthe Manuals of Liturgy in Worship; Developments 
of Daoism in the Liu Song and Southern Qi Dynasties 

The areas where the southern dynasties ruled are the stronghold of the 
developments of Daoism; not only because they are the place where the 
Celestial Master Sect was making its headway for a long time but also 
because they are the birthplace of the High Clarity Sect and Numinous 
Treasures Daoism. Thus they are the natural geographical areas for Daoism 
to engage in the reform of the Celestial Master Sect and the up-dating of 
both the High Clarity Sect and Numinous Tresures Daoism. These tasks 
will be discussed in this section. 

In the early part of the Political Disunion period, the Celestial Master 
Sect in the south, like its counterpart in the north, was in dismal conditions 
in terms of organization and discipline. They became an obstacle for the 
growth of Daoism. Lu Xiujing, a Daoist priest of Liu Song dynasty, like 
K'ou Qianzhi in the north before him, was the key person to engage in these 
difficult but necessary tasks. 

Lu Xiujing(406-477), a native ofWu Xing [in Zhejiang], is a descendant 
ofLu Kai, prime minister of the Wu state in the Three Kingdoms period. Lu 
was interested in astrology and Daoist arts in his youth. He studied these 
subjects late into the night. 1 As a young adult, he went to Mount Dreamy 
Clouds to practice Daoist arts, leaving behind his wife in the family house. 
"On his way in search of herb medicines, he stopped for a short visit to his 
family house. His wife became suddenly very ill and was on the verge of 
death. His family urged Lu to do something for her recovery. Lu sighed, 
saying to his family: 'Because of my decision to give my life to Dao, I have 
cut off the tie with my wife. Hence my short stay at home this time is like 
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lodging for a few days in a hotel. How can I still have attachment to her?' 
With these words, he brushed his gown and departed, never even turning 
his head back."2 He went to Mount Immortals' Capital and lived like a 
recluse. Meanwhile, he journeyed to different places to call upon the unusual 
persons. He traveled to the famous mountains-including Mounts Heng 
and Luo Fu in the south and Mounts Shaman's Gorges and Emei in the 
west-to collect Daoist books and to seek the traces of the immortals. 3 By 
then, Lu's reputation as a Daoist sage began to spread far and wide. While 
in Jiankang [Nanjing] to collect medicines near the end of the era of 424-
452, Lu Xiujing was invited by Emperor Wen to explain Daoist doctrines 
in his court. Lu spent the entire evening discussing Daoism with the emperor 
and gained the latter's respect. Meanwhile the queen-mother, Madam Wang, 
an ardent Daoist believer, humbled herself by performing the rite of 
discipleship to Lu. In 452, Lu Xiujing, following the assasination of Emperor 
Wen by his heir-apparent, left the capital and went to the famous Mount Lu 
to stay. In 461, Lu moved to the new hennitage in Mount Lu built specially 
for him by Emperor Xiaowu. When Emperor Ming was enthroned as the 
new ruler ofLiu Song dynasty in 465, he invited Lu back to the capital for 
religiious consultation. At first, Lu declined the invitation under the pretext 
of illness. Then, due to the emperor's insistence, he returned to the capital 
in 467. Emperor Ming, being a seeker ofDaoist truth, attended Lu 's religious 
discourses regularly and treated him with honors. In this period, the emperor 
erected the Hennitage of Vacuity north ofthe capital's countryside for Lu 
to live. This was also the time "Lu gave public lectures on Daoism, 
explicating the deeper aspects of its scriptures. These lectures attracted the 
attention of both the court officials and commoners. "As a result of these 
lectures, Daoism gained rapid growth,"4 Lu Xiujing resided in the Hennitage 
ofVacuity for 10 years and died there in 477 at the age of seventy-two. His 
posthumous name is Master Jian Ji [Tranquility]. His former residence in 
Mount Luis posthumously named Hennitage of Tranquility. Later, in the 
era of 1119-1125, Emperor Huizong of the Northern Song dynasty honored 
Lu with the title of Perfected Person of Dan Yuan [Origin of Mercury]. 
Among Lu's prominent disciples are Sun Youyue and Li Guozhi. 

Lu Xiujing authored more than thirty books; the outstanding ones are: 
Master Lu s Answer to Questions on Daoism (Lu xiansheng dawen daoyi}, 
Preface to the Catalog of Numinous Treasures Scriptures (Lingbao jingmu 
xu), Master Lu on the Rites and Doctrines of Daoism (Lu xiansheng 
daomeng kelue), Collection of Writings on Numinous Treasures Daoism 
( T'aishang dongxuan lingbao zhongjian wen), Essay on the Five Gratitudes 
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of the Numinous Treasures Daoists (Dongxuan lingbao wugan wen), Rites 
on Lamp-Lightening/or the Remissions of Sins (Dongxuan lingbao zhaishui 
guangzhu jiafa dengzhu yuan yi). However, most of Lu 's works are extinct; 
only a small number of them survives in the Daozang today. 

The writings ofLu Xiujing indicate that he does not claim to belong to 
a particular Daoist lineage and is interested in conserving the diverse Daoist 
traditions. For examples: His writings on liturgy-a revision of the rituals 
of the Three Masters of Zhang-show his close relationship with the Celestial 
Master Sect. His incorporation of the Writs of the Three Thearches 
(Sanhuang wen) into his catalog of the Three Grottoes evidences his 
connection with the tradition ofBao Jing and Ge Hong. His familiality with 
the High Clarity Sect can be testified by his transmission of several texts 
affiliated with Yang Xi and Xu Hui to his disciple Sun Youyue.5 And his 
scrutiny of the texts ofNuminous Treasures Sect shows his desire to see the 
spread of the Numinous Treasures Texts.6 That Lu considered himself "a 
disciple of the Three Grottoes" indicates his wish to be a Daoist of diverse 
traditions. His disaffiliation with any particular Daoist denominations 
notwithstanding, his writings do express his fondness of the Celestial Master 
Sect and the Numinous Treasures Daoism. In the following, we shall discuss 
his contributions to these two sects. 

Taking advantage of the political chaos toward the end of the Han 
dynasty, the Three Zhang Masters-particularly Zhang Lu---established the 
local state in the Sichuan-Shaanxi region where theocracy was practiced. 
They divided the region into twenty-four parishes (eight more were added 
later); each was administered by a libationer and a number of parish officers. 
One of their chief responsibilities was to take the parish census and make 
sure that a resident knows the parish to which he/she belongs.7 These officers' 
roles are comparable to the secular officials who administered the prefectures 
and counties of the Han dynasty. 8 By imposing their secular and religious 
authorities upon their subjects, these officers were able to maintain the sect's 
organization as well as its religious rites among the people. But the political 
situations changed greatly after Zhang Lu surrendered to C'ao C'ao and his 
forced migration to the north where he soon died. These unexpected events 
resulted in the breakdown of the sect's organization, as well as its rituals 
and discipline. These constituted a serious setback of the sect that confronted 
priest K'ou Qianzhi in the Northern Wei dynasty. Similar setback faced Lu 
Xiujing in the Liu Song dynasty. Lu Xiujing, relying upon the rituals and 
disciplinary practices of the Celestial Master Sect as a point of departure, 
attempted to lay down policies for the sect's reform. These policies are 
contained in his Rites and Doctrines of Daoism as follows: 
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l) Consolidation of the Relationship between the Sect Members and Parish 
Officers and Strengthening the Three Annual Parish Meetings. The 
responsibility of the former Celestial Master Sect officers consisted 
primarily of taking census of the parishes and instructing the parish 
members on the doctrines and rites of Daoism. Lu Xiujing believed 
that the chief task of the reform should be the consolidation of the 
relationship between the parish officers and their parish members. And 
the way to do this is to strengthen the three annual meetings of the 
parishes-three times a year when the parish members attend these 
meetings for religious instructions and worship. But the texts of the 
Numinous Treassures vary as to the dates of these three annual meetings: 
According to the Calendar of Master Red Pines, "the three annual dates 
are: the fifth day of the first month; seventh day ofthe seventh month; 
fifth day of the tenth month."9 But the Wonderful Scripture on the 
Cardinal Principles says: "The three annual meetings are scheduled as 
follows: Seventh day of the first month is set apart for the promotion of 
parish officers and the recognition of the awards of the parish members. 
The seventh day of the seventh month is set apart for the celebration of 
the births of newly-born family members ofthe parish. The fifteenth 
day of the tenth month is set apart for celebrating the merits of parish 
members. " 10 Then the Rite of the High Perfected (T'aizhen ke) specifies 
these three annual dates as "the seventh day of the first month, seventh 
day of the seventh month, and fifth day of the tenth month." 11 Lu Xiujing, 
in his Rites and Doctrines of Daoism concurs with the dates mentioned 
in the Rite of the High Perfected. What should an average parish member 
do on these three annual events? The Calendar of Master Red Pines 
provides the following answer: "The parish members are expected to 
attend the three annual events to talk about their good deeds that they 
have performed. They are required to attend these meetings regardless 
of the inclement weather which may affect these events. At these 
meetings, the male and female attendees perform the rites as an 
expression of their determination to do good deeds and as an appeal to 
gods to avert any misfortunes or disasters which may take place in their 
parishes." The Wonderful Scripture on Cardinal Principles says: "The 
three Celestial Officers [deities] will be present at these three annual 
events to check the merits or sins of the parish members. And those 
parish members who are awarded with talismans, tallies or scriptures at 
these meetings must observe the ritual abstinence and express their 
gratitudes to gods." The Rite of the High Perfected says: "On the fifth 
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day of the tenth month, the parish members shall line up in front of the 
parish hall. They face north in prostration and listen to the speaker's 
announcement of the parish injunctions, They must not give out food 
items privately at the entrance of the parish hall, as this would desecrate 
the sanctuary. The fifth day of the tenth month is also the date when the 
parish members register the newly-born children of their families. The 
seventh day of the seventh month is for the registration of the deceased 
family members in the parish office. The seventh day of the first month 
is the date when ceremony will be held for the promotions and transfers 
of the officers and for the presentation of awards to the parish officers." 13 

According to Lu Xiujing, "the purpose of these annual meetings is for 
the parish officers to up-date their census, i.e., the accurate registrations 
of the births and deaths of parish family members. Because the celestial 
deities and earth divinities are present at these gatherings, the attendees 
are advised to observe silence and refrain from eating, drinking, or 
making loud noises. When the attendees return to their homes, they are 
required to report to the family members who are absent at these meetings 
concerning the new rites, injunctions, teachings, or responsibilities they 
have learned from these meetings." 13 According to the above 
descriptions, the three annual meetings are important means of fostering 
a close but prescribed relationship between the parish officers and the 
parish members: these events provided the parish officers opportunites 
to communicate the new rites and rules to the parish members. However, 
since the passing of the Three Zhang Masters, the practice of holding 
the three annual meetings has been gradually neglected or discontinued. 
Lu's Rites and Doctrines of Daoism says: "Most of the Daoists today 
no longer attend these meetings. They excuse themselves by saying that 
they live too far away from the parish seats where the meetings are held 
or that they do not like to go to these parish seats .... Many of the parish 
members, instead of remaining in their own parishes, have changed 
their memberships. Some parishes even use feasts and banquets to induce 
their parishioners to attend the annual meetings. As a result, the proper 
agenda-rites and instructions, rules and requirements-is put aside at 
these annual gatherings. Nowadays, because the sect does not enforce 
its primary principles, its members have lost their sense of reponsibilities 
as parish members." 14 Lu Xiujing was convinced that the sect's 
organization would tumble when its essential principles are neglected. 
He seemed to harbor great hostilities toward the backsliders. He said: 
"Those parish officers and parishioners whose behaviors fit my above 
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descriptions will beget no heirs and will die before the end of their 
assigned lengths oflife." 15 He was detennined to reinstitute the practice 
of the three annual parish meetings in order to foster the close relationship 
between the parish officers and their parishioners. 

2) Removal of the Confusions in the Census Books and Strengthening the 
Census System. Besides the tradition of the three annual parish meetings, 
taking the parish census is also an important practice of the former 
Celestial Master Daoism: A Daiost member must register all the 
members of his/her family in the parish census register. Also, this 
member must report the deaths and births of his/her family members to 
the parish administration. These are done at the three annual parish 
meetings. The libationer and the officers of each parish must see that 
the current census book corresponds to the actual population of the 
parish; for this book is the basis on which the parish office enforces the 
tithing practice upon its members. The parish office would protect the 
well bing of the families in its jurisdiction in return for their tithings. 
But this reciprocity between families' tithings and parish office's 
protection over its members was eroded after the passing of the Three 
Zhang Masters. Lu 's Rites and Doctrines of Daoism says: "The general 
tendency nowadays is this: the person reports his family population to 
the parish office only once when he becomes a parish member. He 
generally does not alter his family population numbers in the census 
book at the three annual meetings." 16 Consequently, "the names of the 
family members are still left in the register even though these persons' 
bones are already decayed. The usual practice is this: once a newly
born child's name is entered in the census book, no further infonnation 
about this person is recorded. As a result, the name of the registrant's 
wife is not recorded if he is married; or if the registrant is a female, her 
name is not removed from the book when she is married." 17 The register 
book may show that a person is one year old when in fact that person 
has become one hundred years old; or the registrant has turned to be a 
white-haired woman while the census book still says that she is only 
one year old." 18 Lu Xiujing is complaining that the current parish census 
books are completely unreliable. Since a sound parish administration 
depends on the accuracy of the registers, the current parish census books 
have become a hindrance to the Celestial Master Sect for the 
administration of its congregations. This is the reason why Lu Xiujing 
demanded the up-dating of the current parish registers. He proposed 
that evey parish member bring his tithe to the parish office and revise 
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the population of his family members in the census book at the third 
annual meeting of the parish. 

3) Prohibition of Priests' Self-Appointments and Regulation of the Step
by-Step Method for the Promotion of the Daoist Officers. While the 
preceding two items are aimed at the parish members, the present one 
is aimed at the Daoist officers. Lu Xiujing was very critical of the 
unworthy conducts of the current sect officers. His Rites and Doctrines 
of Daoism says: "Most of the present-day priests do not deserve to be 
officers because they lack the virtues and talents required for these 
positions. Some of these officers do not even have teachers; some do 
not have records of proof that they have teachers; some have teachers 
but do not have proofs to verify it; some are devoid of virtues even 
though they have records to show who their teachers are. No sooner did 
these officers receive their certificates of office than they cast their eyes 
on those posts which are higher than their own. They are discontented 
with their new positions and are anxious to fill the offices in the more 
prestigious parishes. Some of these officers attemtp to accuse their 
fellow-clergymen while they themselves are under the surveillance of 
the chuch authority. In essence, irregularity prevails in the present 
clergical order. Most of the clergy use their clergical certificates to engage 
in disreputable pracitices; they do not conduct their lives according to 
the religious injunctions, nor do they obey the orders of their superiors. 
They indulge in drinking and eating, and crave for sensuous satisfaction. 
Instead of following the pure and inspiring orthodox doctrines, they 
pursue the false arts of the shamans. They tour the villages and towns 
with their brushes and swords, looking for the prospective clients whose 
misfortunes they try to exploit." 19 The above descriptions reflect the 
fallen conditions of the libationers and Daoist officers in the eyes ofLu 
Xiujing. He believed that they are the real obstacle for the growth of the 
Celestial Master Sect. His proposal for the reform of the clergical order 
involves the restoration of the system of certification by merits and 
step-by-step method of promotion for the officers. He wrote: "According 
to Daoist teaching, a person who has accumulated three good deeds 
gains one merit; and a person who has accumulated three merits gains 
one virtue. When one has gained three virtues, she is considered as 
above the average persons. This would qualify her to receive a Daoist 
certificate. A certified person can be promoted further if he/she 
accumulates more merits-say, from being a recipient of the 'certificate 
often generals' to being a recipient of 'certificate of one hundred and 
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fifty generals.' From this group of certified persons the ones who are 
most virtuous and most competent in Daoist studies arts will be promoted 
to become the 'Daoists Worthy of Circulating the Pneuma.' lfsomeones 
among this group ofDaoists stand out as the most diligent in pursuing 
the Daoist studies, they can be promoted to be officers of the mission 
parishes. If someones among the officers of the mission parishes show 
exceptional talents in the Daoist arts, they can be promoted to be officers 
of the subsidiary parishes. If someones among the officers of the 
subsidiary parishes demonstrate the promise of further growth, they 
can be promoted to be officers of the lower parishes. If someones among 
the officers of the lower parishes can still advance further toward 
accmulating merits, they can be promoted to be officers ofthe middle 
parishes. Ifsomeones among the officers ofthe middle parishes show 
further promise of advancemenmt, they can be nominated for promotion 
by the officers of the higher parishes. The officers of the higher parishes 
are appointed through recommendation, who automatically become the 
descendants of the Celestial Master. But even this group of officers are 
expected to undergo further threefold eight-steps of ranks-eight lower 
ranks, eight middle ranks, eight higher ranks. And those who merit the 
eight higher ranks should be proficient in cultivating the pneuma of 
Dao, capable of assisting all the sentient beings for salvation and of 
demolishing the breaths of the ghosts. This last group of priests are 
worthy of being the leaders of the parishes of Yang P'ing, Lu T'ang, 
and He Ming."20 In essence, Lu Xiujing believes that the step-by-step 
method of promotion is the best way to sustain the quality of priesthood. 
It should improve the poor quality ofDaoist clergy in his day. 

Lu Xiujing's reform of the Celestial Master Sect emphasized the practical 
or the organizational aspect ofDaoism. We do not know if he has any concern 
for the intellectual aspect of Daoism in his day. Also, due to insufficient 
documental sources, we are unable to answer questions such as: to what 
extent have his proposals been realized; or what are the outcomes of his 
actual reform programs? Historians call the post-reform Celestial Master 
Daoism in the south the Celestial Master Sect of the South. Whatever reform 
efforts realized in the south probably did not last very long; for they were 
overshadowed by the developments of the High Clarity Sect and Numinous 
Treasures Daoism. 

Lu Xiujing's historical connection with the Celestial Master Sect 
notwithstanding, his relationship with Numinous Treasures Daoism was even 
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deeper and greater; for he spent almost his entire life for the developments 
of its scriptures. On the other hand, although he also received some High 
Clarity texts when he was in the capital, he did not explicate or propagate 
them; instead, he transmitted them to his disciple Sun Youyue. Among the 
Numinous Treasures texts which he did the exegetic work are: Red Book of 
Five Perfected Writs and Five Talismans of Bird-Man. The Red Book of 
Perfected Writs is identical to the Book of Perfected Writs, which appears in 
the Daozang in several places and under different titles. The title of this 
book scrutinized by Lu is the Red Book of Jade Instruction by the Five 
Elders(Yuanshi wulao chishu yujue). The Five Talismans of Bird-Man, 
however, is missing in the Scripture of Five Talismans (Wu.fu jing) in the 
Daozang; it is probably one ofthe long-lost texts ofNuminous Treasures 
Daoism. That Lu Xiujing was engaged in the exegesis and propagation of 
these old Luminious Treasures texts reflects his deep interest in this sect. 

The Numinous Treasures texts deal mostly with liturgy. Jiang Shuyu of 
Southern Song dynasty in his Rite on the Yellow Register of Supreme High 
says: "The teachings ofNuminous Treasures were kept in secret; they were 
trasnsmitted only orally. This was so until the times of Ge Xuan who put 
them into writing. Ge Xuan even wrote a book explicating the liturgecal 
texts of Numinous Treasures Sect entitled, Instructions on the Liturgy of 
Worship (Fuzhai weiyi zhijue)"21 This book, also called T'aijie zenren.fu 
/ingbao zhajie weiyi yaojue in the Daozang, is the oldest surviving book on 
the liturgy ofNuminous Treasures Daoism (probably compiled by Ge Chaofu 
of East Jin). Lu Xiujing expanded it into a book of rites for worship; it 
embraces the early rituals of Celestial Master Sect and other rites ofDaoism 
in his times. This was testified by the above-mentioned Rites on the Yellow 
Register of Supreme High as follows: "Based upon the Instructions on the 
Liturgy of Worship, Master Lu expanded it into a book of invocations, 
supplications, petitions, votive prayers, and thanksgiving. "22 This book also 
mentions other works of Lu Xiujing on the Numinous Treasures liturgy, 
such as: Explanation on Lamp-Lightening/or the Remissions of Sins; Rite 
on Lightening the Lamps; Rite of Confessions; Rites on the Gold, Jade, 
and Yellow Regisrters; Rite on Entering the Nine Dark Regions in the 
Netherworld; Rite on Deliverance of the Souls; Rite for Smearing Mud and 
Soot; Rites for the Days of Threes and Sevens of the Month; Morning and 
Vespers Services (all these manuals are lost). In addition, Lu Xiujing also 
composed more than ten hymns for the ritual of Pacing the Void. According 
to the History of Mount Mao, Lu's writings on the liturgy of worship number 
more than one hundred scrolls. 
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Lu Xiuj ing accepted the traditional belief that theN uminous Treasures 
scriptures are co-eternal with Heaven. Thus he says in his Preface to the 
Catalog of the Numinous Treasures Scriptures: "These scriptures were 
created by Heaven and transmitted orally from generation to generation 
until the times of Ge Xuan who received them at Mount T'ian Tai."23 

However, Lu believed that in later times these texts were mixed with false 
ones. "Hence although there are fifty-five scrolls in this corpus of literature, 
not all of them are in circulation--only a third of them have appeared in 
public."24 According to Lu, a sizable portion of this total number is 
unauthentic i.e., later additions. He says: "Some of them were copied from 
the writings of High Clarity Sect or the books of other Daoist lineages. The 
compilers simply rearranged these borrowed writings, altering a few words 
here and there or inserting some diagrams or talismans in the texts, to make 
them look like ancient scriptures."25 Moreover, "Some of these texts contain 
strange words alien to the original texts, whose expressions are odd and 
whose meanings are shallow."26 "As a result, the original refined language 
is mixed with coarse expressions and the genuine texts are confused with 
the unauthentic ones."27 Thus, Lu Xiujing resorted to separate what he 
considered to be the unauthentic texts from the authentic ones. Eventually, 
he made a Catalog of Numinous Treasures Scriptures which he submitted 
to Emperor Wen in 437 with the following explanation: "I have selected 
thirty-five scrolls out of a total of fifty-five. These, I submit, are the ancient 
scriptures ofN uminous Treasures in the hands of Ge Xuan. "28 Because Lu 's 
Catalog of Numinous Treasures Scriptures is lost, we are unable to identify 
these thirty-five scrolls selected by him. 

Due to Lu Xiujing's revision of the ancient Numinous Treasures texts 
and his own authored liturgical books, the Numinous Treasures Sect 
expanded greatly for some time after his death. This was testified by Lu
Qiu Fanyuan, a Daoist priest of the T'ang period. He said: "Through Lu 
Xiujing's efforts in improving the liturgical texts ofNuminous Treasures 
Daoism, its teachings grew extensively in the world."29 Its growth surpassed 
that of the High Clarity Sect in the dynasties of Southern Qi (479-502) and 
Liang (502-557). This was even admitted by the Declarations of the 
Perfected, a book describing the early history of the High Clarity. It says: 
"When Wang Wenqing, a High Clarity priest, was building his hermitage in 
Mount Mao in early Southern Qi period, he for twenty years saw men and 
women climbing up to the mountain to participate in the annual ceremonies 
of the Numinous Treasures Sect. Every year during the festival season, the 
pilgrims stood in lines for several miles over the mountain; they lodged in 
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the hostels located in the neighborhoods throughoutthe mountain. But among 
these pilgrims only a few took an interest in the doctrines of the High Clarity 
Sect."30 The same trend continued in the Liang dynasty also; for the 
Declarations of the Perfected says: "On the eighth day of the third month 
of each year, private citizens and public officers, numbering four or five 
thousand, came to Mount Mao. The hills were filled with men and women, 
clergy and secular people, and many carriages. Each year on that day the 
mountain was like a densely populated town. Many pilgrims participated in 
the ceremonies of the Numinous Treasures Sect. When the rituals were over, 
they departed for home. It is a pity that these people did not come to the 
mountain to learn about the teachings of High Clarity Daoism."31 The above 
quotation witnesses the celebration of the annual spring festival of the 
Numinous Treasures Sect at Mont Mao in the Liang dynasty, as recorded by 
a High Clarity priest. That the Numinous Treasures Sect's ceremonies were 
enthusiastically celebrated annually at Mount Mao, a sanctuary of High 
Clarity Daoism, shows the popularity of this sect at that time. This means 
that for some time in the period ofPolitical Disunion the Numinous Treasures 
Sect was more popular than the High Clarity Daoism among the common 
people. This was credited to Lu Xiujing's great contributions to this Daoist 
group. He is the real innovator of the Numinous Treassures Sect although 
Ge Chaofu is attributed as its traditional founder. 

Liturgy is a vital part of practice in Daoism; it is also a great evangelical 
means to attract the attention of the masses of people. And Lu Xiujing is the 
one who innovated this tradition in Daoism. Later, Zhang Wanfu (T'ang 
dynasty) and Du Guangting also wrote about Daoist liturgy. But they owed 
their liturgical writings to the documents of Lu Xiujing. Because Lu has 
played an important role in Daoist liturgy, we shall review below the 
relationship bertween Lu Xiujing and the history of liturgy in Daoism. 

As previously stated, Lu's liturgical writings were based on The Perfected 
Person of Supreme Culmens Instructions on the Liturgy ofWorship by Ge 
Chaofu, Injunctions and Liturgy of the Numinous Treasures Sect and other 
ritual manuals of early Daoism: One of the early Celestial Master Sect's 
ritual manual is called Rites for Making the Doctrines Known (Zhijiao zhai). 
The following sources in early Daoism indicate that Zhang Ling wrote a 
large number of liturgical texts: "When the Perfected Persons of Orthodoxy
Unity [Zhang Ling] was pursuing the Daoist arts, he learned from the rituals 
ofNuminous Treasures. Later, he put these rituals into writing, entitled the 
Rites for Making the Doctrines Known."32 The Secrets of Most High says: 
"The early Daoists also practiced Zhang Ling's Rites of Three Heavens 
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(Sant' ian zhai), known as the Rites of Making the Doctrines Known. "33 Monk 
Daoshi ofT'ang dynasty in his Fayuan zhulin says: "Zhang Ling wrote the 
texts ofNuminous Treasures and twenty-four Daoist books and liturgical 
manuals."34 Priest Jiang Shuyu's Rite on the Yellow Register of Supreme 
High says: "Zhang Ling put down the revelations into writing which became 
the scriptures ofNuminous Treasures Daoism. Realizing that the meanings 
ofDaoist rituals are too abstruse for the uninitiated to understand, he wrote 
the Rites of Making the Doctrines Known in plain words for the common 
people. He also used this manual to instruct the libationers and the clergical 
candidates."35 According to the above-mentioned sources, Zhang Ling did 
compose some earliest manuals on Daoist rites including the Rites of Making 
the Doctrines Known. Monk Dao An in his Discourse on the Two Teachings 
says: "Zhang Lu designed the Rite of Mud and Soot."36 The Secrets of Most 
High, chap. 50, says: "When the third Celestial Master [Zhang Lu] was the 
libationer of X Parish, he together with another priest of X Mountain deviced 
the Rite of Making the Doctrines Known." These rituals are of a primitive 
nature: The practitioners are required to "expose their bodies half-naked 
before the altar; their hands are bound behind their backs; their hairs are 
loosened and their foreheads are smeared with mud; their heads rest through 
the holes of the wood-skeleton."37 A Numinous Treasures ritual book 
comments the Rite of Mud and Soot as follows: "It requires six priest
performers: one presiding master, generally a man of high virtues, and five 
assistants. This highly confessional and thanksgiving ritual is held outdoor. 
The six practitioners smear mud on their foreheads, tum their hairs loose, 
and place their heads through the holes of the wood-skeletons. The 
performance of this ritual lasts for thirty-two days. The six practitioners say 
confessions and thanksgiving prayers both at mid-night and at high noon 
during the thirty-two day session. It is believed that the performance of this 
rite would move Heaven to answer the prayers of the performers."38 Although 
the above quotation is taken from the description of a revised version of the 
Rite of Mud and Soot, it still reflects the residuals of a primitive rite. 

Lu Xiuj ing believes that the practice of rites would minimize the effects 
of evil deeds arising from one's body, mouth, and mind. He says: "The 
body as the source of hatreds and licentious desires can be tamed through 
worship; the mouth can be used for reciting the scriptures in order to prevent 
it from making evil speeches and false talks; and the mind can be used to 
visualize gods in order to prevent it from craving or thinking about hostile 
things. Thus the purpose of retreat through worship is to make body, mouth, 
and mind the instruments of purification. The mind is able to transcend its 
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ordinary functions through worship."39 Lu says: "Because people are infected 
by the five desires,40 not being able to steady themselves, the sages invent 
the rituals of retreat in order to curtail people's desires and craving. Religious 
injunctions can cease the inner conflicts of the self and rites can protect the 
self from being invaded by evils. When the body and mouth are active 
through recitation and chanting, it enables the self to return to quiescence 
through action."41 Lu concludes by saying: "Ritual practice through recitation 
of scriptures can move Heaven, influence gods, communicate with 
immortals, absolve sins, avert misfortunes, tum enemies into friends, increase 
one's virtues, heal diseases, and redeem all evils of the world. Thus retreat 
through worship is the core ofDaoism."42 

Because Lu Xiujing paid the greatest attention to liturgy, he devoted 
much energy to the codification of many forms of retreat for worship. His 
updating of Daoist liturgy involves a twofold purpose: He reviewed and 
revised the original rituals of the Celetial Master Sect; and he drew the 
Confucian interest in ceremonial acts in feudal society and the Buddhist 
doctrine of the purity ofbody, speech, and mind into the Daoist ritual system. 
In this manner, he improved the contents and raised the standard of the 
Daoiost liturgy. 

Lu Xiujing attempted to codify the different retreat forms originated 
from the sects of Celestial Master, High Clarity, Numinous Treasures, and 
other Daoist groups under his umbrella of Twelve Rituals: They start with 
two High Clarity rites and conclude with the Rite of Mud and Soot. And 
between them are the nine retreats of the Numinous Treasures Sect. These 
Twelve Rituals are mentioned in Lu's Book of Five Writs ofGratitudes as 
follows: "The two rites of High Clarity are followed by nine retreats of 
Numinous Treasures: 1) Retreat of Gold Register-for the benefits of 
emperors and the nation, 2) Retreat of Yellow Register-for the remission 
of sins of nine generations of ancestors, 3) Retreat of Knowledge of 
Perfection-for the salvation of self and of the ancestors of many generations 
in the nine dark regions, 4) Retreat of the Three Seasons (three times a 
year}-for violation of the Daoist injunctions during the years of one's study, 
5) Retreat of the Eight Seasons (eight times a year}-for giving thanks to 
the seven stars and for asking forgiveness from one's birth-star,43 6) Day of 
Universal Salvation-for one's of self- cultivation, as well as the salvation 
of others; for the alleviation of disasters and the blessings of life; for the 
general sense of wellbeing, 7) Rite of Three Thearches-for praying on 
behalf of kings and emperors, as well as the security of one's nation, 8) 
Retreat of Lord T'aiyi-for cultivating the sense of reverence and holiness, 
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9) Day of Penitence-for self-abnegation. The Twelfth Retreat, following 
the two rites of the High Clarity Sect and the nine retreats of Numinous 
Treasures Sect, is the Rite of Mud and Soot. The purpose of this rite is to 
generate self-inflicted pains as a means of accumulating merits. These merits 
would absolve the sins of the ancestors of one's sect, as well as the sins of 
ancestors of one's clan, and the sins of the ancestors of one's own family. 
These merits which are inmeasurable would also deliver those who are in 
critical dangers."44 

Lu Xiujing's scheme of Twelve Rituals is based on his understanding 
of the rites ofNuminous Treasures Daoism. In the Daoist tradition, there 
are some variations on the order of its classical rituals. Essentially, there are 
three varieties of classification. First, there is Lu Xiujing's Twelve Rituals. 
Second, there is the scheme ofThree Registers and Seven Grades of Rites, 
as formulated by Meng Anpai of the T'ang dynasty. The Three Registers 
are: Gold, Jade [for the salvation of all people under the nation], and Yellow. 
The Seven Grades of Rites are: 1) Retreat of Three Thearches, 2) Day of 
Universal Salvation, 3) Retreat of High Clarity, 4) Day of Penitence, 5) 
Rite of Mud and Soot, 6) Retreat of Knowledge and Perfection, 7) Retreat 
of the Three Seasons. Meng Anpai believes that the purpose ofDaoist liturgy 
is twofold: for communication with Dao and for salvation.45 From his point 
of view, Lu Xiujing's Twelve Rituals are all for the purpose of salvation. 
Third, There is the classification of the Two Rituals of High Clarity Sect 
with the Three Registers and Seven Grades of Rites. This is the presentation 
of Zhao Daoyi, a priest of the Yuan dynasty. It stands between Lu Xiujing's 
Twelve Rituals and Meng Anpai's Three Registers and Seven Grades of 
Rites.46 Our brief review of of these three varieties of classification shows 
that Lu Xiujing's scheme is predominant in the Daoist tradition. 

Lu Xiujing composed and edited more than one hundred scrolls of 
liturgical manuals. The ones whose titles we know are: Gold Register, Jade 
Register, Retreat on Entering into the Nine Dark Regions, Retreat on 
Deliverance of the Souls, Rite of Mud and Soot, Retreat of the Three Seasons. 
Because all ofLu's liturgical manuals are extinct today, we have no ways of 
knowing their true format. Nevertheless, since the later liturgical writers, 
such as Zhang Wanfu and Du Guangting, used Lu Xiujing's manuals as the 
basis of their books, from their works we can can catch a glimps ofLu's 
liturgical writings. In essence, Lu's liturgicasl books contain the following 
elements: erecting the altar and displaying the offerings, burning the incense
sticks, writing the talismans, proclaiming the injunctions, presenting the 
supplications, reciting scriptures, singing hymns, lightening the lamps, pacing 
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the void, playing the musical instruments, reporting to deities, praying for 
blessings, and requesting for the warding off of disasters. In Lu Xiujing's 
surviving Book of Five Writs of Gratitudes, the archaic Rite of Mud and 
Soot can still be glanced: "It requires the erection of an outdoor altar and 
the display of the wood-skeletons [penal instruments]. The celebrants
persons of virtues-are smeared with mud on their foreheads; their hairs 
are tied to the wood-skeletons and their hands are bound behind their backs. 
They prostrate on the ground, each with a piece of jade in their mouths and 
each spreading their feet about three feet apart. They knock their foreheads 
on the ground, praying for repentence and thanksgiving."47 The above 
quotation is from Lu 's Book of Five Writs ofGratitudes. These five gratitudes 
are: 1) gratitude to one's parents for their giving birth to oneself, as well as 
nurturing, nourishing and teaching oneself; 2) gratitude to one's deceased 
parents for their sufferings in hells because of oneself; 3) gratitude to oneself 
for the privilege of knowing Dao and having access to the scriptures and 
teachers; 4) gratitude to the immortals for their efforts to guide oneself; 5) 
gratitude to one's master for his/her assistance toward one's enlightenment. 
These five gratitudes, according to Lu, should be borne in mind by the 
Daoists when they take part in Daoist retreats or worship; for by doing so 
the celebrants might be enabled to reduce their pains incurred during the 
ritual performances and also enhance their religious sentiments. 

Not only did Lu Xiujing write many liturgical manuals, he also 
participated in these rites. At least two documents mentiond Lu's taking 
part in the ritual survices: The Book of Five Writs ofGratitudes says that Lu 
in the winter of 453 conducted the Rite of Mud and Soot and the Retreat of 
Three Seasons with his disciples.48 The other source, Daoxue chuan, says: 
"When Emperor Ming (r. 465-471) was very ill, Lu Xiujingand his disciples 
on the twentieth day of the fourth month of 4 71 conducted the Retreat of 
Three Seasons at outdoor for the emperor's recovery and the wellbeing of 
the nation .... At about ten o'clock at night, as the celebrants were conducting 
the rite, yellow vapor in the shape of a large lid suddenly rose from the 
ground. More than one hundred spectators witnessed it. When the emperor 
was recovered from illness and was told ofthe yellow vapor, he said that it 
was an omen of his recovery."49 

The reform and up-dating ofDaoism through the efforts ofLu Xiujing 
and his disciples resulted in its expansion in the Liu Song and Southern Qi 
dynasties. A number of emperors in the south took a personal interest in 
this religion: The well-known ones are Emperor Wen (r. 424-452), Emperor 
Ming (r. 465-4 71) of Liu Song; and Emperor Gao (r. 480-482) and Duke 
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Dong Hun (r. 498-500) of Southern Qi. Moreover, the Daoist believers 
among the scholar-official class also increased. In fact, several aristocratic 
families have been members of the Celestial Master Sect for generations: 
One was the Du family headed by Du Jingchan and his son, Du Qi. Du 
Jingchan 's great grandfather was Du Zigong, an influential leader of the 
Celestial Master Sect in East Jin. The History of Southern Qi says: "Du 
Jingchan in youth studied the thought of Yellow Emperor-Laozi. He was 
not ambitious about the ladder of success ... .In early part of the era of 465-
4 71, he quit public career and became a private citizen. For over two decades, 
he is contented to wear sackcloth dresses and eat beans and greens as his 
regular diet."50 "In 492, officer Kong Zhigui and others recommended Du 
Jingchan to the emperor for an appointment for government service. When 
the emperor asked Du to come to the court for an interview, the latter declined 
the invitation. Instead, Du continued to teach his pupils at Mount Sun-Gate 
in Kuaiji [in Zhejiang]. In early part of the era of 494-497, when Du was 
offered a court position, he again declined the offer under the pretext of 
illness, saying: 'I follow the way ofZhuangzi who takes pleasure in fishing 
instead of wearing the official's robe. "'51 

The Kongs in Kuaiji, members of a prominent family, were also 
followers of the Celestial Master Sect for generations. Kong Lingchan, father 
ofKong Zhigui, continued the family tradition. In the era of 465-4 71, Kong 
Lingchan quit as Prefect of Jin An [Fuzhou] and built a house in Mount 
Great Yu 's Well [in Fuzhou] for cultivating the Daoist arts. 52 Emperor Ming 
even erected a hermitage in the same mountain for Lingchan's use. 53 Kong 
Lingchan belonged to the Daoist lineage ofDu Zigong: "He gave homage 
to the four quarters of the earth on every worship day in his house. Once he 
was traveling in a boat en route to the capital. As it passed the north side of 
Qian T'ang [Hangzhou], Kong lingchan bowed toward the direction where 
Du Zigong was buried. Then he sat straight in the boat, facing east, and 
never turned his head back till he reached the capital."54 He even received 
some presents from Emperor Gao of Southern Qi. They are: a deer-skin 
turban, a coat made of monkey fur, a white silkwear. An imperial note was 
attached to these presents, saying: "Because you exemplify the lifestyle of 
men of antiquity, I want you to wear these clothes on the day when you 
ascend to Heaven."55 Kong Lingchan has a close friend whose name is Kong 
Daohui, another Kong family member.56 Kong Xixian, a fellow Kong 
member, however, was a follower of the High Clarity Sect. His father, Kong 
Meizhi, was a devotee of the High Clarity Daoism. He once sought the 
Daoist texts from Xu Wangming who was a writer and transmitter of the 
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High Clarity texts. Kong Xixian was well-read, an expert in astrology and 
prognostication, and a physician. He believed that the pursuit of alchemy 
would lead one to become an immortal although he refused to accept the 
High Clarity belief that a regular recitation of the Perfect Book of Great 
Grotto would make one an immortal.57 Later, Kong Xixian was executed 
for his involvement in the rebellion ofLiu Yikang, king ofPeng Cheng. 

Liu Ningzhi was a member of another prominent family. He became a 
convert of the religion of Celestial Master. The Daoxue chuan has a record 
of him: "Liu Ningzhi, a native of Nan Jun [in Hubei], lived in the sunny 
side of Mount Heng in the era of 424-453. He collected herb medicines for 
living after his conversion to the Celestial Master Sect."58 "He refused to 
accept presents from his wealthy relatives and gave away his family 
properties to his brothers and cousins. He lived in a peasasnt house, giving 
up his privileges and working as a laborer. He and his wife toiled in the 
fields and were contented to live in poverty. They would load their cart with 
produces and sell them in the market. Whatever food items they did not 
finish, they gave them away to the needy. They labored in the fields even 
during the adverse seasons. His wife was the daughter of Guo Quan, governor 
of Liang Zhou [in southern Shaanxi]. He often gave away the presents which 
he received from his father-in-law to his relatives until they were all gone. 
His wife did not object to what he was doing. Liu was fond of wandering in 
the mountains. His wife and children also joined him for these journeys. No 
one knows how they ended their Iives."59 

We shall mention some government officials in the Liu Song period 
who were Daoist believers: "Liu Liang, prefect ofLiangzhou and Yizhou, 
was determined to pursue the art of alchemy and aimed at becoming an 
immortal. He invited Daoist priest Sun Daoyin of Mount Wudang to his 
house to make elixirs. Although the priest completed the medicine in 4 72 
during Liu 's tenure in Yizhou, he asked Liu not to eat it right away because 
it still contained some poison. But Liu Liang could not wait. In the dawn 
next morning, Liu mixed the elixir with some cinnabar solution and drank 
it. After breakfast time, Liu experienced sharp pain in his heart and died at 
noon. Sometime later, people saw Liu leaving the city gate on the horseback 
en route to the west. Those who bid Liu goodbye believe that he has attended 
the 'liberation from corpse. "'60 The Sequel to Encyclopedia of Knowledge 
(Xu bowu zhi) says: "Liu Liang got hold of a medicinal concoction abstracted 
from a white bat and a white frog. He ate it and died instantaneously. This 
should be a lesson to the credulous people."61 Another official was Yang 
Xin, governor of An Xin [in Hebei]: "He followed the school of Yellow 
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Emperor-Laozi and read profusely. He was also a physician and an author 
ofthirty scrolls of medical recipes."62 

Many Daoist recluses lived in the Liu Song and Southern Qi dynasties; 
the most well-known ones are Sun Youyue and Gu Huan (we will discuss 
the latter in the next section). Sun Youyue, a native of Jinhua in Zhejiang 
and a descendant of Sun Quan (founder of the Wu kingdom), became a 
disciple of Lu Xiujiung at the age of twenty-one. He gave up eating grains, 
lived on hemp powder and pine nuts, and took elixir pills at times. He lived 
as a recluse in Mount Brocade of Clouds [near Jinhua] for forty-seven years. 
During the era of 465-471 when Lu Xiujing was in the capital, Sun Youyue 
went there to join him. It was at this time that Lu Xiujing transmitted the 
High Clarity texts and the scriptures of the Three Grottoes to Sun Youyue, 
making him his closest disciple. After the death ofLu Xiujing, Sun Youyue 
lingered in Lu's house and sorted out his teacher's belongings. He was a 
dear friend ofZhu Baiyu, Zhang Lingshi, and Zhu Sengbiao who were also 
recluses.63 In 487, Emperor Wu of Southern Qi dynasty appoined Sun as 
the Master of Hermitage of Awakening in the capital. He remained in the 
capital for quite a while despite his petitions to return to the mountain. He 
died in 498 in the capital at the age of ninety-one. He was posthumously 
honored as the eighth patriarch of the High Clarity Sect. Among his more 
than one hundred disciples, the closest one is Tao Hongjing.64 

Zhu Baiyu is also a well-known recluse. The History of Southern Qi 
says: "Zhu, a native of Wu Jun [northern Zhejiang], was fond of solitary 
life in youth. On his wedding day when he was forced to marry at the age of 
eighteen, he exited the backdoor of the house while his bride was entering 
the front door. He left home and went to Mount Shan [near Sheng county in 
Zhejiang] where he became a hermit for thirty years. During his residence 
in the mountain, Zhu Baiyu accepted an invitation from Wang Sengda, prefect 
ofWu Jun, for a hospitable stay at the prefecture seat. But no sooner did he 
exchange a few words with the prefect than he excused himself and returned 
to the moutain to live. Emperor Gao, during his reign of Southern Qi, ordered 
the prefects of Wu Jun and Kuaiji to persuade Zhu Baiyu to enter public 
life. But Zhu declined the offer under the pretext of illness. Emperor Gao, 
honoring the wish of Zhu, erected the Hermitage of Great Peace in Mount 
Shan for Zhu to live.64 The emperor named the hermitage "Great Peace" 
because Zhu Baiyu was fond of reading the Scripture of Great Peace.65 Zhu 
was eighty-six years old when he died. A memorial stone-inscription beside 
Zhu's grave was erected by Kong Zhigui, his disciple. 

Liu Faxian, a native ofPeng Cheng [Xuzhou in Jiangsu], was a learned 
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Daoist priest. "Once he wrote a letter to Gu Huan commenting on the latter's 
book, Meanings of the Daoist scriptures (Daojing yi) which expresses the 
differneces between Daoism and Buddhism. Gu Huan replied, "I am a mad 
man following the steps of the mad persons of antiquity. This is why I am 
not afraid of jumping into the fire or treading the water. However, I 
experienced a rude awakening after having read your letter. I realized that 
only a mad man like myself could say such words against Buddhism."66 

Whereas Gu Huan wrote the Yixia fun [On the Differences between the 
Barbarians and the Chinese], arguing about the conflicts between Buddhism 
and Daoism, Liu Faxian engaged in discussions for the reconciliation 
between them.67 The T'aip 'ing yulan [A Collection of Essays for the 
Emperor's Review] says: "Emperor Ming of Liu Song dynasty took Lu 
Xiuj ing as his first instructor. After Lu died, he took Liu Faxian as his second 
instructor. He also appointed Liu as the Master of Hermitage of Vacuity." 
(Because Emperor Ming died prior to the death (477) of ofLu Xiujing, he 
could not have taken Liu Faxian as his second instructor. It is possible that 
the emperor took Liu Faxian as his instructor while Lu Xiujing was still 
alive.) 

Lou Huiming, a native ofDong Yang [in Zhejiang], was a Daoist priest 
of supernatural power. It is said that even the beasts and vipers of Mount 
Jinhua [in Zhejiang] where Lou stayed were afraid of him. When Emperor 
Wen of Liu Song heard of his reputation, he offered Lou a place to live in 
the capital. But Lou declined the offer. Later, he also refused the invitation 
of Emperor Gao of Southern Qi to reside in the capital. Only after the 
persistent urge of the emperor's heir-apparent did Lou Huiming accept the 
imperial offer. But he retreated to Mount Jinhua very soon. In the era of 
483-493, Lou Huiming suddenly sailed from Jinhua to Ling An [Hangzhou] 
to live. No sooner did Lou arrive in Ling An than political rebellion broke 
out in Mount Jinhua and its vicinities. While the prefecture was ravaged by 
war, Ling An was free from attack. People believe that Lou Huiming foresaw 
what was forthcoming. Emperor Wu of Southern Qi ercted a hermitage for 
Lou's use.68 Zhu Huikai, a Daoist priest and a native ofWuxing [in Zhejiang], 
"was devoted to relief work. In 461, a nationwide famine afflicted the 
Southern Qi dynasty. Zhu Huikai who operated a storage of grains was able 
to distribute the grains to people living in his neighbiorhood. However, 
three recipients died because they over-ate the grains distributed by Zhu. 
The families of the deceased, therefore, went to the magistrate's office, 
accussing Zhu of murdering the deceased. But the magistrate told them: 
"The beggers died of eating too much food obtained from their benefactor. 
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Then their fami I ies accuss the benefactor of murdering the deceased. Because 
I do not know of any statute which could apply to this case, I am compelled 
to dismiss it."69 

Yan Dong, a Daoist priest, whose place ofbirth is unknown, went to Jin 
Ling [in J iangsu] in the era of 4 79-482 to live on the hospitality of another 
priest, Li Jingyou. Although he behaved like a dunce, he was actually a very 
literary man. Before he departed from Jin Ling where he stayed with his 
friend for five or six years, he spent an entire day composing a commentary 
on the Scripture of Salvation (Durenjing), which he finished within a day. 
He then went to Mount Li Yang [in Jiangsu]. Nobody knows how he ended 
his life.70 Yan Dong's commentary on the Scripture of Salvation, its earliest 
known commentary, is included in the Four Commentaries on the Scripture 
of Salvation (Duren shangpin miaojing sizhu) compiled by Chen Jingyuan 
of Northern Song period. 

Xue Biaozhi and Jiang Fuchu were also priest-hermits in this period. 
They gave up worldly honors and retreated for many years to the hills of 
Mount Mao. Due to their reputation as celebrated recluses, Emperor Gao of 
Southern Qi erected two respective hermitages for these two men. 

In summary, while there were many Daoist believers among the scholar
official class in the Liu Song and Southern Qi dynasties, the numbers of 
Daoist recluses in the same period were even greater than those of Daoist 
elites among the officers. This shows that Daosim enjoyed a greater growth 
in the south in this period than in its preceding years. 

Section 5 

Gu Huan 's On the Differences between Barbarians and Chinese; 
the Conflicts and Eventual Reconciliation between Buddhism and 
Daoism in the Southern Dynasties 

As discussed in the preceding section, Daoism was able to expand in 
the Liu Song and Southern Qi dynasties due to the support of several 
emperors and the efforts of some outstanding Daoists. However, Buddhism 
in this period enjoyed a greater growth than that of Daoism. Although 
Emperor Wen of Liu Song (r. 424-453) promoted Daoism, his support of 
Buddhism was even greater than his promotion of Daoism. Furthermore, 
prime minister Wang Hong, prince Yi Kang, ministers Fan T'ai and He 
Shangzhi were all Buddhists. And at that time Xie Lingyuan (385-433) and 
Yan Yanzhi (384-456), both leading literary figures, were among the famous. 
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Buddhist devotees. Due to the support of these influential Buddhists, 
Buddhism enjoyed an exponential growth in the era of 424-453. In the 
succeeding dynasty of Southern Qi, Prince JingLing (son of Emperor Wu, 
r. 454-464) and Heir-Apparent Wen Hui, both Buddhist devotees, regularly 
invited eminent monks to give public lectures. The History of Southern Qi 
says: "Prince Jing Ling, a devout Buddhist, frequently used his palace to 
hold Buddhist services attended by both officials and monks. He even took 
charge of distributing refreshments and drinks to the guests. Some people 
believe that the prince by attending to such affairs has lowered the dignity 
of his office (he was then the prime minister).' Through the support of 
Prince JingLing and other prominent court officials, Buddhism made rapid 
growth in Southern Qi. As a result, Buddhism and Daoism rivaled with 
each other for evangelical and ideological domination over the Chinese 
population. Meanwhile, some perceptive Confucian scholars discovered that 
the Buddhist doctrines of karma, rebirth, and heavens and hells, are in 
conflicts with the ideas of Confucianism. Consequently, the southern 
dynasties, like their counterparts in the north, also faced the conflcts between 
these three religions. 

The Confucians started the religious controversies first in the south. 
Around 432, He Shengt' ian, an astronomer-mathematician and governor of 
Heng Yang [in Henan], in his Questions on the Doctrine of Karma (Baoyin 
wen) initiated the great debates with Buddhism. His essay says: "Although 
the ratiocination of the doctrine of karma is persuasive, its assumption is 
unfounded. There is no proof that one's present conditions are the result of 
one's previous lives. Our ancient sages did not speak about karma. In fact, 
it is in conflict with the ideas in the Five Classics. However, since the doctrine 
ofkarma aspires people to practical morality, many commoners today believe 
it."2 He Shengt'ian employed many examples in people's daily lives to 
repudiate this doctrine. Prince ofNan Jun, another son of Emperor Wu, in 
his Conversation with Zhang Xinan on the Differences between Buddhism 
and Confucianism also 3 argued against the concept ofkarma.3 Then monk 
Hui Lin, in his Discourse on the White and Black (Bai hei fun), ["White" 
refers to Confucianism and "Black" to Buddhism], speaks as a Buddhist 
against the doctrines of emptiness and karma, thus highlighting the 
controversy. Many writers joined the debates on the issues emanating from 
the Bai hei fun: First, arguments arose between He Shengt'ian (Confucian) 
and Zong Bing (Buddhist): Zong Bing in his Response to Governor He s 
Essay rebutted monk Hui Lin's arguments. Then He Shengt'ian in his 
Response to Devotee Zong s Explanation on Buddhism and Confucianism 
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repudiated Zong Bing's rebuttal. Then He Shengt' ian and Zong Bing argued 
back and forth in writing for two more times. Afterward, official Yan Yanzhi, 
a Buddhist devotee, joining the company of Zong Bing, began a pen battle 
with He Shengt'ian for a number oftimes.4 In the beginning, these debates 
were centered around the issue of whether or not gods and ghosts exist and 
the question of karma. As the debates progressed, the arguments were shifted 
to the issue of whether or not the soul exists after the death of body. Then 
this question was side-tracked for somtime until the Liang dynasty (502-
557) when it wa reopned by Fan Zhen (ca. 450-ca. 510) in his essay: 
Destructibility of the Soul (Shenmie fun). Because Fan Zhen 's Shenmie fun 
aroused so much public attention, more than ten Busddhist writers
including Emperor Liang of the Liang dynasty-wrote essays repudiating 
its views. Fan Zhen 's Destructibility of the Soul and the ensuing discussions 
were the highlight of the controversies between the Confucians and the 
Buddhists in the south.5 

The Buddha-Confucian controversies were immediately followed by 
the debates between the Buddhists and Daoists. And this was launched by 
Gu Huan 's essay: On the Differences between Barbarians and Chinese ( Yzxia 
fun). Gu Huan is a native ofWu Jun (Northeast Zhejiang). His grandparents 
moved away from their native town where civil war broke out. The family 
became poor when Gu Huan was growing up. As a little boy, Gu Huan used 
to stand everyday next door to the village school, listening to the lessions 
given by the teacher; for his family was too poor to send the boy to school. 
At the age of nine he was able to recite the Classic of Filial Piety, Book of 
Poetry, and the Analects. As a young adult, in addition to farming and 
studying, he looked after his sick mother. At night, he burned the husks of 
grains for light to study. Once, Gu Jizhi, a scholar ofGu Huan's hometown, 
came to visit him and was greatly impressed by his studious endeavors. Gu 
Jizhi even sent for his colleagues to befriend with Gu and he himselftook 
the responsibility of tutoring Gu with the classics. Thus Gu Huan had the 
privilege of studying with some prominent scholars in his early 
twenties. When Gu Huan's mother died, he observed the rite of fasting for 
seven days. Then he built a hut adjacent to his mother's grave as a place for 
his reclusive living. Later, he taught students, numbering about I 00, in Mount 
T'ain T'ai in the Shan county(in Zhejiang). When Emperor Gao of Southern 
Qi (r. 4 79-482) was enthroned, he appointed Gu Huan as the Secretary of 
Education ofYangzhou (in Jiangsu). But Gu Huan declined the appointment 
and submitted the following statement to the emperor: "Because I have no 
desire for worldly honor or power and because my interest is to comtemplate 
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upon the deep mystery of nature, I cannot accept your majesty's 
apppointment. However, I am submitting two works of mine for your 
evaluation. They are: Commentary on the Laozi (Laoshi) and Principles of 
Government (Zhi gang)."6 The emperor accepted Gu Huan 'swish to remain 
as a recluse and was pleased to receive his books. He awarded Gu Huan 
with a tai 1-brush [a Daoist ritual item] and an horizontal seven-string musical 
instrument (qin). In 483, the court appointed Gu Huan as Superintendent of 
Education. Again, he declined the offer. In old age, he abstained from taking 
grains and lived a secluded life. Every time when he took his morning walk 
in the mountain, the birds came to eat the food on his palm. Gu was devoted 
to the school of Yellow-Emperor-Laozi and practiced the art of 
prognostication. He died in Mount Tan at the age of sixty-four. Emperor 
Wu of Southern Qi (r. 483-493) sent condolence to Gu Huan's children and 
ordered the publication of his writings in 30 scrolls.7 

The "Biography ofGu Huan" says that he is shy in speech but good at 
literary output. It mentions a number of books authored by him. They are, 
however, exinct today. Du Guangting, in his comments on the sixty schools 
of thoughts on the Laozi, says that "Gu Huan has insights about how to 
order one's life and he understands the principle of non-action (wuwei) as 
the basis of Daodejing."8 Modem historian Meng Wentong notes the role 
which Gu Huan plays in the history of Daoism as follows: "The growth of 
Daoism in the Sui and T'ang periods was due to the efforts of two Mengs 
(Meng Jingyi and Meng Zhizhou)9 And these two Mengs owed their 
understanding of Daoism to the works of Gu Huan who is known as the 
founder of the earliest interpreters of the Daoist tradition." 10 Daozang 
contains an essay entitled: Commentary on the Perfect Scripture on the 
Way and Its Power (Daode zhenjing zhushu) attributed to Gu Huan. Although 
it could not have been written by Gu Huan, it was most likely written by 
someone who belonged the school founded by Gun Huan. 11 

Gu Huan, born around 470, in his essay, On the Differences between 
Barbarians and Chinese, says that Buddhism and Daoism have a common 
origin. 12 He quotes the Daoist book, Xuanmiao neijing [Inner Scripture of 
Wonderful Mystery], to support his view: "This Daoist book says: 'Laozi 
went to the frontier pass and entered the country of Wei-Wei (Kapi lavastu) 
in India. The wife of its king was named Jing Miao. Laozi, taking advantage 
of her sleeping in the daytime, used the essence of the sun to enter into Jing 
Miao's mouth. On the eighth day of the fourth month of the following year, 
at midnight, he ripped open her left arm-pit and was born. As soon as he 
came down on the ground, he walked seven paces. From that moment onward 
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Buddhism took its rise. "' 13 Gu Huan 's essay also quotes the contemporary 
Chinese Buddhist books [apocryphal sutras] to support his view: '"Buddha 
manifested himself into different incarnations in accordance with the 
exigence of the times: Sometimes as the Daoist National Master, sometimes 
as the Progenitor of Confucians"' In the above quote, the remark on Buddha's 
capacity of manifestation is derived from the F ahua wu/iang shou [Flower
Teaching of Buddha's Infinite Life-Span] and the remark on Buddha's 
manifestations as the Daoist National Master and as the Progenitor of 
Confucians is taken from the Ruiying benqi [Biography of Prince Ruiying, 
i.e., Prince of Shakyas]. In effect, Gu Huan is saying: Because Prince of 
Shakyas (the future Buddha) is the incarnation of Laozi, the founder of 
Buddhism is Laozi. He says that even the Buddhist books admit this! Because 
the Daoist portrayal of Buddha, such as depicted in theXuanmiao neijing, 
was influenced by the Book on the Conversion of Barbarians (Huahujing), 
Gu Huan's view on the common origin ofDaoism and Buddhism was also 
influenced by the Huahujing. While Buddhism in the Han and Wei periods 
could tolerate such an erroneous view becasuse it was struggling to establish 
itself in the Chinse soil; Buddhism could no longer tolerate it in the period 
of Political Disunion when it was thriving in China. Hence no sooner was 
the YlXia fun published than the Buddhist critics raised strong protests against 
this erroneous view. 

Gu Huan, while holding the view of a common origin between Daoism 
and Buddhism, also says that due to the different cultural conditions of 
China and India, the developments of these two religions took different 
shapes: "Thus while the Daoists wear hats and flowing girdles, the Buddhists 
shave their heads and wear loose robes. While stretching one's hands in a 
protrasting position, accompanied by the music of stone-chime, reflects the 
courtesy of the officiating officier, ganging together like a pack of wolves 
and sitting in solitude are the marks of an uncouth people. Whereas laying 
the deceased body in a coffin and burying it are the Chinese customs, 
creamation or casting the corpse into the river is the practice of the Indians. 
While keeping the body unblemished is a good teaching, letting it have 
blemish marks and giving up one's family name are bad practices ... A country 
either teaches the Five Codes 14 or the Three Vehicles. Where a region is 
inhabited by birds, the birds sing; where a region is inhabited by animals, 
the animals roar. Likewise, what is taught to the Chinese becomes the 
language of the Chinese; and what is taught to the barbarians becomes the 
language of the barbarians." The meaning ofthis quote is clear: Due to the 
differences in cultures and practices, the religions ofthese two countries 
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also differ. Because each religion is the agent of a civilization, it cannot be 
exchanged with the other. A religion is like a vehicle which enables people 
to travel. But some vehicles-like a boat and a carriage-cannot be 
exchanged: a boat sails in water while a carriage travels on land. Although 
both Daoism and Buddhism are agents of civilization, they cannot be 
exchanged-just like a boat and a carriage which cannot be exchanged. 
"While both boat and carriage can carry the passengers to far-away places, 
they differ in the places where they are located. In the same way, although 
both Buddhism and Daoism are agents of civilization, they operate among 
peoples of different cultures. To say that Buddhism and Daoism are 
exchangeable is tantamount to saying that boat and carriage are 
exchangeable." Gu Huan also believes that some Buddhist docrtrines are 
incompatible with certain ideas in Confucianism. For examples: "Buddhism 
forsakes wives and children and pays no regard for ancestors. The Buddhists 
offer their most treasured things to gods and overcome their filial love by 
submitting themselves to the truth of Buddhism. They are unaware that 
they are violating propriety and are ungrateful to their parents." The above
quote means that the Buddhists do not adhere to the principle of filial piety 
while at the sametime practicing the sense of compassion to all sentient 
beings. How can such a religion gain respect in China? Gu Huan says further: 
"If the Chinese give up their own cultural practice and adopt that of the 
barbarians, what sense does it make? By doing so, they may have conformed 
to the Buddhist truth; but in terms of fulfiling secular duty the Chinese 
Buddhists have completely violated the secular norm of their own society." 
It is obvious that Gu Huan 's repudiation of Buddhism is based on his defense 
on the traditional Chinese values. 

Finally, Gu Huan summarizes the characteristics of Buddhism and 
Daoism for the purpose of contrast: "The one says that birth or being alive 
is not good, while the other says that being alive or overcoming death is 
most desirable. Whereas it would take someone a long time to understand 
the doctrine of the unreality of existence, it would take someone a short 
while to understand the teaching of how to overcome death. Whereas the 
doctrine of no-existence appears far away from one's immediate concern, 
the idea of overcoming one's death gives a sense of urgency to one's life. 
While the method of long philosophical probing might reduce one's sense 
of arrogance and pride, the method which requires one's immediate attention 
to life can overcome one's slovenness and quicken one's pace oflife. Whereas 
Buddhism is learned and broad in scope, Daoism is simple and is aimed at 
the essentials. The religion of simplicity is not made for those who are 
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prepared to pursue the erudite ideas while people who are accustomed to 
the essentials cannot pursue ideas in broad scope. While the teachings of 
Buddha are complex but persuasive, the truths of Dao are practical and 
pressing. Because Daoism is pressing, those who are good at intuition are 
able to enter it by themselves. Because the teachings of Buddha are 
persuasive, they can attract the credulous people. Buddhist scriptuires are 
elaborate but lucid while Daoist scriptures are simple but dark. While one 
cannot see the gate of entrance in darkness, one can find the right path if 
one is illuminated by the lucid directions. These are the differences between 
Buddhism and Daoism." Because Buddhism considers life interms of 
sufferings, it wants people to seek Nirvana in order to free from sufferings. 
In contrast, becuase Daosim considers life in terms of happiness, it seeks to 
"becoming immortals" or "overcoming death." "Because these two religions 
differ in their outlooks, they also differ in their approaches." Gu Huan 
concludes by saying that Buddhism should return to the country of its origion. 
China is not the suitable country for the adoption of Buddhism. 

Obviously, as the History of Southern Qi Dynasty says, "Gu Huan 's 
true intent is to defend Daoism at the expense of Buddhism." This is the 
reason why so many Buddhist critics attacked the Yixia lunas soon as it was 
made public. Yuan Jie (420-477), a prominent official of the Liu Song 
dynasty, is the first writer who used his pseudonym, Monk Tong Gong, to 
repudiate the ideas of the Yixia lun. He stresses two points: First, the Indians, 
like the Chinese, also practice prostration in worship. He says: "According 
to the Buddhist scriptures, people in India also prostrate in ritual. Instead of 
sitting in solitude, the Buddhists prostrate three times in worship." Moreover, 
says Yuan Jie, the Buddhists in the west do not follow all the cultural practices 
of their fellow citizens. They are selective in the choice oflndian customs. 
"For example, the Buddhist devotees in India wear secular dresses; only the 
Buddhist monks shave their heads and are dressed in clergical robes." Second, 
Yuan Jie rejects the notion that Shakyamuni is the incarnation ofLaozi. He 
says: When the future Buddha [Prince ofShakyas] was born, the sun stopped 
its light and the stars shone only dimly.This event took place before the 
birth ofLaozi. Thus the future Buddha was born before Laozi'sjourney to 
the west." Based on this assumption, Yuan Jie repudiated Gu Huan's view 
that Buddhism and Daoism share a common origin. He sums up his opinion 
as follows: "The essence of Laozi's thought is how to bring order to the 
world whereas the essence ofBuddha's teachings is how one may be liberated 
from the sufferings of this world." 

The numerous rebuttals against Gu Huan 's Yixia fun are included in the 
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Hong mingji, chaps. 6-7. Their authors were well-educated Chinese Buddhist 
devotees and monks, who were struggling hard to locate ideas from the 
newly translated Buddhist scriptures as the grounds for their repudiation of 
Gu Huan's arguments. These writers include: Ming Sengshao: Zhengerjiao 
fun [Repudiation of the Erroneous Views on the Two Religions]; Xia 
Zhenzhi: Zhe yixia fun [Repudiation of the Essay: YXL]; Zhu Zhaozhi: Nan 
yixia fun [Controversies on the YXL ]; Zhu Guangzhi: Zi yixia fun [Questions 
on the YXL]; monk Hui Tong: Bo yixia fun [Rebuttal on the YXL], monk 
Seng Min: Rong hua fun [Rebuttal on the Differences between Barbarians 
and Chinese]. These critical Buddhist essays in their earlier stage were 
reflective and friendly. They point out Gu Huan's errors while appealing 
the Buddhists and Daoists to respect the religions of each other; their tone 
was cordial and non-defensive. However, as the writings continued, they 
turned to be defensive and hostile to Daoism. Borrowing the view of the 
Buddhist apocryphal texts which say that Laozi and Confucius are but the 
incarnations of Buddha, these Buddhist critics used the same Daoist 
hermeneutics to downgrade Daoism. Thus monk Hui Tong in his essay says: 
"Mahakashyapa appears in China whose name is Laozi and Bodhisattva 
Guang Jing Tongzi appears in China whose name is Confucius. This proves 
that Laozi is not Buddha ... .In fact, Laozi and Confucius are the emissaries 
of the Buddha." 15 Monk Seng Min in his essay uses a similar argument: 
"Buddhism was not present in China when the king of the Zhou dynasty 
controled the state border. This is the reason why Tathagata dispatched the 
Three Worthies to the Chjinese capital in the east. They are: Bodhisattva 
Rui Tong (Confucious), Bodhisattva Guang Jing (Yen Yuan), and 
Mahakashyapa (Laozi)." 16 Seng Min in the same essay also ridiculed the 
Daoist dress and rituals. 

Zhang Rong, a court official of Southern Qi dynasty, wrote an essay 
entitled, The Religions of my Family (Meng fun), aiming to promote the 
mutuality between Buddhism and Daoism. It says: "My family members 
for several generations are Buddhists while my maternal uncle's family 
members are Daoists. I believe that the essences ofDaoism and Buddhism 
are the same. However, they become different when they are put into practice 
by the respective believers. Zhang Rong then uses an example to illustrate 
his point: "Once upon a time, people saw a crane flying in the distant sky. 
People ofYue [Zhejiang] thought it was a duck while people ofChu [Hunan 
and Hubei] thought it was a fish's intestine. Although the flying crane was 
one and the same, it was perceived as two different objects by the peoples 
ofYue and Chu." 17 Zhang Rong continues his explanation: "While a thing 
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remains the same, it may appear differently to people due to its changes 
over time,. Likewise, peoples of different cultures or areas often call the 
same object with different names. But the object remains one and the same 
even though peoples of different cultures interpret it differently." 18 Zhang 
Rang then concludes his essay by addressing his Buddhist readers as folows: 
"Since the various interpretations of the same object can all be traced to the 
object itself, I would rather hold on to the object instead of its different 
interpretations. As for you [the Buddhist readers], you may continue to 
hold on to your interpretation. But please do not negate the object on which 
your interpretation is based." 19 This essay of Zhang Rang precipitated a 
lively written debate between him and Zhou Yang, his Buddhist friend. 
Zhou Yang in his rebuttal essay entitled, Controversies Concerning Official 
Zhang s Essay, attacked the view of identity between Daoism and Buddhism 
held by Zhang Rong. This spurred Zhang Rang to give a rebuttal, and vice 
versa. Their correspondences are included in the Hong mingji, chap. 6. 

Another round ofthe Buddho-Daoist controversies is centered around 
the essay, Sanpo fun [The Destructions of the Three Entities], written by a 
Daoist under the pseudonym of Zhang Ron g. Because this essay is extinct, 
it can only be glimpsed from its Buddhist rebuttals. It says that when someone 
becomes a Buddhist, it will cause the destructions of her country, her family, 
and herself. Its vicious attack on Buddhism can be seen from passages such 
as: "Because the barbarians have no ideas about benevolence and because 
they are rude, they will not accept the doctrine of vacuity. This is the reason 
why Laozi used icons to teach them in the west. Buddhism, believing that 
the barbarians are rude and harsh, imposes the practice of celibacy upon 
them in order to stamp out their seeds of evil. When the entire country 
observes the practice of celibacy, its entire population will be exctinct."20 

Such insulting and sinocentric remarks naturally arouse the furies of the 
Buddhist believers, spurring some of their writers to rebut this book. These 
rebuttals include monk Seng Shen's Shi sanpo fun [Repudiation of the Essay: 
SPL], monk Xuan Guang's Bianhuo fun [Disputation of the Erroneous 
Sayings], and Liu Xie's Miehuo fun [Dispelling the Erroneous Views]. By 
then, the Buddho-Daoist controversies shifted from friendly debates to 
hostile slanders. 

There was no chance of normal discourse between Buddhism and 
Daoism as long as insulting remarks were thrown against each other by the 
spokesmen of these two religions. However, some perceptible members of 
these two communities saw the need for reconciliation. Besides the afore
mentioned Zhang Rong who wrote The religions of my Family to express 
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such a need, Liu Faxian also urged both parties to cool off. The Records of 
Eminent Daoists says: "Liu Faxian tries to be a peacemaker between the 
Daoists and Buddhists whenever he witnesses a debate between them."21 

Meng Jinyi, Superintendent of Daoist Affairs in the Liang dynasty, also 
voiced a policy ofreconciliatioin. His essay, Two Religions as One (Zhengyi 
fun) was written for this purpose. It says: "In the beginnings, Daoism and 
Buddhism were one. They became separated by those who were misguided 
through their interpretations. I believe that the Great Image ofDao is identical 
to the Dharmakaya." The desire for a conciliatory attitude was also shared 
by some Buddhist writers. For example, Liu Qiu of Liang dynasty says: 
"The religion east of Kunlun is called the Grand Monad (T'aiyi) while the 
religion west of Kashmir is called the Awakening (Zheng Jiao ). For hundreds 
of years the people in the eastern country [China] live through the cycles of 
fortunes and disasters. Likewise, for many generations the people in the 
western region [India] live through the cycles of sins and liberations. I believe 
that the purpose of vacuity [Daoism] and the cutivation of emptiness 
[Buddhism[ share a common meaning."22 

Daoism and Buddhism eventually reached reconciliation, and even 
mutual assimilation, toward the end ofthe Political Disunion period. The 
High Clarity Sect and Numinous Treasures Sect began to appropriate the 
Buddhist ideas such as karma, rebirth, heaven and hells. Theoretically 
speaking, Daoism, unconcerned about life beyond, emphasizes life here 
and now, whereas Buddhism stresses the preparation for future life. However, 
the common doctrines of Buddhism had great pragmatic appeal to the 
Chinese in those days: While the unconverted Chinese had problems in 
accepting the Daoist idea of immortality because they had not seen any 
immortals here and now, they might accept the popular Buddhist doctrines 
which concern with life hereafter. Even the well-educated Chinese scholar
officials were attracted by the common Buddhist doctrines. Yuan Hong 
(328-376), a historian in East Jin, witnesses this in the following passage: 
"The royal princes and court ministers, facing the uncertainty of life and 
death and under the persuasion of the doctrine of retribution, lost their sense 
of self-control and succombed to these popular Buddhist ideas."23 Daoism 
started to borrow these beliefs in order to compete with Buddhism for the 
recruitment of new converts. For examples: The Scripture of Universal 
Practice (Siji mingkejing) says: "The law of retribution operates universally. 
If one in this life accumulates good deeds and performs merits, helping 
others to gain salvation, one will circumvent the Eight Obstacles24 and enter 
Heaven in next life."25 Then the Scripture on Votive Offerings says: "The 
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law of retribution applies to everyone; one's evil or good deeds will affect 
one's future rebirths. This is as cretain as the light of the sun or moon .... The 
wheel of rebirths turns as automatically as the wheels of the carriage."26 The 
same text continues: "One's present I ife determines what one's future rebirths 
will be even though this idea is not present in early Daoist scriptures."27 As 
may be recalled, earlier Daoism 's idea of retribution is discussed in the 
context of longevity, that is to say, the performance of good deeds would 
increase one's longevity and bring blessings to one's offspring; conversely, 
the practice of evil deeds would reduce one's longevity and bring misfortunes 
to one's offspring. This view is explained in the Scripture of Great Peace. 
But this earlier Daoist view of retribution differs from the later Daoist one 
prevalent in the southern dynasties: The latter is discussed in the context of 
the relationship between retribution and rebirth, which is not associated 
with the doctrine of longevity or immortality. The latter view is definitely 
influenced by Buddhism. 

Daoist texts even embrace the Buddhist doctrine of rebirth in the context 
ofthe Wheel of Five Realms: hells, hungry ghosts, animals, humans, gods 
in heaven. The first three are called the Three Evil Realms where persons 
who have committed many evil deeds in their past lives are reborn. But 
persons who have done many good deeds will be reborn into the last two 
realms (humans, gods in heaven). Lastly, a person who is liberated from the 
Wheel of five Realms will attain the state of nirvana. The purpose ofthis 
Buddhist teaching is to encourage people to practice good deeds and to 
discourage them from dong evils. This Buddhist doctrine has far- reaching 
influence in post-Wei-Jin China. Daoism adopted it for the same purpose. 
For examples: The Scripture of Numinous Treasures' Vow to Follow the 
Injunctions says: "If a person in present life does not perform good deeds 
to improve her future lives and does not curtail her desires, she will go to 
hell when she dies at the moment when her bones are entombed. She will be 
subject to the Wheel of Five Realms. In hell, she shall be burned in fire; in 
the realm of animals, she shall be eaten by the beasts; and among the hungry 
ghosts, she shall be afflicted by the pains of sword- thrusting .... Even if a 
person is eventually returned to the human realm, she shall be a lowly person 
due to the fact that she is transmigrated from the six kinds ofanimals.28 She 
will look ugly and her six senses will be incomplete. However, if she as a 
human being in present life strives to endure poverty and sustain hardships, 
repents the sins of her past lives, and performs good deeds for her future 
lives, she will be reborn in the families of princes or kings with good looks."29 

Many Daoist texts in the south, emulating the Buddhist scriptures, emphasize 
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the juxtaposition between rebirth and retribution as a preparatory stage for 
the ultimate goal of immortality. For example, the Book on the Attainment 
of Immortality Following Rebirth in the Nine Heavens says: "Immortality 
is the highest goal. After one is emancipated from the wheel of 
transmigration, one undergoes the liberation of the corpse and becomes an 
immortal: both her body and spirit shall enter the Perfect Dao."30 The Book 
on the Inner Doctrine of Ascension says: "After a person has attained 
extinction and nirvana, she will not be reborn in the human form again. Her 
soul is then purified and she is ready to ascend to Paradise where she becomes 
a candidate for immortality. Then, after a few more births in paradisaical 
existence in which she establishes more meritorious deeds, she wi II be greeted 
by a carriage in the clouds, which will take her to the ultimate destiny to be 
an immortal."31 This Daoiast procedure of transmigration is recalled by a 
Daoist deity, called the Thearch-Man of Celestial Perfection, in the Book of 
Inner Voice of Heavens. This deity says that before he reached the present 
state he had to complete the cycles of the Five Realms plus nine more 
rebirths.32 The Celestial Lord of Primordial Beginnings (Yuanshi T'ianzhen), 
the supreme deity in Daoism, in the Book of Subtle Truth on Wisdom and 
Determination, says that he was once a human being, called Le-Jing-Xing 
[Joy-Purity-Faith]; only by undergoing numerious rebirths and accumulating 
many meritorious deeds did he finally reach his present holy position. 33 

Traditionally, the Daoist doctrine of immortality is predicated on the premise 
that the body is indestructible. Even its concept of liberation from the corpse 
implies that the body is not destroyed-it is only sloughed off like the skin 
of the cicada; its perfected body flies to Heaven. However, the Daoist texts 
in the southern dynasties have modified this traditional Daoist view by 
including the concepts of"extinction" (euphemism of death in Buddhism) 
and "transmigration" as the preconditions of immortality. This is a radical 
change from the classical view in Daoism. 

Because people are threatened by hell and attracted by heaven-the 
two opposite regions of the Five Realms-hell and heaven have been 
employed by Buddhism for the purpose of teaching and evangelism. 
Buddhist texts use vivid graphical descriptions portraying the horrors of 
hells as a warning to the living. Daoism began to use this same technique in 
its scriptures for the same reason. This is particularly true in the texts of 
Numinous Treasures Daoism. For example, the Scripture of Universal 
Salvation says: "There are eight hells in Mount Feng Du in the north ... .In 
the middle of Mount Feng Du there are eight more hells .... All the deceased 
who violated the Daoist injunctions are assigned to these hells where they 
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are tortured by the warriors through their iron staffs. It is esteemed that ten 
thousand kalpas constitute one lue. And it takes three lue for the soul of the 
deceased to complete the course of punishments in the Three Evil Realms 
oftransmigration."34 The Scripture of Numinous Treasures' Vow to follow 
the Injunctions says: "Persons who are unfilial to their parents and disloyal 
to their rulers, who indulge in drinking and unrestrained sex-life, who practice 
killings and cruelties, and who are self-conceited and arrogant remain in 
hells for a very long time. Their bodies are covered with wounds from 
beatings and they walk on knife blades and on the tips of the swords; and 
they wade through waves ofboiling water and burning flames. They are not 
allowed to die even if they want to die. They have to satisfy their hunger by 
eating irons and quench their thirst by drinking fire. When they arrive at the 
bitterly cold places, their bones ache in their emaciated bodies .... No words 
are adequate to describe their terrible sufferings."35 Similar horrible portrayals 
can be glimpsed from many texts of Numinous Treasures Daoism. The 
Daoist texts in the Late Han dynasty mention no hells. And earlier Daoist 
books mention only Lord T'ai Shan (Mount T'ai) and Lord Northern 
Dipper-the deities in charge of the souls of the deceased. 

Heavens are the opposite ofhells-the dwelling places ofthe deceased 
who in their previous lives have practiced many good deeds. According to 
Buddhism, there are twenty-eight heavens: six heavens of desires, eighteen 
heavens of form, four immaterial heavens. However, heavens in Buddhism 
are not ultimate; their inhabitants are still subject to the laws of rebirth and 
transmigration. Daoism, following Buddhism, assimilated the doctrine of 
heavens as the abodes of immortals. But the number of heavens varies in 
the Daoist texts. Some say there are twenty-eight (e.g., Secrets of Most 
High); others say there are thirty-two (e.g., Scripture of Salvation). 
Eventually, Daoism settles down to thirty-six heavens (see: Yunji qiqian, 
chap. 21 on "Heavens and Earth"). It says that the highest of the thirty-six 
heavens is the dwelling place of the Three Pure Ones, called the Three Pure 
Heavens or the Realm of the Three Pure Ones. 

Daoism, the recipient of Buddhist influences, also influenced Buddhism 
in this period to some extent. For example, monk Hui Si of Chen dynasty 
(557-589), third patriarch ofT'ian-t'ai Buddhism adopted the Daoist doctrine 
of immortality and practiced alchemy. He in his Essay on Making My Vows 
says: "I enter the moutain to repent my sins and practice sitting, aiming to 
become an Immortal of Five Comprehensions. I vow to progress toward 
the highest attainment; first, becoming an Immortal ofFive Comprehensions, 
then, becoming an Immortal of Six Comprehensions. I also made up my 
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mind to study all the twelve parts of Buddha's scriptures, as well as the 
Tripitaka of the Buddhas of the ten directions."36 Hui Si in the above passage 
makes the attainment of immortality a preparatory stage for the reaching of 
Buddhahood. He continues to say in the essay: "I have no desire to ascend 
to heaven because I resolved to to pursue the art of longevity in order to 
stay in the world to spread the teachings of Buddha. I hope to get herb
excrescences and divine elixirs from my Daoist friends, using them to heal 
the sick ... .I shall employ the effects of external alchemy for my practice of 
internal alchemy. It is important for me to help myself first so that I can be 
in a good condition to help all the sentient beings in the world."37 The above 
passage shows the extent of Daoist influences on the Buddhism of Hui Si. 

Section 6 

T'ao Hongjing's Contributions to Daoism, Growth of the High 
Clarity Sect into the Lineage of Mao Shan, Establishment of the 
Daoist Pantheon, and the Developments of Daoism in the Liang 
(502-557) and Chen (559-589) Dynasties 

T'ao Hongjing, in the wake of the life of Lu Xiujing, was another 
important Daoist representative in the formative period ofDaoism. T'ao, a 
native of Dan Yang [Nanjing], was born in 456. The "Biography of T'ao 
Hongjing" says: T'ao confesses that he is ignorant of many things despite 
his having read many thousand volumes of books. 1 "He got hold of Ge 
Hong's Biographies of Immortals when he was ten and read it day and 
night. When he finished the book, he decided to devote his life to the life of 
self-cultivation."2 He was a "reader-in-attendance" to Prince Yu Zhang in 
4 79 and held the same office for Prince Yi Du in 483. In this period, he was 
a disciple of Sun Youyue, Master of Hermitage of Awakening, in the capital. 
Sun instructed him the teachings of the High Clarity scriptures and gave 
him its diagrams and talismans. In 490 T'ao Hongjing quit his official 
employment. Two years later, he tendered his resignation and retired to 
Mao Shan (Mount Mao) near Nanjing; he called himself "hermit of 
Huayang." He was then thirty-seven years old. When Emperor Ming of the 
Southern Qi dynasty was enthroned in 494, he offered T'ao an appointment 
which T'ao declined. After Emperor Wu's (Liang dynasty) coronation in 
502, he repeatedly asked T'ao to take a government post. But T'ao declined 
the offer. He lived in Mao Shan for forty-five years and died in 536 at the 
age of 81. He was posthumously honored as Master Zhen Bai ("Integrity 
and purity"). 
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T'ao Hongjing wrote many books, covering 80 different subjects. In 
addition to works on Daoism, his books include astronomy, calendar science, 
geography, military science, pharmacopoeia, literature, art,and classical 
studies. In terms of quantity and range of subjects his literary achievements 
were exceptionaly high in his day. The titles of his books are mentioned in 
the Detaled Life of Hermit T'ao of Huayang (Huayang T'ao yinzhu 
neichuan) by Jia Song ofT'ang dynasty and in the History of Mount Mao 
(Maoshan zhi), chap. 9. 

T'ao Hongjing was not successful in his official career. In his over a 
decade's life as an officer, he was merely a "reader-in-attendance" and an 
"attendant-in-court." His biography says that "T'ao failed in his attempt to 
become a county magistrate and encountered disappointments in his pursuit 
of public career around 490."3 This apparently was contrary to his earlier 
decision to become a government officer. The Life of Master T'ao Yinzhu 
of Huayang (Huayang yinzhu xiansheng benqi lu), authored by T' ao Yi, a 
nephew ofT' ao, says: "After T' ao Hongj ing was appointed as an 'attendant
in-court,' he wrote to his cousin in the following words: 'My former plan 
was to become a member of secretariat at the age of 40. This would enable 
me to get an appointment as a magistrate of a wealthy county in East 
China .... But I am now thirty-six years old and am still a mere 'attendant
in-court' ... .I'm planning to quit my official career before encountering 
further humiliation. "'4 

However, after T'ao Hongjing's retirement and during his life as a Daoist 
priest in Mao Shan, his fortune improved rapidly-from being an obscure 
officer with nondescriptive titles to becoming a famous Daoist who was 
well-regarded by both the court officials and commoners. During the reign 
(502-548) of Emperor Wu of Liang dynasty, T'ao was known as the "Prime 
Minisrter in Retirement." This dramatic change of status was partly due to 
T'ao's broad and high learning and partly to his aristocratic family 
background which put him in a position to give counsels to s the rulers for 
their interests. For example, when the future Emperor Wu was still hesitating 
whether of not he should usurp the throne, T'ao Hongjing advised him to 
inaugurate the new dynasty based on his observation of the stars and on his 
understanding of public opinions.5 T'ao even dispatched his disciple, Dai 
Mengzhi, to convey to the future emperor the following message: "Based 
on my consultation with the apocryphal! iterature, your new dynasty should 
be called 'Liang.'"6 T'ao Hongjing's choice of the word "Liang" as the 
dynastic name was derived from his study of a popular prophetic chant 
called "Song of Homecoming" (Guilai Ge) in which the word "Liang" is 
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secretly suggested. The future emperor's staff members, having studied the 
message ofT'ao Hongjing, also recommended him to adopt "Liang" as the 
dynastic name. They believed that "Liang" is a divine talisman which would 
convey the legitimacy of the new dynasty. 7 When the future emperor became 
the founder of Liang dynasty, he bestowed many favors upon T'ao and 
inquired frequently about his wellbeing.8 Because T'ao Hongjing did not 
want to give up his freedom for his religious quest, he declined the emperor's 
many offers to be a. member of the court. "However, the emperor frequently 
sought counsels from T'ao Hongjing whenever important decisions have to 
be made regarding war or strategical affirs of the state. These consultations 
were sought several times per month. This is why people called T'ao the 
"Prime Minister in Retirement."9 Many princes and prominent court officials, 
even queens and the emperor's concubines, also presented T'ao with presents 
because of the emperor's attention to him. Despite the emperor's conversion 
to Buddhism in 504, he never neglected his close association with T'ao 
Hongjing. Whenever T'ao was short of ingredients for his alchemical 
practice, the emperor would dispatch gold, cinnabar, malachite, realgar, and 
other medicinal ingredients to him. 10 In 513 when T'ao Hongjing was away 
from Mao Shan in searcvh of medicines, the emperor dispatched officer 
Hui Ming to escort T'ao back to the mountain. The emperor also wrote 
letters to T'ao while the latter was away, urging him to return to the mountain 
near the capital. 11 Emperor Wu in 514 built the Hermitage of Zhuyang in 
Mount Thunder-Pear as a residence forT'ao; in 516 he erected the Altar of 
T'aiqing for T'ao to perform ritualsY This shows that the founder of the 
Liang dynasty never ceased his attentiveness to T'ao even after he was 
converted to Buddhism. 

Not only did Emperor Wu give constant favors to T'ao, many princes 
and prominent court officials also competed with each other to gain T' ao' s 
attention. According to the Pearl Bags of Three Grottoes, the heir-apparent, 
other princes, and court ministers Xia Lan, Shen Yao, Yuan Xin, Yu Quan 
became T' ao 's disciples. The Detailed Life ofT'ao Yinzhu of Huayang also 
says: "Although many princes and prominent ministers-numbering several 
hundreds-performed the rite of disciple to T'ao Hongjing, only Xu Mian, 
Jiang You, Qiu Chi, Fan Yun, Jiang Yan, Ren Fang, Xiao Ziyun, and Shen 
Yao were really close to him." That so many cabinet ministers humbled 
themselves to become T'ao's disciples shows the great prestige of T'ao 
Hongj ing at that time-an exceptional phenomenon in the history ofDaoism. 

Besides T'ao Hongjing's political connection with Emperor Wu, his 
intellectual contributions to Daoism and to the Chinese scientific culture 



438 History of Chinese Daoism 

were also the reasons for his high prestige in sixth century China and for his 
place in Daoism. Regarding his contributions to Daoism, three aspects of 
his works stand out in particular: I) propagation of the scriptures of the 
High Clarity Daoism resulting in the inauguration of the Maoshan lineage; 
2) formation of the theoretical ideas on the alchemy of Daoism; 3) 
establishment of the Daoist patheon. In the following, we shall delineate 
these three aspects in the same order: 

T'ao Hongjing occupies a pivotal position in the lineage of High Clarity 
Daoism. T'ang writer, Li Bai, in his Genealogy of High Clarity Immortals 
(Zhen Xi) says: "The transmission of Daoist texts as a sign of lineage is a 
long-established Daoist tradition ... .Yang Xi and Xu Mi transmitted the High 
Clarity scriptures to Lu Xiujing. Lu transmitted them to Sun Youyue. Sun 
transmitted the same texts to T'ao Hongjing. And T'ao did an exhausting 
search for the surviving texts copied by Xu Mi." 13 What the above passage 
is saying is that because T'ao is the direct recipient of the High Clarity texts 
from its its founders, he is therefore the legitimate transmitter of these texts 
to the others. As mentioned earlier, T'ao took Sun Youyue as his teacher 
and received from him the High Clarity scriptures and talismans while serving 
as "reader-in-attendance for the government of Southern Qi. Later, T'ao 
went in search of the surviving High Clarity texts scattered around at different 
Daoist sites. The Life of Master T'ao Yinzhu of Huayang says: "Master 
T'ao from 484 to 486 received the scriptures and talismans from Sun Youyue 
in the capital. But the scribers who copied these texts from generation to 
generation have entered mistakes in copying, some incorrect words appear 
in these manuscripts. In order to correct these errors, Master T'ao T'ao 
resolved to visit the various historical Daoist centers to collect these texts 
for comparision and amendation. Hence he in 488 proceeded to Mount 
Mao where he found some texts in the handwriting of Yang Xi and Xu Mi. 
In 490, T'ao traveled to eastern Zhejiang for the same purpose. In Mount 
Da Hong ofKuaiji, he visited Daoist layman Lou Huiming. Afterward, he 
proceeded to Mount T'aip'ing of Yuyao where he visited layman Du 
Jingchan. Then he went to Mount Zhao in ShiNing to visit Zhong Yishan. 
Finally, he arrived at Mount T'ian Tai where he called upon Zhu Sengbiao 
and other resident Daoists. From these people he obtained more than ten 
surviving texts. Finally, he returned to Mao Shan after having visited many 
scenic spqts during this journey which lasted for over 200 days." 14 This 
surviving High Clarity texts which T'ao has collected constituted the basis 
of research for the writing of his Zhengao [Declarations ofthe Perfected]. 
When T'ao finished his task of manuscripts-collection, he quit his official 
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position and became a Daoist priest in Mouint Mao. During his long years 
of retirement, he authored a large number ofDaoist works, particularly the 
Zhengao which is a history of the developments of High Clarity Sect from 
its inception up to his times. Because T'ao viewed himself as a committed 
member of this sect, he ascribed the origin of High Clarity scriptures to the 
revelations of the celestial immortals. A criterion he used for distinguishing 
the earlier authentic from the later High Clarity texts is the standard style of 
the /i-script which Yang Xi and Xu Mi used for recording these celestial 
messages. Although Zhengao is a theological work-written through the 
eyes of faith-it contains historical persons, Daoist sites, names of many 
Daoist scriptural titles, ritual descriptions, and thaumaturgical techniques 
which are invaluable for the undersrtanding of High Clarity Daoism. It not 
only offers us historical sources for High Clarity Sect but also information 
about the founding of the Numinous Treasures Sect. 

Due to T'ao Hongjing's long years' propagation of the teachings of the 
High Clarity Sect and his high standing in his day, Mao Shan has become a 
center of High Clarity Daoism since his times. Moreover, because the 
successors of the Maoshan lineage after T'ao were all learned and renowned 
masters of the High Clarity Sect, the Maoshan lineage and High Clarity 
Daoism have become synonymous. The Maoshan lineage, in effect, has 
become the representative of High Clarity Daoism. This is the reason why 
people called the post-T'ao High Clarity Sect the Maoshan lineage and 
T'ao Hongjing as its founder. The Maoshan lineage worshiped the same 
divinities and used the same scriptures of the High Clarity Sect. Its major 
rites are the visualization of gods, recitations of scriptures, and performance 
of merits. However, the principal deity of Maoshan lineage is Yuanshi 
T'ianwang (Primal Celestial King), not Yuanshi T'ianzhen (Primal Celestial 
Lord), as held by the High Clarity Sect. The Maoshan lineage flourished 
continuously in the Sui, T'ang, and Song dynasties since its inception. As a 
bastion of many renowned priests, the Maoshan lineage held an important 
positon among the sects ofDaoism. In the following, we shall discuss T'ao 
Hongjing's principal works written while he resided in Mao Shan: 

1. Health Sciences 

T'ao, complying with the traditional Daoist precepts, believes that the 
sustenance of one's health begins with the dual procedure of nourishing the 
spirit and cultivating the body. A person is indestructible if both her spirit 
and body are under cultivation. He, in his "Reply to the Court Officials on 
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the Differences between Daoism and Buddhism," says: "The corporal self 
is made of body and spirit. A person is alive when her body and spirit are 
conjoined; if her body and spirit become separated, she will become a numen 
or a ghost. Buddhism believes that the spirit and body of the person is 
neither separated nor conjoined; whereas Daoism believes that the person's 
spirit and body can be either separated or conjoined." 15 "If a person wants 
to attain immortality, she needs to take medicines to sustain her body, cultivate 
her numen to brighten her spirit, harmonize her breath to purify her sediments, 
and perform merits to untangle her snarl. If she masters the required arts of 
cultivation, she will atttain salvation without meeting any obstacles.lf her 
spirit and body are in unity by the time when she attains salvation, she will 
ride the clouds and drive the dragon. If at the moment of her salvation her 
spirit and body become separated, a new body will be installed to replace 
the dead body." 16 

T' ao Hongjning's book, Cultivation of one :S Nature for the Prolongation 
of life ( Yangsheng yanming lu), is a digest and revision of the earlier Chinese 
works on health sciences. It, containing over thirty titles of ancient Chinese 
medical books, explains the importance of cultivating the dual process of 
spirit and body. In its preface, he writes: "This volume contains the important 
health science sayings ofthe ancient sages-from those of Divine Farmer 
and Yellow Emperor to those of the masters of the Wei and Jing periods. I 
have eliminated their duplicates and superfleuities, and have organized the 
sayings under different categories." T'ao continues to say in the preface: 
"What a person treasures the most is her own life which is the foundation of 
the spirit. The body is the spirit's instrument. When one's spirit is overused, 
one will be exhausted. When one's body is overtaxed, it will expire. An 
adept can live to be one hundred years old if she keeps her mind vacuous; 
reduces her worries to the minimum; adopts the attitude of no-action; 
practices calisthenics and conserves her primal breath during the post
midnight hours; and, in additiion to cultivating her spirit and body, imbibes 
some good medicines. On the other hand, a person will become ill or die 
young if she indulges in sensuous music and licentiousness; uses her intellect 
to pursue wealth and honors or is preoccupied with gains or losses; is unable 
to curtail her anxieties; does not regulate her life through ritual performance 
or control her diet through restrictions." 17 The above quote can be considered 
as a guideline ofT'ao Hongjing's ideas on health sciences. 

The aforementioned book emphasizes the maintaining of longevity 
through one's own efforts. It says: "People's destiny to die young or to live 
a long life is not designed by Nature." 18 That some people die young does 
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not mean that they are limited by Nature to live short lives; it means that 
they have violated the principles of health sciences-they have injured their 
own spirits and bodies. If people follow the principles of health sciences 
and increase their physical potentialities, they can prolong their lives and 
last as long as the Dao." 19 For him, the fact that some people are strong and 
I ive long I ives and others are weak and die young is entirely due to the ways 
in which they conduct their lives. The same book says: "While the way of 
Heaven acts in accord with Nature, the way of humans acts in accord with 
human choices."20 "My destiny rests upon myself; it does not rest upon 
Heaven."21 T' ao Hongjing's positive attitude about human ability to control 
their own destiny is quite a contrast to the Buddhist attitude of the inexorable 
law of karma that affects human destiny. His positive attitude has 
strengthened the health sciences in Daoism. 

T'ao Hongjing's approach to the goal of longevity or immortality, 
requiring the dual process of cultivating the spirit and body, will be described 
in the following: 

First, nourishing the spirit requires the adept to "empty her mind, stop 
worrying, and live in the spirit of no-action."22 More specifically, it means 
the adept should learn to control the "seven sentiments" and the "six desires." 
The "seven sentiments" refer to excitement, anger, worry, exhaustive 
thinking, sorrow, fear, mental disturbance. The "six desires" refer to a 
person's deire to live or to die, and her desires which arise as a result of 
contact with the objective world through her ears, eyes, mouth, and nose. 
Because these "seven sentiments" and "six desires" could injure one's spirit, 
they should be brought under one's control. T'ao realizes that a complete 
cessation of these sentiments and desires is impossible and unnecessary; 
because humans are made of flesh and blood. To this end, T'ao introduces 
the idea that these sentiments and desires can be brought under control 
through the temperance of the "twelve human activities." They are: 1) 
deliberation, 2) anxiety, 3) desire, 4) business affairs, 5) speaking, 6) 
laughing, 7) worry, 8) pleasures, 9) excitement, I 0) anger, II) likes, 12) 
dislikes. T'ao believes that a moderation of these twelve human activities is 
the gateway to health sciences.23 If one is excessive in these activities, she 
will ruin her spirit, dissipit her will, weaken her mind, and wear out her 
body. Thus, the overdoing of these activities will cause death in her life.24 

T'ao also says that people need to get rid of their greeds and desires for 
making profits. "People will not live long and will die prematurely if they 
are preoccpied with their reputations and profit-making or spend too much 
of their time competing with each other."25 He believes that the calm persons 
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would live long while the people who are hot-tempered would die 
prematurely. However, "The calm persons who do not practice the principles 
of health sciences will be short-lived while the hot-tempered persions who 
follow the principles of health sciences will reach longevity."26 In sum, T'ao 
asks people to do their best to reduce their desires, avoid excessive 
deliberation, and maintain the attitude of no-action. This way of life will 
result in calmness and purity oflife, which are the prerequisites oflongevity. 

Second, cultivation of the body requires "the observation of dietetic 
practice and the maintenance of an orderly life."27 Dietetic practice involves 
the regularity of mealtime and the intake of a right amount of food. T'ao 
says: "Dietetic practice is more important than the avoidance of sensuality 
or indulgence in sex life. Whereas one can forgo the latter in old age, one 
still has to eat when one is old. While eating is beneficial to the eater, it can 
also give her harm."28 The first dietetic rule is not overeating. "Whereas 
eating a lesser amount of food can benefit the body, overeating is harmful 
to it."29 One must not even overeats one's favored dishes. Also, one must 
not eat or drink in a hurry, for it would cause harm to the body. T'ao 
recommends vegetarian diet and food with less sodium chloride: "One should 
discard the fat in food and reduce its salt or sour ingredients." T'ao's dietetic 
sayings include: "A person who lies down in bed with a full stomach will 
incur indigestion."30 "A casual walk is recommended after one finishes the 
meal."31 "It is better for one to eat cooked food than the raw food; it is better 
for one to eat less than more." T'ao favors a moderate ascetic way of life: 
One must not crave for sensuality, sex, tasty food, or pleasures at leisure. 
He endorses an ancient passage which says: "People who do not toil, who 
sleep under thick covers, who are dressed in heavy clothes, will catch cold 
readily. People who eat spicy food and plenty of meat, drink and eat a lot, 
will readily get indigestion. People who are fond of pretty women and whose 
houses are inhabited with concubines, will get consumption. People who 
love sensuous music and sorrowful melodies are likely to become 
debauchers."32 T'ao believes that these people who live soft lives are in 
danger of having their longevity decreased; for they do not toil or exercise. 
However, he is against doing hard labor or exercise that does not 
commensurate to one's physical strength. He says: "Toiling is better than 
having pleasure at leisure. One will gain a sense of satisfaction if one does 
something from early morning till late afternoon." "In physical labor, one 
should have a brief period of rest after toiling; one then resumes work 
followed by another brief rest period. The effect of physical labor between 
toil and rest is similar to that of calisthenic exercise."33 
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Third, health sciences also include breathing exercise, calisthenics, 
massage, and the art of bedchamber. What T'ao Hongjing does in this areas 
is to incorporate the methods of his predecessors with some supplemental 
ideas of his own. In his Breathing Exercise as a Therapy, he says that one 
uses the nostrils to inhale and the mouth to exhale. One Holds the breath 
while counting the number to two hundred until she exhales. Gradually, she 
increases the number of counts in order to hold the breath even longer. This 
will keep one's spirit and body well and safeguard the wellbeing of the five 
viscera.'* "In breathing exercise, one concentrates mentally on the area 
where illness lies. One focuses on the head if the illness is in the head. One 
focuses on the foot if the illness is in the foot. The adept is thus able to cure 
her illness by means of her own breath."35 In his Calisthenics and Massage, 
T'ao stresses calisthenics by quoting the words of Hua Tuo: "If a person 
exercises regularly, her unhealthy breath (due to eating grains) will be 
dissolved and her blood will circulate freely. The house-lock is never worn
out because it is in frequent use; so is one's body which exercises regularly."36 

Calisthenics (daoyin) is comparable to aerobics whose purpose is to make 
the bodily joints flexible, ease blood circulation, and facilitate deep breathing. 
T'ao Hongjing also authored the Diagram of Calisthenics (Daoyin 
yangsheng tu) in thirty-six drawings. In his Coupling for Health Reason 
(Yunu sunyi pian), a work of bedchamber art, he says that although 
intercourse between man and woman is necessary, it must be done with 
caution. "Man and woman benefit from the art of bedchamber; but they can 
also receive harm from it. The function of intercourse is I ike that of water or 
fire: those who know how to use it can benefit from it; but those who do not 
know how to use it can be destroyed by it. "37 T' ao says that ''the preservation 
of one's spenninal essence is an important method in health science."38 

"The deficiency in sperminal essence can cause illness for a person. When 
a person's spenninal essence is depleted, he dies.''39 Here T'ao is advocating 
the importance ofrestraning one's sex life for the reason of health. 

To the extent that T'ao Hongjing promoted breathing exercise, 
calisthenics, and the art of bedchamber for the goal of immortality, his ideas 
of health sciences are the by-products ofDaoism. However, because these 
ideas can exist by themselves, they do not necessarily require the eyes of 
faith. The present-day qigongtherapy in China is heavily influenced by the 
Daoist teachings of health sciences, although it is not cosidered as a Daoist 
movement. 



444 History of Chinese Daoism 

2. Pharmacology 

Whereas health sciences are aimed at preventing diseases, pharmacology 
is the study of drugs for the curing of diseases. Although T'ao Hongjing is 
proficient in both, his contributions to pharmacological studies are even 
greater than those ofhis health sciences. His pharmacological works include: 
Bencao jizhu [Pharmacopoeia in Classification], in 7 chaps., T'ao yinzhu 
bencao [Pharmacopoeia of Hermit T'ao], in I 0 chaps., Yao zongjue 
[Collection of Medical Prescriptions], in 2 chaps., Buque zhouhou baiyifang 
[Supplement to One Hundred Prescriptions for Critical Diseases], in 3 chaps, 
and Yaonianfang [Effective Prescriptions], in 5 chaps. 

The Bencao jizhu is T'ao's systematic study of the ancient 
Pharmacopoeia of Divine Farmer, as well as the pharmacological works 
existing prior to the period of Six Dynasties. It, containing the bibliography 
of the invaluable ancient pharmacological books, is the first book which 
classifies the drugs by their kinds.40 This book becomes the model for the 
later Kaibao bencao [Pharmacopoeia of the Era of674-755] and the Zhenglei 
bencao [Pharmacopoeia of the Northern Song Period]. All the listed drugs 
are explained in temrs oftheir I) names, 2) origins, 3) places of supply, 4) 
internal dispositions, 5) ways of identification, 6) effects, 7) ways of usage, 
8) methods of storage. His Yaonian fang, consisting of expensive and heavily 
dosed drugs, was written for the upper class members who reside in large 
towns where such medicines are available. On the other hand, his Buque 
zhouhou baiyifang, based on Ge Hong's Zhouhou beiji fang [Popular 
Prescriptions for Critical Diseases], deals with inexpensive medicines which 
are widely available. Unfortunately, all these pharmacological books ofT'ao 
are not extant today. However, some fragments of his Bencao jizhu, 
containing one-seventh of the text, have been unearthed at the Dunhuang 
Cave. The Zhenglei bencao, authored by T'ang Shenwei of the Northern 
Song dynasty, contains some portions of T'ao's Bencao jizhu. And the 
Common Prescriptions for Critical Diseases Compiled by Immortal Ge 
( Gexianweng zhouhou beijifang), inclues some surviving portions ofT'ao 's 
Buque zhouhou baiyifang. 

T' ao Hongj ing traces the cause of diseases to the Daoist theory of breath 
(qi): all human illnesses are caused by the noxious breath (xie qi). He says: 
"Human beings in the universal breath are like the fishes living in the water: 
If the water is dirty, the fishes will be underweighed. If the breath is toxical, 
it will cause humans to be sick. The worst kind of breath is the noxious 
breath which can affect the blood vessels of the human body: It attacks the 
viscera and intestines when the human organs are in the condition of being 
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empty or full, cold or hot. The noxious breath invades the human body in 
this way."41 T'ao attempts to demostrate that humans' internal and 
environmental conditions are the primary causes for illnesses. He says: "If 
people are careless in eating or drinking, or ifthey do not watch over their 
yin yang balance in their bodies, they will be afflicted by many kinds of 
diseases. Illness may arise from humans' internal weakness or maleficent 
human organs, or from environmental conditions such as wind or wet air. 
When people are sick, the first step is not to seek help from gods but to seek 
medicines for cure."42 

T' ao in his Buque zhouhou baiyifang investigates the cause of diseases 
caused by sudden attacks. He says: "The human and cosmic breath sometimes 
may encounter obstacles: Due to the breath's turning sideways or abrupt 
arresting, human breath sometimes fails to circulate in its normal upward 
and downward movements. When this happens to a person's body, her body 
has the appearance of being dead or undergoing a 'feigned death.' But 
because her breath is still in her body, she is not really dead-there is still 
some chance for her to be recovered."43 T'ao continues to say: "When a 
person has stomach convulsion or heart attack, this is because one is attacked 
by a hostile 'alien breath.' However, despite the toxical nature of the alien 
breath, she may still be recovered from her illness; for the toxic agent in her 
viscera and intestines, after complerting its course in the body, may disappear 
finally. But, when the attack is over, the the patient needs be trated with 
post-critical medicines in order to eliminate the effects of the attack."44 

T'ao Hongjing's view of diseases caused by the "noxious, malignant, 
or poisonous breath" is based on the ancient Chinese theory which attributes 
the cause of diseases to six kinds of"breath" derived from 1) wind, 2) cold, 
3) heat, 4) wet atmosphere, 5) dry atmosphere, and 6) fire. But T'ao's 
explanation of the different kinds of unhealthy breath is ambiguous and 
lacks scientific evidence. On the other hand, he does not attributes the cause 
of diseases to gods or ghosts; he believes that the sources of diseases lie in 
the material world. But he never resolves his own contradction between his 
religious worldview based on idealism and his medical worldview based 
on materialism. 

T'ao takes a pluralistic and patient-oriented position toward the 
prescription of drugs. Based on his conviction that patients afflicted by the 
same disease can have different symtoms and reactions, T'ao advises the 
physicians to pay attention to the individual differences when they prescribe 
medicines. He says: "Although stroke and typhoid-fever each have their 
basic symptioms, they each can still be subdivided into ten or twenty variaties. 
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The physicians must take each patient's conditions into consideration when 
making diagnosis." That patients of the same disease display different 
symptoms and reactions should remind the physician not to apply the 
standard definition of a disease for the diagnoses of these patients."45 T'ao 
Hongjing, in his Buque zhouhou baiyifang, which is a revision ofGe Hong's 
Zhouhou beijifang, attempts to correct Ge Hong's method of diagnoses: 
For example, Ge Hong diagnoses the patients as victims of "cholera" if 
they complain the following symptoms: "tight stomach," "rapid heart 
throbing," "chest pain and sides pain." "Only a few of the patients who 
complain the above symptoms are victims of cholera only; most of them 
have other medical problems besides cholera, such as: typhoid-fever, post
cholera exhaustion, side-effects of medication for consumption, exposure 
to cold or hot atmosphere, noxious breath, food-poisoning, or taking wrong 
medicines. Therefore, it is not right for [Ge Hong] to Jump the patients who 
complain the above symptioms as the victims of cholera only. A physician 
should consider each of his patients in light of his or her personal history."46 

T'ao also believes that whereas one medicine is effective in curing several 
different diseases, it can also produce different effects among different 
patients due to their personal histories. He says: "One drug can treat more 
than ten different diseases: it may be used as the principal or subordinate 
drug for a disease. The following factors of the patient should be considered 
when the physician writes a prescription: whether the patient is ovemourished 
or undernourished, suffers from self-neglect, comes from an affluent or 
poor family, her local customs or practices." T'ao even notes that because 
the household women and the nuns live in different life-styles, these 
differences should be considered by the physician who treats the female 
patients.47 He says: "When someone misinterprets a passage from the Five 
Classics or the Four Collections,48 or oversteps his dress-code in his official 
ceremony, he merely made a gross error. But when a physician wrote a 
wrong prescription, it could cost the life of a person-may he be the king of 
a thousand carriages or an elder of a poor family. Thus great caution should 
be taken when a physician makes a prescription."49 

T' ao Hongj ing pays a great deal of attention to the relationships between 
drugs in a prescription. In this regard, he follows the teaching of the 
Pharmacopoeia of Divine Farmer with some modifications. The latter says: 
"Medicines also follow the principle of yin yang .... Prescriptions can be 
divided into seven kinds: I) Simple recip~onsisting of one or two medical 
substsnces for treating a particular illness. 2) Mutual reinforcement
containing two ingredients with similar properties used in combination to 



Reform and Strengthening in the Period of Political Disunion 447 

reinforce each other's action. 3) Principal and subsidiary role of a drug-a 
recipe of two or more ingredients in combination, one being the principal 
substance while the rest playing a subsidiary role to reinforce the action of 
the former. 4) Mutual restraint-a recipe emphasizing the mutual restraining 
effects of different ingredients to weaken or neutralize each other's action. 
5) Counteraction-a recipe using the property of one drug or ingredient to 
weaken the action of another drug or ingredient. 6) Incompatibility-a recipe 
containing a medical property not suitable for combination with another 
drug or ingredient (severe side-effect may result when two incompatible 
ingredients are used in combination. 7) Neutralization-a recipe using the 
property of a drug or ingredient to neutralize the toxicity of another drug or 
ingredient. In prescribing recipes, the physician is advised to use the recipes 
which involve the mutual reinforcement of ingredients, as well as the ones 
which contain the principal and subsidiary roles of drugs. The physician 
should avoid the recipes which involve the relationship of counteraction or 
incompatibility between the drugs or ingredients."50 T'ao Hongjing, while 
agreeing in principle with the above passage, believes that some recipes 
requiring the relationship of counteraction or incompatibility between drugs 
are nevertheless effective for the curing of certain illnesses. Hence such 
recipes should not be discarded. He uses the the following examples to 
illustrate his point: The licorice ball (gancai yuan), which contains the 
tetrandra root (jangji) and asarum herb (xixin ), is effective for the treatment 
of common cold and bronchitis, even though these two ingredients counteract 
with each other. Also, the yushi shan, a powder drug, contains the 
trichosanthes kirilowii (gua lou) and dried ginger, is a popular recipe even 
though its two ingredients are incompatible. Also, while a "mutual restrain" 
relationship exists between banxia (rhizoma pinelliae) and fresh ginger, the 
fresh ginger contains the property to neutralize the toxicity of banxia. This 
makes the recipe of banxia and fresh ginger an effective medicine for the 
curing of chest pain. T'ao Hongjing, in his revised Pharmacopoeia of Divine 
Farmer, gives more than ten examples on how the toxicity of an ingredient 
can be neutralized when it is combined with another ingredient. Once these 
drugs are combined, they can be effective recipes for curing certain diseases. 

3. Alchemy 

T'ao Hongjing says: "It is not unusual for one to live to the age of one 
hundred years if she cultivates her life and takes good medicines."51 Here, 
the "good medicines" do not refer to ordinary drugs but to the alchemical 
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elixirs. These drugs, being refined in the cauldon's furnace, will enable the 
adept to attain immortality if she imbibes them with faith. T'ao was engaged 
in the alchemical practice from 505 to 525-a total of twenty years. In the 
era of 502-519, he even presented his elixirs to Emperor Wu of the Liang 
dynasty. He authored a number of alchemical texts which include: Rules for 
Timing in the Compounding of Elixirs (Hedanyao zhufa shijiedu), Collection 
of the Yellow and White Recipes (Ji jindan huangbai fang), Collection of 
Essentials on the Elixirs ofT'aiqing ( T'aiqing zhudan jiyao ), Assorted Arts 
of Refining and Transformation (Lianhua zashu). 

T'ao, following the prevailing view of his day, believes that Nature 
works through the transformation of things, and alchemy represents this 
phenomenon par excellence:it deals with the transformation of the material 
ingredients.52 The alchemists through their experiments have discovered 
the conditions and laws under which transformtion takes place among the 
material objects. Their experiments with the various chemicals and drugs 
and their generalizations about the results of their experiments do involve a 
technological procedure. In that sense, the alchemists can be called proto
chemists, although their ultimate goal, immortality, is unattainable. T'ao 
Hongjing reprersents the best alchemical tradtion in early China. 

Because the aforementioned alchemical books ofT'ao are not extant 
today, we are unable to present an adequate evaluation of his alchemical 
achievement. What we will do is to give a partial assessment of his alchemical 
studies based on the surviving fragments of his pharmacopoeia, Bencao 
jizhu. In this work, T'ao describes the dispositions of sixty-seven different 
inorganical medicines and their experiments by him or by his predecessors. 
It is hoped that through these descriptions we can get a glimpse ofT'ao's 
own experiements with the drugs and his acquaintance with the alchemical 
works of his predecessors. 

Mercury is a principal ingredient for the operation of alchemy. T'ao 
Hongj ing, in his items on "Cinnabar" and "Mercury" discussed their 
properties and the ways in which they can be isolated. He said that cinnabar 
in present-day jargon is called "red mercury" which can be converted into 
mercury sulfide through heating. 53 Once the sulfur content becomes sulfur 
dioxide, the metallic-mercury can be isolated. This operation, according to 
T'ao, is called "conversion to mercury." He recorded this chemical change 
in these words: "In heating, the ashes flown out of the furnace became 
mercury powder, commonly known as 'quicksilver."'54 Here the so-called 
"mercury powder" was mercuric oxide which, after being decomposed in 
high temperature, was flown out of the furnace. 
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Mercury has the property to dissolve many kinds of metals. People use 
it to make mixed gold, silver, lead, tin, or other mixed metals. For exemples: 
People use mercury to make copper- mirror as an alloyed light reflexion 
tool; or use it to produce the alloyed dental fillings.T'ao Hongjing has 
recorded such matters. He said: "Mercury could dissolve gold or silver, and 
produce powdered paste. Such paste can be used for making plates."55 Here, 
he refers to mercury's property to make alloyed metals. 

In alchemy, lead occupies almost the same position as mercury. This is 
the reason why people called alchemy the art of lead-mercury. T'ao Hongjing, 
in his Pharmacopoeia in Classification, gives some information regarding 
the property of lead and its compounds. He said: "White lead was white 
alkaline lead carbonate. The latter, when heated with charcoal, became 
decomposed, liberating the carbon dioxide and steam. The remaining lead 
oxide then reacted with carbon and carbon monoxide and was reduced to 
metallic lead. This kind of chemical reaction was mentioned by Ge Hong in 
his Philosopher Embracing Simplicity, chap. 16 (discussed in chap. 3, sec. 
5 of the present book). T'ao Hongjing also understands it. For example, he 
in his discussion of the item on "Tin Powder," said: "Tin powder was the 
lead made into alkaline lead carbonate."56 However, the Phamacopoeia of 
the T'ang Period thought that T'ao was wrong; it believed that the "lead 
cinnabar" or "white lead" was made oftin. But both the Pharmacopoeia of 
the Era of 674-755 and Li Shizhen's Pharmacopoeia agree with T'ao's 
view. From the perspective of chemical knowledge, T'ao is correct. "Yellow 
cinnbar," another medicine, is also a chemical compound oflead; forT' ao, 
in his description of the item on "Lead Cinnabar," said: "When the lead is 
burned, it became "yellow cinnabar."57 This proves that he has experimented 
on it. 

The alchemists discovered very early in their experiments the effect of 
iron on copper-salt substitution. For example, both the Master Huainan s 
Art of the Ten Thousand Recipes and the Philosopher Embracing Simplicity, 
chap. 16, declare that malachite could become copper when it is plated with 
iron. Malachite is by nature a copper sulfate. When its solution is contacted 
with iron, the iron on the iron surface is replaced by the copper-iron, whose 
color is like that of the copper. This could create a false impression that the 
"iron has become copper." T'ao has discovered this phenomenon in his 
practice. He in his discussion of" Arsenite" said: "The chicken-drops alum, 
which could be used as a plate and was not mixed with any medicine, can 
be combined with the refinded copper. When this is dropped into the bitter 
wine (vinegar) and plated with iron, its color becomes that of the copper. 
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However, although the color of the chicken-drops alum has changed, its 
substance does not change."58 The "chicken-drops alum" probably refers to 
another kind of impure copper sulfate that is different from malachite. 
However, T'ao said, when this alum is placed in the bitter wine or is added 
with refined copper and after it is dissolved, the plated iron of the alum 
would achieve the same effect as the malachite's "becoming the copper." 
The above statement ofT'ao indicates that he has done another experiment 
on the copper-salt and iron substitution. He has broadened the scope of 
copper-salt study. The discovery of this reaction paved the way for the 
refining of copper through the aqueous method in the Song and Yuan 
dynasties, which becomes the basis for the "bile-colored" method on copper 
refining. 

T' ao Hongj ing also discovered the method of ignition in order to verify 
the authenticity of the niter (potassium nitrate). After his experiment on 
niter, T'ao offers the following description: "When the niter is burned, a 
purple-green smoke arises. This cloud-like smoke is the niter."59 T'ao 
Hongjing, in light of this experiment, can be considered as the forerunner 
ofthe method of using flame as a test in modem chemistry to distinguish 
between sodium salt and potassium salt. 

In addition, T'ao in his item on "Lime," explained the way in which 
lime is prepared. He said: "Pick up some rocks in the nearby mountain. 
Heat the rocks in a big stove and pour water over them. After a while, the 
steam would dissolve the rocks into powder."60 

Because the above account ofT'ao's alchemical studies is not drawn 
from his alchemical books, it does not reflect his total alchemical 
accomplishments. But even this very limited source of information can give 
us a glimpse of his wide range of alchemical knowledge. 

The foregoing discussions testify how T'ao Hongjing has raised the 
horizons of health sciences, pharmacology, and alchemy in his day. Although 
his study of these subjectrs are predicated on his religious faith, its outcomes 
are nevertheless empirical and secular in nature. 

In addition to the theoretical ideas and methods of Daoist cultivation, 
T'ao Hongjing also made a great contribution to the establishment of the 
Daoist pantheon. It is well-known that Daoism historically takes a syncretistic 
and inclusive attitude toward the adoption of the cultures and beliefs of 
China's past. Daoism has been criticizied by some historians as being 
"multifarious and lacks a disciplined attitude toward assorting and organizing 
its ideas and practices." This criticism, to some extent, has a grain of truth 
in spite of its condescending undertone; it is reflected in the Daoist 
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assimilation of deities: The earliest Daoist sects-such as the Celestial Master 
and Perfect Peace-appropriated a sizable number of ancient Chinese deities. 
The High Clarity and Numinous Treasures Sect, which arose later, each 
developed a large number of gods. As a result, the deities of Daoism are 
multifarious and diverse in origins. They include celestial beings, terrestrial 
gods, immortals, apotheosized ghosts, deified humans. But no hierarchial 
relationships exist between them. T'ao Hongjing, driven by a desire to 
classify these gods into some order, wrote the Zhenling weiyi tu [Tableau of 
the Ranks and Functions of the Perfected and Other Powers].61 This book 
classifies the divinities into seven groups in descending order: 1) Group 
One is headed by the Celestial Lord of Primal Origion (Yuanshi T'ianzun) 
in the Heaven of Jade Purity. 2) Group Two is headed by Lord Great Dao of 
August Mystery (Xuanhuang Dadao Jun) in the Heaven of Jade Morning. 
3) Group Three is headed by Lord-Emperor of Gold Portal (Jinqu Dijun) in 
the Heaven of Great Culmen. 4) Group Four is headed by Lord Lao of 
Most High (T'aishang Laojun) in the Heaven of Great Purity. 5) Group 
Five consists of gods of the Nine Mansions (Jiugong). 6) Group Six consists 
of the terrestrial immortals ofthe subterranean and cavernous heavens. 7) 
Group Seven consists of the ghosts of the Six Heavens with headquarters at 
Feng Du in the extreme north. Also, on the left and right sides of each of 
these seven groups reside the terrestrial gods, deified humans and ghosts. 
This constitutes the pantheon ofT'ao Hongjing, which seems to reflect the 
social system of the ruling aristocratic clans, as existing in the period of 
Political Disunion. T'ao in the preface of the book says: "I have investigated 
the human bonds which distinguish the different social groups and the ranks 
among the court officers. I have also studied the principles of Heaven, as 
well as the classification of the ranks of divinities ... .In this book, I attempt 
to differentiate the divinities by showing the differences in their dresses, as 
well as in their residential palaces and courts."62 Evidently, T'ao aims to 
organize his path eon in terms ofthe social stratification of his day. 

In addition to reflecting the aristocratic hierarcyy ofthe earthly world, 
T'ao's patheon also reflects some particular features ofDaoist institutions 
in his day, namely, the existence of the three major Daoist sects in Chinese 
society: Thus Group Two includes the founders of the High Clarity Sect
Lady Wei Huacun, Xu Mu, Xu Hui. Group Three includes the founders of 
the Numinous Treasures Sect-Xu Laili, Ge Xuan. Group Four includes 
Zhang Ling, founder of the Celestial Master Sect, These arrangements also 
reflect T'ao Hongjing's own Daoist affiliation (he is a priest of the High 
Clarity Sect), as well as the existing social standing of these three Daoist 
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groups. This also means that this book contains some intreresting historical 
information for later researchers. 

T'ao Hongjing's principal achievement for the Zhenling weiyi tu is the 
classification of the formerly chaotic and multifarious divinities into seven 
groups. He selects seven deities to be the heads of these seven groups. T'ao's 
schematic approach could be construed as reflecting his move toward 
monotheism: His four principal gods, in some sense, are analogous to the 
"Three Pure Ones"-the highest divinites in later Daoism. But, while his 
seven principal deities reflect their rank differences, they do not bear any 
relationships of subordination: there are no indications that these seven gods 
are subordinately related and, therefore, are directed toward an ultimate 
sovereign deity. Hence, T'ao's pantheon is essentially polytheistic; it does 
not reflect any religious interest in moving toward monotheism. Moreover, 
although T'ao's four principal gods are similar to the "Three Pure Ones." 
there are still three more principal gods below them to be considered. This 
adds an additional problem to a pro-monotheistic view which appears to be 
present in T'ao's pantheon. 

During the inceptive period of Daoism, Laozi was viewed as its highest 
deity, called Lord Lao of Most High (T'aishang Laojun)-the highest god 
of the Five-Bushel Rice Sect and the Great Peace Sect. Also, the T'aip 'ing 
jing and the texts authored by Zhang Ling and his disciples claim that their 
scriptures are the words of Lord Lao ofMost High. (This tradition ofthe 
Celestial Master Sect prevailed up to the time ofNorthem Wei; for Priest 
K'ou Qianzhi claimed that both his title of Celestial Master and his Heaven :S 

New Injunction in Chanting were bestowed upon him by Lord Lao of Most 
High.) However, in the mid- or late East Jin dynasty, the Sect of High Clarity 
worshiped the Celestial King of Primal Beginning (Yuanshi T' ian wang) or 
the Lord of Great Dao of Most High (T'aishang Dadaojun) as its highest. 
Meanwhile, the Numinous Treasures Sect worshiped the Celestial Lord of 
Primal Beginning (Yuanshi T' ianzun) as its Highest deity. In the scriptures 
of these two groups, Lord Lao of Most High (T'aishang Laojun) was 
considered only as a secondary god. Some of these scriptures even view 
Lord Lao of Most High as being subservient to the Celestial King of Most 
High. For example, the Lingbao dayou miaojing says: "Lord Lao of Most 
High petitions to the Celestial King of Primal Beginning." The Zhihui xiaomu 
zhenjing [Perfect Scripture of Wisdom's Subjugation over Evils] says: "Lord 
Lao of Most High, standing on the left side of Lord of Great Dao of Most 
High, waits on the latter." Whereas in the earlier Celestial Master Sect Lord 
Lao of Most High is the incarnation of the Dao, in the texts of High Clarity 
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and the Numinous Treasures the Celestial Lord of Primal Beginning or the 
Celestial King of Primal Beginning became the incarnation of the Dao. For 
example, the Opening of Heaven, a text of the latter sects, says: "The Dao 
as the unity of seminal essence is perfectly pure and without contamination. 
Through agitation of the breath from within, the Dao was transfonned into 
the Celestial Lord of Primal Beginning. He is the beginning of the myriad 
things."63 Whereas early Daoist texts mention the legend ofLaozi's dwelling 
inside his mother's womb for eighty-one years, the later Daoist texts say 
that it is the Lord of Great Dao of Most High (T'aishang Dadaojun) who is 
in the womb of his mother. For example, the Perfect Scripture of Great 
Grotto says: "The Lord of Great Dao of Most High, riding on the seminal 
breath of jade dawn covered with purple vapor, descended into the womb 
of his mother to be born in a human fonn. After 3700 years of pregnancy, 
his mother gave birth to Lord of Great Dao on the shore of River Danyuan 
near Peak Fulo of Mount Yucha in X ina Heaven."64 In sum, for the Sects of 
High Clariy and Numinous Treasures, the highest deity is not Lord Lao of 
Most High but the Celestial Lord of Primal Beginning, or the Celestial 
King of Primal Beginning, or the Lord of Great Dao of Most High. Thus in 
the mid- or of Late East Jin dynasty, a great change took place concerning 
the highest deity in Daoism. But the Celestial Master Sect (including the 
Louguan Sect) continued to regard Laozi as the highest Daoist divinity. For 
instance, the Sant 'ian neijie jing, composed in the fifth century, says: "In 
the midst of obscurity, was born the Empty Grotto (Kongdong). Inside of 
the Empty Grotto was born the Great Non-Being (T'aiwu). The Great Non
Being was transfonned into the Three Breaths (Sanqi)-Dark Pneuma, 
Primal Pneuma, Initial Pneuma. These three breaths, after mixing together 
in 'chaotic order,' gave birth to the Jade Woman of Divine Mystery 
(Xuanmiao Yunu). After she was born, the mixed breaths coagulated [inside 
of her] and through transfonnations gave birth to Laozi. This Laozi is the 
Lord Lao."65 The Louguan Sect, arose in the north in the late period of the 
Political Disunion, also worshiped Laozi as the highest deity due to its claim 
that Laozi's disciple, Yin Xi, was its founder. The foregoing discussions 
show that the principal Daoist sects (or four ifLouguan Daoism is included) 
in the period of Political Disunion held different opinions concerning who 
is the highest Daoist deity. No common consensus was reached between 
them. Later, as the three main sects began to intenningle with one another, 
they eventually developed the concept of the "Three Pure Ones-a triad of 
gods, each being the highest deity of the sect: Lord T'ianbao (Yuanshi 
T'ianzun of Jade Purity) of High Clarity Sect, Lord Lingbao (Lingbao 
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T'ianzun of High Purity) of Numinuous Treasures Sect, Lord Lao of 
T'aishang (Daode T'ianzun of Great Purity) of Celestial Master Sect. Thus 
the concept of the "Three Pure Ones" (Sanqing) is the result of the internal 
developments of Daoism-an outcome of growth in Daoist history. Once 
the concept of the "Three Pure Ones" as an outcome of the Daoist sectarian 
developments is understood, we know why Daoism cannot develop into a 
monotheistic religion. Also, because this concept has to do with the internal 
histories of the three principal Daoist sects, it does not reflect an influence 
from the Buddhist concept ofTrikaya. 

The concept of the "Three Pure Ones" was also influenced by the idea 
of the "Three Pure Realms" and the developments of texts of the "Three 
Grottoes." The "Three Pure Realms" refer to the "Three Pure Heavens"
the highest celestial abodes of the immortals. The priests of the Celestial 
Master Sect in the Political Disunion period called Zhang Ling as the "Master 
of Three Heavens" and themselves as the messangers of the Great Dao of 
Non-Culmen. These Three Pure Heavens are generated respectively by the 
Three Pneumas, and the Celestial Master Daoists called the Three Pneumas 
as: 1) Pneuma of Mystery (Xuan), 2) Pneuma of Origin (Yuan), and 3) 
Pneuma of Primacy (Shi). By then, the Celestial Master Sect identified the 
Three Pure Heavens with the "Three Pure Realms." For instance, ther Rite 
of Perfection (T'aizhen ke), one of its texts, says the following: ""Dalo 
[Dao] produced the Three Breaths-Mystery, Origin, Primacy-and the 
Three Breaths were transformed into Three Pure Heavens: The Pneuma of 
Primacy became 1) the Realm of Jade Clarity ( Heaven of Pure Tenuity); 
Pneuma of Origin became 2) the Realm of High Clarity (Heaven of Great 
Yu's Estate); Pneuma of Mystery became the Realm of Great Clarity (Great 
Red Heaven)."66 And these Three Pure Heavens are the homes of the Three 
Pure Ones: Celestial Lord of Primal Beginning lives in the Realm of Jade 
Clarity, Celestial Lord ofNuminous Treasures lives in the Realm of High 
Clarity, and Celestial Lord of the Way and Its Power lives in the Realm of 
Great Clarity. Historically speaking, the name of Great Clarity appeared 
earlier than the other two names-Jade Clarity and High Clarity-in Chinese 
literature: For instance, the Huai-nan-zi [Works of Prince Huainan] mentions 
the "Great Clarity" a number of times as the celestial realm of the deities 
(an ancient commentator of this book says: "the Great Clarity is the purest 
part of the Pneuma of Origin"). This may be the reason why the Celestial 
Master Daoists adopted the Realm of Great Clarity as the Pure Heaven 
where Lord Lao of Most High resides, as evidenced by the Celestial Master 
priests' petition to their highest deity in the post-Three Zhang times: "We 
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supplicate to Lord Lao of Most High who, as the Great Dao ofNon-Culmen, 
resides in the Realm of Great Clarity which is higher than the Realm of 
Mystery and the Realm of Origin. "67 On the other hand, the names of the 
other two celestial realms-Jade Clarity and High Clarity-appear later in 
Chinese literature, which became the celestial residecnes of the chief gods 
ofHigh Clarity and Numinous Treasures Sects. It can be seen that the concept 
of the "Three Pure Ones" is historically related to the three celestial realms
Jade Clarity, High Clarity, Great Clarity-which come from the concept of 
Three Pneumas. 

The formation of the "Three Pure Ones" is also related to the texts of 
the "Three Grottoes:" the scriptures ofDongzhen (Grotto of Perfection) are 
the words of Celestial Lord of Primal Beginning; the scriptures ofDongxuan 
(Grotto of Mystery) are the words of Celestial Lord ofNuminous Treasures; 
and the scriptures of Dongshen (Grotto of Divinity), represented by the 
Sanhuang jing [Writs of the Three Thearches] are the words of Celestial 
Lord of the Way and Its Power. This tradition began after Lu Xiujing 
completed his Catalog of the Texts of the Three Grottoes. It is reflected, for 
example, in the Jiut 'ian shengshen zhangjing [Book of the Nine Heavens 
on the Births of Gods]: "I) Lord Celestial Treasures (T'ianbao) is the honored 
god of the Great Grotto and his progenitor is Elder T'ianbao ... .In the first 
year of the Dragon-Han era, Elder T'ianbao was transformed into Lord 
Celestial Treasures. He created the texts of the Great Grotto in the Heaven 
of Jade Clarity. 2) Lord Numinous Treasures (Lingbao) is the honored god 
of the texts of the Grotto of Mystery and his progenitor is Elder Lingbao .... In 
the era of Dragon-Han, Elder Lingbao was transformed into Lord Numinous 
Treasures. One kalpa later, in the first year of Chi Ming era (around 397 
CE), Lord Numinous Treasures created the texts ofthe Grotto of Mystery 
in the Heaven of High Clarity's Palace of Purple Tenuity. 3) Lord Divine 
Treasures (Shenbao) is the honored god of the Grotto of Divinity (Dongshen) 
and his progenitor is Elder Divine Treasures ... .In the first year of ChiMing 
era, Elder Divine Treasures was transformed into Lord Divine Treasures. 
Two kalpas later-first year of Shang Huang-he created the texts of Grotto 
of Divinity (Dongshen) or the Writs of the Three Thearches in the Heaven 
of Great Clarity's Palace of Great Culmen."68 The above passage says that 
the "Three Pure Ones" are the creators of the scriptures of the Three Grottoes. 
It attempts to show the close relationship between the three chief deities of 
the Three Heavens and the scriptures of the Three Grottoes. In essence, the 
formation of the three chief deities reflects not only the intermingling of the 
three principal Daoist sects but also its relationship with the docrtrine of the 
Three Celestial Realms and the texts ofthe Three Grottoes. 
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That the aforementioned Jiut 'ian shengshen zhangjing is quoted by 
both the Laughing at Daoism and the Secrets of Most High, both written in 
Northern Zhou dynasty (557-581), means that the concept of"Three Pure 
Ones" already existed by the end of the period of Political Disunion. 
Evidence shows that Daoism began to construct the images of the "Three 
Pure Ones" by the end of this period or in the Sui or early T'ang dynasty.69 

Although the "Three Pure Ones" refer to the three principal deities of 
the three Daoist groups, they also connote the unity of the three: Because 
the Three Pneumas (Mystery, Origin, Primacy) are the manifestations of 
the ultimate Dao, they and the Dao are by implication in a a three-in-one 
relation. The origin of this relationship can be traced to a saying in the 
Laozi: "Dao produced the One; the One produced the two; the two produced 
the three" (chap. 42). This concept of three-in-one in Daoism resulted in the 
production of many similar concepts such as: Three Planes (sancai}
Heaven, Earth, Man; Three Officials (sanguan}-Heaven, Earth, Water; 
Three Primates (sanyuan}-essence, breath, spirit; Three Cinnabar Fields. 
However, the Daoists invariably interpret the idea of three-in-one by 
emphasizing the movement of the One to the Three (i.e., the One becomes 
the Three) without being mediated by the Two: When the Daoists invented 
the notion of the "Three Pure Ones," they spoke of the One Pneuma which 
was transformed into Three Pneumas; and of the Three Pneumas which 
became the Three Pure Ones. This description of the meaning of three-in
one shows a change in interpretion from the three-in-one as portrayed in the 
Laozi. Hence the invention of the idea of the Three Pure Ones not only 
signifies the intermingling of the three principal Daoist sects, but also the 
difference in interpretation on the notion of three-in-one between classical 
Daoist thought and Daoist religion. In light of the foregoing discussion, we 
believe that the concept of the Three Pure Ones is indigeneous to the Chinese 
culture; it was not influenced by Buddhism. Hence we disagree with Zhu 
Xi, the eminent Song Confucianist, who says that "the concept of the Three 
Pure Ones is influenced by the idea of the Three Bodies [Trikaya] in 
Buddhism."70 

The concept of the "Three Pure Ones," as delineated in the above 
digression, is a big improvement to T'ao Hongjing's pantheon; it becomes 
a linchpin in the structure of gods in Daoism. 

Daoism continued to grow in the south in the Liang (502-557) and 
Chen (557-589) dynaasties. Basically, its growth was manifested in two 
directions: I) the penetration ofDaoism into the elite members of the ruling 
class; and 2) the increase of well-educated and eminent priests in Daoism. 
These will be discussed in the following: 
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The extent of Daoist growth in the Liang and Chen dynasties can be 
glimpsed from a passage from the Sui Shu [Works of the Sui Dynasty] as 
follows: "The future Emperor Wu (r. 502-548) of Liang was a Daoist devotee 
in his teenage. After his enthronement, he began to perform the rite of 
supplication to Daoist gods. As a result, many court members became Daoist 
followers. The number of Daoists was even greater in the districts of San 
Wu [southern Jiangsu and norhtern Zhejiang] and along the eastern coast. 
Emperor Wu (r. 557-559) of Chen dynasty, a native ofWu Xing [a part of 
San Wu ], was by cultural tradition a Daoist believer." Emperor Wu of Liang, 
in his On the Three Teachings, wrote: "When I was a boy, I studied the 
teachings of Duke Zhou and Confucius. When I was sixteen, I pursued the 
Six Classics. 71 As I turned to middle age, I became a Daoist. In old age, I 
studied the Buddhist sutras.'m This auto biological statement indicates that 
he was an ardent Daoist when he became an emperor in his middle age. 
This was the reason why he maintained a close relationship with T'ao 
Hongjing. Although he was converted to Buddhism in 504-known in 
history as a famous Buddhist emperor-he never prohibited Daoist activities 
in his kingdom. While the change of his religious affiliation did affect 
Buddhism and Daoism in his dynasty, it did not prevent the groweth of 
Daoism in his. regime. As a matter of fact, he did not sever his connections 
with Daoism even after his conversion. In addition to his continuous 
communications with T'ao Hongjing, he also honored Deng Yu, a Daoist 
priest of the Southern Marchmount. Records show that Emperor Wu kept 
his relation with this priest: "Deng Yu prepared the elixir for the emperor. 
When the elixir was ready, Deng Yu gave it to the latter. The emperor, 
instead of imbibing it, stored it in the newly-built Tower of Five 
Marchmounts. He always took part in the ceremonies in the sanctury 
whenever the Daoist festivals were observed there."73 "The emperor in 505 
again invited Deng Yu to the capital and assigned him to reside in Mount 
Jiang. He gave Deng Yu a set of vessels for the production of the Elixir of 
the Nine Transformations and asked Deng to prepare it in the mountain.m4 

"After the death of Deng Yu in 511, Emperor Wu ordered Zhou She to 
write a biography of Deng for posterity."75 Later, in the era of 520-527, 
Emperor Wu sent for Daoist priest Yu Chengxian to the capital to be a 
member of his court.76 The above events took place after Emperor Wu's 
conversion to Buddhism. They show that he continued to support Daoism 
despite his change of religious affiliation. Other emperors of Liang dynasty 
were also Daoist believers. Emperor Wen (r. 549-550) recieved instructions 
from T'ao Hongjing. Besides composing essays on Buddhism, Emperor 
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Wen wrote treatises on Laozi and Zhuangzi. He also wrote an inscription
essay for a Daoist hemitage on behalf of Zhang Daoyu, the twelfth generation 
descendant of Zhang Ling.77 Emperor Yuan (r.552-554) lectured on the Book 
of Laozi in the palace in 554 while Wang Bao, his minister, held the book. 78 

He also authored the inscription-essay for the Hermitage of Zhuyang, a 
residence ofT'ao Hongjing in Maoshan. 

A large number of Liang court ministers was also Daoists. As mentioned 
earlier, several hundred members ofthe ruling class of the Southern Qi and 
Liang dynasties were disciples ofT'ao Hongjing. The influences ofDaoism 
upon the southern elites can be glimpsed from an inscription made by T'ao 
Hongjing in memory of official Xu (Xu Mi, 303-375). On the back of 
inscription were the names of twenty persons-princes or officials of 
Southern Qi and Liang whose annual incomes were at least 20,000 bushels 
of rice per person and who have performed the rite of discipleship to T' ao. 
These names include: Emperors Wu and Ming of Southern Qi, Emperor 
Wu ofLiang, Princes Xiao Hong, Xiao Wei, Xiao Ke, Xiao Lizheng, officials 
Xie Ju, Yu Quan. We can assume that there must be more southern officials 
who were Daoists besides these twenty prominent members. 

The Chen dynasty, which succeeded Liang, had at least two rulers were 
Daoists: Emperor Wu (r. 557-559), founder of Chen and a native of Wu 
Xing [in Zhejiang], was a Daoist through cultural influence.The Daoxue 
chuan says: "The future Emperor Wu lectured on Daoism at the Hermitage 
ofVirtuous Perfection while Xiao Ziwei, a native ofLan Ling [in Jiangsu], 
was ushering in the attendants. This sanctuary was supported by its members 
who manufactured silk handkerchies as wrappers for the scriptures."79 The 
same book also says: "After Emperor Wu was enthroned, he erected the 
Hermitage of Vacuous Ancestry and appointed Xu Shizi as its master."80 

Emperor Xuan (r. 569-582) was also fond of Daoism. "Once he ordered 
priest Meng Zhizhou to secure the Scripture of Great Peace from elsewhere. 
When Meng returned to the capital with the scripture, he was greeted by the 
emperor .... The scripture was then placed as a sacred object at the Hermitage 
of Ultimate Perfection .... The emperor requested Meng Zhizhou to give 
public lectures on the Scripture of Great Peace at the hermitage for the 
purpose of disseminating its doctrines."81 

Apparently, the Hermitage of Ultimate Perfection in the capital was a 
prominent Daoist center in those days. Emperor Xuan also brought priest 
Xu Ze, a recluse in Mount Clouds of Brocade, to the capital and made him 
reside at the Hermitage of Ultimate Perfection to practice the Daoist arts.82 

The above accounts indicate that the influence of Daoism among the 
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elite in the Liang and Chen dynasties were deeper and wider than in the 
previous times in the south; more aristocratic members became Daoists at 
this time than in the past. 

The number of well-educated and prominent Daoist priests in the Liang 
and Chen dynasties also surpassesd its number in the past. Besides T'ao 
Hongjing, the famous Daoists include the following: 

Meng Jingyi, a native ofP'ing Chang [in northeastern Sichuan], was a 
celebrated debator between Buddhism and Daoism in the Southern Qi 
dynasty: He once debated with Prince Jing Ling who headed a group of 
Buddhist monks in a Buddho-Daoist debate. He composed the Zhengyi fun 
[Discourse on the Unity of Doctrines] for the purpose of reconciliation 
between these two religions. When Emperor Wu ofLiang dynasty established 
the Office of Daoist Affairsin 503, he appointed Meng Jingyi as its 
Superintendent. Meng frequently gave public lectures and was dubbed by 
people as the "Big Meng."83 

Meng Zhizhou, a native of Dan Yang [in Jiangsu], lectured publicly on 
Daoism at the Hermitage of Vacuity in the Liu Song dynasty. He was the 
author of Laozi yishu [ Commentary on the Laozi] and Daode Xuanyi 
[Meanings of The Way and Its Power]. Being a good de bator, Meng Zhizhou 
debated in public with monk Fan Yun ofthe Temple ofGuang Zhai. "The 
monks were deeply impressed by Zhizhou's knowledge of Buddhism."84 

People dubbed him as the "Little Meng." 
Zang Jin, a disciple ofMeng Zhizhou, was highly regarded by both the 

emperor and the populace of Chen dynasty. Emperor Xuan erected the 
Hermitage of Mysterious Perfection in the capital for Zang Jin 's residence. 
He was the teacher of priest Wang Yuanzhi (530-635) a famous Daoist of 
the Sui and early T'ang dynasty.85 

Zhang Yi, a native ofWu Jun [in Zhejiang], was a leading priest in the 
Liang dynasty; he gave public lectures, was an earnest teacher, and whose 
work was greatly appreciated by Emperor Wu. When T'ao Hanging 
completed his Fajian fun [On the Differences between Buddhism and 
Daoism], he was frequently visited by Zhang Yi for discussions on the 
differences between these two teachings. T'ao was impressed by Zhang's 
insights. Besides being a Daoist scholar, Zhang Yi was an excellent 
calligrapher who specialized the cloud-style of zhuan-script. He made several 
inscriptions for Daoist monuments at Mount Mao. In 522, he erected a 
monument in memory of the "Three Lords of Mao Shan."86 The monument 
indicates that Zhang Yi was then the Superintendent of the Daoist Affairs. 

Yu Chengxian, a native ofYan Ling [in Henan], studied under Liu Qiu 
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ofNan Yang [in Henan]. He was thoroughly acquainted with the Daoist and 
Buddhist texts, as well as the Nine Schools (Jiu Liu)87 and ther Seven 
Disciplines (Qi Lue).88 As a young man, Yu declined an appointment by the 
county government. In stead, he went to the Southern Marchmount with 
priest Wang Sengzhen. Later, he returned to his native home on account of 
his younger brother's illness and resided in Mount Earth Terrace."89 He 
established a school near the Terrace of White Water in Wen Jiang county 
where he taught students who were Confucians, Buddhists, and Daoists. 
Although he remained a hermit for sometime, repeatedly declining 
government offers, Yu eventually appeared in public and gave lectures on 
The Way and Its Power.90 One source says: "Yu Chengxian lectured on the 
Daoist texts at the Hermitage of Awakening in Jingzhou [in Hubei]."91 

Another source says: "Yu Chengxian, in complying with the request of Prince 
Zhong Lie, offered public lectures in Jingzhou on the Book of Laozi. Many 
famous Buddhist monks also attended these lectures from near and far. On 
these occasions, the monks raised a number of difficult questions to the 
speaker. Chengxian answered these questions with fresh ideas which the 
monks had never heard before. In 531, Liu Huifei of Mount Lu came to 
Jingzhou to renew his acquaintance with Chengxian. Meanwhile, Yu 
Chengxian gave lectures on the Book of Laozi at the request of his students 
from Jingzhou and Shaanxi. Prince Xiangdong also attended these lectures."'92 

Song Wentong, a native ofWu Jun [in Zhejiang], was good in writing 
books but awkward in social conversation. In 549-550, he authored the 
Commentary on the Numinous Treasures Scriptures and the Sources of 
Meaning (Da yi). Due to the reputation of these two books he was much in 
demand as as teacher.93 The Lingbao durenjingjizhu, by Chen Jingyuan of 
Northern Song, contains Song Wentong's commentary on the Numinous 
Treasures Scriptures. 

Jia Ling was a monk-turned Daoist, whose monastic name is Zhi Ling. 
The Self-Mirrors of the Monks (Shimeng zijing lu) contains his biography 
as follows: "Zhi Ling whose family name is Jia entered monasticism in 
childhood. He was very bright and had a sense of humor. In addition to 
being a student of Nirvana Sutra, Vimilakirti-nirdesa Sutra, and Shastras 
of the Sarvastivadins, he was also versed in the Zhuangzi and Laozi. Zhi 
Ling was forced to return to laity due to the wreckage of war. As he was 
trying to find a means of living, he became acquainted with Daoist priest 
Meng X ida who befriended him with his material needs and persuaded him 
to become a Daoist priest. Out of gratitude, Jia Ling became a Daoist priest. 
He began his new vocation by being an interpreter of the Scripture of Western 
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Ascension, Scripture of Perfection of Mystery (Miaozhen jing), and other 
Daoist texts .... Emperor Wu of Liang dynasty, before his conversion to 
Buddhism, used to invite Jia Ling to the palace to interpret these books. Jia 
Ling in his old age lectured on the Scripture of Western Ascension to the 
Daoists at the Hermitage of Wonderous Gate attended by several hundred 
listeners. He was fond of using the the Buddhist ideas to interpret the Daoist 
texts-a task he enjoyed dearly."94 

Xu Ze, a native of Shan [in Zhejiang], was quiet and lived a disciplined 
life in his boyhood. His teacher was Zhou Hongzheng, a Confucian scholar. 
Because Xu Ze was an excellent interpreter of the Numinous Treasures 
texts, he became famous in the capital and in the nearby counties. But he 
entered Mount Clouds of Brocade to become a hermit, living in solitude. In 
the era of569-589, Emperor Xuan of the Chen dynasty invited him to reside 
in the Hermitage of Perfection of Mystery. After one month's sojourn, he 
bid farewell to the emperor and retired to Mount T'ian Tai. Official Xu 
Ling erected an inscription-monument in praise of Xu Ze's hermit life. Yang 
Guang-Prince Jing ofYangzhou and the future second emperor ofthe Sui 
dynasty-invited Xu to reside inYangzhou because of his fine reputation. 
After his arrival, Yang Guang requested the reception of Daoist arts from 
Xu .. But Xu Ze excused himself by saying that the time was not ripe for 
him to do so. Xu soon died at the age of eighty-two.95 

Section 7 

Production of a Large Number ofDaoist Scriptures: Compilations 
of the Catalogs ofthe Daoist Scriptures, Classification of the Three 
Grottoes and the Four Supplements as the Basis for the Daoist 
Canon in Subsequent Times 

Realizing that the expansion of a religion and the recruitment of its 
followers depend on the availability of its scriptures, the Daoist leaders 
paid special attention to scriptural catalogs and the production of a canon. 
Daoism launched a large scale of scriptural productions in the period between 
mid-East Jin dynasty (317-420) and the times of Political Disunion (420-
5 81 ). Due to the rapid growth of its scriptures in this period, Daoism began 
to compile the catalogs of texts one after another. As a result, it developed 
a system of classifying the texts under the methods of "Three Grottoes, 
Four Supplements, and Twelve Sections." This has become the standard 
method oftextual classification in the editions ofDaoist canon in the next 
one thousand years and over. 
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Not many Daoist scriptures were produced in the period between the 
founding of Daoism by Zhang Ling in the late East Han dynasty and the 
rise of the High Clarity Sect-a span of some 230 years. Ge Hong says in 
the chapter on "Looking Farther Afield" in his Inner Chapters of the 
Philosopher Embracing Simplicity that his teacher, Zheng Yin, has a 
collection ofDaoist texts consisting of205 scriptures in 679 scrolls and 56 
kinds of talismans in 511 scrolls-a total of 261 texts in 1190 scrolls. In 
addition to the texts possessed by Zheng Yin, there are other Daoist texts 
mentioned elsewhere in Ge Hong's Inner Chapters and the Biographies of 
Immortals. We estimate that the total number ofDaoist texts does not exceed 
300 books in 1300 scrolls before the beginning of the East Jin dynasty. 

The speed of Daoist scriptural production, however, increased in the 
mid- or late East Jin dynasty when the Sects of High Clarity and Numinous 
Treasures arose. Yang Xi, Xu Mi, Ge Chaofu, and others used the production 
of scriptures as a rationale for the founding of their sects. Yang Xi and Xu 
Mi used the planchette as a device for the manufacture of the earlist group 
of High Clarity scriptures. They produced 31 scrolls oftexts. 1 But, according 
to chap. 5 of the Scripture on the Inauguration of the Liturgy and Injunctions 
of the Three Grottoes (Lingbao sandongfengdao kejie yingshi), Yang Xi 
and Xu Mi produced 34 scrolls of scriptures. It says that the High Clarity 
scriptures were bestowed upon Wang Bao (Immortal of Purity and Vacuity) 
by Lady Wei Huacun (a deified Daoist). Assuming that Yang Xi and Xu Mi 
received the 34 scrolls of texts from Lady Wei, this number must include 
the 31 scrolls of texts manufactured by Yang and Xu. But we have no way 
of detennining which of the 31 of the 34 scrolls were produced by Yang 
and Xu. However, we can say, based on the above records, that the number 
of scriptures written by Yang and Xu is not large. Ge Chaofu, one of the 
founders of the Numinous Treasures Sect, also used the production of 
scriptures as a rationale for the establishment of his sect. According to Lu 
Xiujing, the celestial immortals bestowed 35 original scrolls ofNuminous 
Treasures scriptures upon Ge Xuan. Most likely, this number of scrolls, 
reviewed by Lu Xiujing, includes the texts manufactured by Ge Chaofu. 
Hence, the number of texts produced by Ge Chaofu is not large either. 
Daoist writers, after the times of Yang Xi and Xu Mi, continued to produce 
texts based on the scriptural titles invented by Yang and Xu and their style 
of writings. One of these writers is Wang Lingchi (early 5th century), a 
well-read Daoist who was endowed with literary talent. Seeing the production 
ofNuminous Treasures texts by Ge Chaofu for the growth of the sect, Wang 
Lingchi was detennined to manufacture more High Clarity scriptures in 
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order to rival with the Numinous Treasures Sect. For this reason, he went to 
Xu Wangming (361-429), requesting the custody of some High Clarity 
scriptures from him. 2 

Having obtained a portion of the High Clarity scriptures from Xu 
Wangming, Wang Lingchi began to write the new texts in order to elevate 
the Daoist faith based on the scriptural titles mentioned in the Biography of 
Immortal Wang (Wang Bao), Biography of Lady Wei (Wei Huacun), and 
other biographies of immortals."3 He produced over 50 texts (pian). As a 
result, the size of the High Clarity scriptures was greatly increased. The 
same can be said about the Numinous Treasures Sect: According to Lu 
Xiujing's Preface to the Catalog of Numinous Treasures Scriptures, many 
writers also produced new texts ofthat group after the times ofGe Chaofu: 
"In order to accomplish what they [authors of the new texts] wanted to say 
in the new texts, these authors borrowed passages from the scriptures of the 
High Clarity Sect or from those of other Daoist groups; they altered the 
chapter sequence of the existing texts and made their own diagrams or 
talismans." As a result, the number of Numinous Treasures texts was 
increased to more than 55 pieces.4 Actually, Wang Lingchi and others are 
not the only ones who created the new texts of the High Clarity and Numinous 
Treasures Sects after the times of Yang Xi, Xu Mi, and Ge Chaofu. T'ao 
Hongjing says in his Declarations of the Perfected: "Even before Wang 
Lingchi's times, the new texts were mixed with the original High Clarity 
texts. For example: Daoist Yang Xian ofHai Ling [Taizhou in Jiangsu] was 
searching for the original High Clarity texts in various Daoist sites for some 
twelve years. Although he got hold of some twenty High Clarity texts in 
400 CE, he found that some of them are not the original ones. This episode 
indicates that some Daoists were producing new texts prior to 400 CE
before Wang Lingchi's production.But Wang is the one who manufactured 
the largest amount of new High Clarity texts."5 The above passage shows 
that since the death of Yang Xi (384 CE), there have been persons who 
forged texts of Yang Xi and Xu Mi or incorporated the passages of the 
original texts to be parts of the new Numinous Treasures scriptures. 
Apparently, manufacture of new scriptures was the fashion of the day. 
Influenced by this trend, the Celestial Master Sect also began to produce a 
large number of its scriptures. As the Orthodoxy-Unity Scriptures (Zhengyi 
}in g) says, there are I 00 scrolls of Orthodoxy-Unity Sect scriptures at that 
time.6 

Most of the Daoist new texts were manufactured in the period between 
the later part of East Jin dynasty and the times ofPolitcal Disunion. Beginning 
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with Yang Xi and Xu Mi, production of Daoist scriptures became a major 
activity of the various Daoist groups. Lu Xiujing in 471 in his Catalog of 
Scriptures of the Three Grottoes used 1000 scrolls to record the title of the 
texts. But we are unable to determine the number of original Daoist scriptures 
in Lu 's Catalog because it is not extant today. We also know that Daoism 
continued to manufacture scriptures after the times ofLu Xiujing, based on 
the quotations cited in T'ao Hongjing's Declarations of the Perfected, 
Concealed Instructions for Ascent to Perfection, and the Secrets of Most 
High, as well as the Buddhist writings of the Northern Zhou dynasty. These 
quoted passages were derived from the I 000 scrolls-about 400 texts
produced after the death ofLu Xiujing (477 CE). Most of these new texts 
were High Clarity scriptures composed during the ascending period of High 
Clarity Daoism. Ofthese 400 new texts, only 10 ofthem are mentioned in 
chap. 9 of the Inner Chapters of the Philosopher Embracing Simplicity. 
This means the majority ofthe new texts were written after the publication 
of the Inner Chapters (a. 320 CE) and the rise of High Clarity Sect. Because 
Lu Xiujing's Catalog of Scriptures of the Three Grottoes is not extant, we 
cannot use it as a background against the aforementioned works of T'ao 
Hongjing and the Secrets of Most High for a comparison (i.e., the titles in 
Lu's Catalog against the new ones in T'ao Hongjing's quoted passages and 
the Secrets of Most High). We assume that the new texts were produced 
either in the period between the Inner Chapters (a. 320CE) and Lu's Catalog 
(471) or between the Inner Chapters and the Secrets of Most High (6th 
century). If the new texts were produced between the Inner Chapters and 
the Catalog, it means that the speed of their output far exceeds that in the 
preceding 230 years prior to Ge Hong's Inner Chapters. Even if we say that 
the new texts were produced in the period between the Inner Chapters and 
the Secrets of Most High, it still means that more Daoist texts were written 
in this period than in the preceding 230 years prior to the appearance ofthe 
Inner Chapters. 

The continuing manufacture of scriptures in Daoism by different groups 
resulted in the output of a series of catalogs ofDaoist books. In this process, 
Daoism developed the schemes of"Three Grottoes," "Four Supplements," 
and "Twelve Sections" as names of the collections of texts. These names 
have played a profound role in the history of textual classification in Daoism. 

The so-called "Three Grottoes" refers to the three divisions of texts: 
Grotto of Perfection (Dongzhen), Grotto ofMystery (Dongxuan), and Grotto 
of Divinities (Dongshen). Theoretically speaking, the High Clarity texts 
belong to the Grotto of Perfection; the Numinous Treasures texts to the 
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Grotto of Mystery; and the Three Thearches' Scriptures (Sanhuang wen) 
and other texts, pertaining to making invocations to the spirits and ghosts, 
belong to the Grotto of Divinities. The word, grotto (dong) means reaching 
toward perfection or a passage reaching to perfection. Hence "grotto" 
conveys the idea that comprehension of these texts would enable one to 
reach perfection-the state of immortality. 

The meaning of"Three Grottoes," which was invented near the end of 
East Jin dynasty, did not become definitive until the times of Political 
Disunion. For example: The Shenzhoujing [Scripture of Salvation], repeats 
the "scriptures ofThree Grottoes" several times without explaing its meaning. 
The Scripture on Votive Offering (Benxing suyuan }in g), another text written 
near the end of East Jin, says: "One is qualified to be called a scholar of 
Higher Vehicle if she masters the scriptures of the Three Grottoes." It says 
further: "The two parts of Daode jing belong to the Grotto of Perfection. 
There are texts in the Grotto of Mystery in addition to scriptures of the 
Three Thearches and the scriptures of High Clarity. All these scriptures are 
the words of the Lord of Most High (T'aishang)." The foregoing passage 
reflects the emergence of the concept of Three Grottoes even though it 
considered the texts of High Clarity and those of Grotto of Perfection as 
two separate entities, and was oblivious to the concept of Grotto ofDivinities. 
It still lacks a clear definition of the concept of Three Grottoes. Then the 
Wonderful Scripture of Great Abundance (Dayou miaojing) says: "The 
Scriptures of Three Thearches, containing the celestial script, belong to the 
lower division of texts; the Numinous Treasures texts, containing the words 
of mystery, belong to the middle division; and the texts of High Clarity are 
the teachings of the higher division."7 This text presents a better 
understanding ofthe meaning of Three Grottoes than the aforementioned 
Scripture on Votive Offering. The above three quoted passages reflect the 
progressive definitions of the Three Grottoes-from the end of East Jin 
dynasty to the times of Political Disunion. Finally, Lu Xiujing articulated 
this concept in a definitive way and made it a device for the classification of 
Daoist texts. This may be the reason why Lu called himself the "disciple of 
Three Grottoes" in his Preface to the Catalog of Numinous Treasures 
Scriptures in 439. A few years later, in 471, he submitted his Catalog of 
Scriptures of Three Grottoes to the emperor of Liu Song dynasty. Chen 
Guofu, a modern Daoist scholar, says: "Ge Hong of East Jin in his 
Philosopher Embracing Simiplicity did not mention the concept of Three 
Grottoes. Later, Lu Xiujing defined its meaning and used it as a device for 
the classification of the Daoist scriptures."8 FuKui Kojun says: "The available 
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sources indicate that Lu Xiujing is the one who founded the theory of the 
Three Grottoes. "9 

Because Lu Xiujing's Catalog of Scriptures of the Three Grottoes is 
not extant today, we are not in the position to know how many Daoist books 
are mentioned in it. According to the writings ofBuddhist authors in Northern 
Zhou dynasty, Lu recorded over 1000 titles. For instance: Zhen Luan's 
Laughing at Daoism says: "Lu's Catalog lists scriptures, medical recipes, 
talismans and diagrams, totaling 1228 scrolls. In this catalog, the non-Daoist 
classical texts are not included."10 Monk Ming Kai in his Response toFu 
Yi s Proposal to Abolish Buddhism says: "Lu Xiujing in his report to Emperor 
Ming ofLiu Song dynasty says that the number ofDaoist books-including 
prescriptions and talismanic diagrams-total 1228 scrolls. Of all the Daoist 
catalogs of texts, this one is the best." 11 T'ang monk Dao Shi in his Fayuan 
zhulin [Buddhist Encyclopedia] includes these words: "Lu Xiujing replied 
to Emperor Ming that whereas the number ofDaoist texts totals 1228 scrolls, 
the actual number in circulation is I 090 scrolls because the other 138 scrolls 
of titles are still in Heaven." 12 This estimated 1090 scrolls of titles 
approximates the number of 1226 scrolls mentioned in the chapter on the 
Daoist books in the Sui shu [Works Recorded in the Sui Dynasty]. It can be 
accepted as a close figure for the number of scrolls listed in Lu Xiujing' s 
Catalog. 

How much do we know about the actual distribution of the Daoist texts 
in the three divisions (Three Grottoes) ofLu Xiujing's Catalog? At present, 
we know very little about it. In the following, we try to reconsturct Lu's 
Three Grottoes on the basis of the references to his Catalog made by the 
Buddhist sources and the surviving Daoist books as follows: 1) Grotto of 
Perfection (High Clarity texts): The Laughing at Daoism says: "The Daoist 
authors of the Northern Zhou dynasty in 509 compiled a catalog of the 
Daoist texts. It used Lu Xiujing's Catalog as its source for distributing the 
texts to the Three Grottoes. There are 186 scrolls of High Clarity texts and 
127 ofthem are currently in circulation." The above passage conveys the 
notion that Lu Xiujing distributed 186 High Clarity texts to the Grotto of 
Perfection. 2) Grotto of Mystery (Numinous Treasures texts): Lu's Preface 
to the Catalog of Numinous Treasures Scriptures, as well as his Rite on 
Salvation of the Numinous Treasures Sect, mentions the existence of 55 
scrolls ofNuminous Treasures texts at his time and 20 of them, according 
to him, are not authentic. We do not know ifLu lists only the 35 authentic 
scrolls or all the 55 scrolls. Neither do we know if he includes the 100 
scrolls of ritual texts written by him in the Numinous Treasures texts division. 
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3) Grotto of Divinities (Three Thearches 'Scriptures) (Sanhuangjing): This 
group of texts deals with invocation to gods to destroy or expell the ghosts. 
The San huang yi [Rites of the Three Thearches] lists the following texts 
under the Grotto of Divinities: a) Chap. I-Diagram on the Inner Writs of 
the Celestial Emperor(Lutu t 'ianhuang neiwen); b) Chap. 2-Diagram on 
the inner Writs ofTerrestrial Emperor (Lutu dihuang neiwen); c) Chap. 3-
Diagram on the Inner Writs of Emperor of Humanity (Lutu renhuang 
neiwen); d) Chap. 4-Scripture on the Wonderful Essences of the Eight 
Emperors, Part I (Badi miaojing jing, shang); e) Chap. 5-Scripture on 
the Wonderful Essences of the Eight Emperors, Part 2 (Badi miaojingjing, 
zhong); f) Chap. 6-Scripture on the Wonderful Essences of the Eight 
Emperors, Part 3 (Badi miaojingjing, xia); g) Chap. ?-Scripture on the 
Mysterious Transformation of the Eight Emperors, Part I (Badi xuanbian 
jing, shang); h) Chap. 8-Scripture on the Mysterious Transformation of 
the Eight Emperors, Part 2 (Badi xuanbian jing, zhang); i) Chap. 9-
Scripture on the Mysterious Transformation of the Eight Emperors, Part 3 
(Badi xuanbian jing, xia); j) Chap. I 0-Scripture on the Divine 
Metamorphoses of the Eight Emperors, Part I (Badi shenhuajing, shang); 
k) Chap. 11-Scripture on the Divine Metamorphoses of the Eight 
Emperors, Part 2 (Badi shenhuajing, xia); 1) Chap. 12-Rite on the Retreat 
of the Three Thearches (Sanhuang zhaiyi); m) Chap. 13-Rite on the 
Reception of the Audience by the Three Thearches (Sanhuangchaoyi); 13 n) 
Chap. 14-Rite on the Bestowal of the Sacred Documents by the Three 
Thearches (Sanhuang chuanshouyi). Concerning the transmission of the 
Scriptures of the Three Thearches in earlier times, the Essential Teachings 
of Daoism, chap. 2, offers the following infonnation: "Bao Jing cultivated 
the Dao at Mount Song in the era of300-30 1 in West Jin dynasty. As he was 
meditating in the stone chamber, he saw the writings of the Scriptures of the 
Three Thearches on the wall. He copied them down on rolls of a 400-foot 
silk cloth. Later, he gave these silk scriptures to his disciple, Ge Hong. The 
latter transmitted these texts to his discendants." According to the Preface 
to the Scriptures of Three Thearches, Bao Jing's Scriptures of the Three 
Thearches were trasnsmitted to Ge Hong, his son-in-law. And through the 
lineage ofGe Hong, these scriptures came into the possession ofLu Xiujing. 
The latter passed them down to his disciple, Sun Yuyou, who transmitted 
them to T'ao Hongjing. 14 In light of the above infonnation, it can be assumed 
that the titles of the scriptures in the Grotto of Divinities, as listed above, 
are included in Lu's CatalogofScriptures ofthe Three Grottoes, although 
we do not know the exact number of texts listed in this division. 
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Lu Xiujing's Catalog is the first catalog ofDaoisttexts in history. He is 
the founder of the concept of Three Grottoes as the method of textual 
classification. It became the basic guide for the compilation of Daoist 
catalogs, as well as collections of Daoist books, in subsequent times. The 
classification ofDaoist texts in terms of the "Four Supplements" also used 
the concept ofthe Three Grottoes as its model. Thus Lu 's concept of Three 
Grottoes and his CatalogofScriptures ofthe Three Grottoes have played a 
significant role in the history of Daoist bibliography. His role in history of 
Daoism is similar to that of monk Dao An (312-385), author of the 
Comprehensive Catalog ofSutras in Chinese (Zongli zhongjing mulu). 

In order to accommodate the new texts of the Three Grottoes after the 
appearance of Lu's Catalog, the device of "Four Supplements" was 
introduced-four collections of texts serving as supplements to the texts of 
the Three Grottoes. They refer to: I) Great Mystery (T'aixuan}-Sup
plement to the Grotto of Perfection; 2) Great Peace (T'aip'ing)
Supplement to the Grotto of Mystery; 3) Great Purity (T'aiqing)
Supplement to the Grotto of Divinities; 4) Orthodoxy-Unity (Zhengyi}
new texts of the Celestial Master Sect distributed to each of the Three 
Grottoes. This idea of"F our Supplements" first appears in the Encyclopedia 
of Scriptures, Diagrams, Rites, and Injunctions of the Orthodoxy-Unity 
Sect (Zhengyifawenjingtu kejie pin), written in the period of 420-479. It 
says: "1) The Great Purity. supplementing the Grotto of Divinities, concerns 
alchemy, breathing exerecise, calisthenics, and the art of bedchamber, 2) 
The Great Peace, supplementing the Grotto of Mystery, includes the 
Scripture of Great Peace (T'aip 'ingjing) and the Scripture of Great Peace 
on the Cavenous Culmen (T'aip 'ing dongji zhijing). 3) The Great Mystery, 
supplementing the Grotto of Perfection, includes the Book of the Way and 
Its Power (Daodejing) and its commentaries. 4) The Writs of Orthodoxy
Unity (Zhengyifawen), referring to the books of the Celestial Master Sect, 
are distributed to all the Three Grottoes. (By the fifth century, the Celestial 
Master Sect has compiled both its old and new texts into the collection 
called Zhengyifawen.) It should be noted that while the above order of the 
"Four Supplements," arranged and mentioned by a book of Orthodoxy
Unity Sect, lists the Great Purity first, the subsequent Daoist texts all place 
the order of the "Four Supplements" as follows: Great Mystery, Great Peace, 
Great Purity, Orthodoxy-Unity. 

The "Three Grottoes" and "Four Supplements" make a total of"Seven 
Parts" (qibu). The earliest book containing a category of the Seven Parts of 
the Daoist texts is the Catalog of Jade- Threads in Seven Parts ( Yuwei qibu 
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jingshumu), authored by Master Meng. The T'ang priest Meng Anpai's 
Essential Teachings of Daoism, chap. 2, says: "The compilers of the Daoist 
catalogs all follow Mr. Lu's Catalog, as well as Master Meng's Catalog, 
and T'ao Hongjing's Catalog ofScriptures." 15 At this juncture, we want to 
identify who this Master Meng is. The above passage places him between 
Lu Xiujing and T'ao Hongjing. This indicates that he is someone who lived 
between the Liu Song and Liang dynasties. Because Meng Anpai, author of 
the Essential Teachings of Daoism, was active in the era of 690-704, he 
cannot be the author of the Catalog of Jade-Threads. Earlier, in section 6, 
chap. 4 of the present book, we mentioned two priests named Meng-Meng 
Jingyi and Meng Zhizhou-who were active in the period of Political 
Disunion.Meng Jingyi was appopinted as Superintendent ofDaoist Affairs 
by Emperor Wu of Liang dynasty and gave public lectures sponsored by 
the state.He was understandably proficient in Daoist learning. That he was 
the Superintendent in 503 makes him a senior contemporary of T'ao 
Hongjing. It is highly possible that he was the person who authored the 
Catalog of the Jade-Threads in Seven Paris prior to T'ao Hongjing's 
composition of the Catalog of Scriptures. Although the other Meng-Meng 
Zhizhou-was a Daoist priest-scholar and was capable of compiling a catalog 
of the Seven Parts, he was active in Daoism somewhat later than T'ao 
Hongjing and was dubbed "Little Meng" in comparison with Meng Jingyi. 
We believe that Meng Jingyi's likelihood of being the author of the Catalog 
of Jade- Threads in Seven Parts is greater. 

The Catalog of Jade-Threads in Seven Part, which adds the Four 
Supplements to the Three Grottoes, is the second catalog of Daoist texts. 
Although it is not extant today, its fragments quoted by the surviving Daoist 
books reveal the following information: 16 The Catalog of Jade-Threads 
adds eleven scrolls of new texts to the Grotto of Divinities (Writs of the 
Three The arches). For the Four Supplements, the fragments of Catalog of 
Jade-Threads reveal only the texts of Great Mystery (T' aixuan or the First 
Supplement) and texts of the Sect of Orthodoxy-Unity (Zhengyi or the 
Fourth Supplement). The latter consists of I 00 scrolls in 10 boxes. The 
Great Mystery Supplement contains 135 scrolls of texts and among them 
are: a) Daode jing, 2 scrolls; b) Heshanggong s Commentary on the Daode 
jing, 2 scrolls; c) Xianger s Commentary on the Daode jing, 2 scrolls; d) 
Miaozhenjing [Scripture on the Comprehension of Perfection], 2 scrolls; 
e) Xisheng jing [Scripture on Western Ascension], 2 scrolls; f) Yuli jing 
[Scripture of Jade Calendar], I scroll; g) Lizang jing [Book of Calendar 
Deposit], I scroll; h) Laozi zhongjing [Laozi's Instructions on Meditation], 
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1 scroll; i) Laozi neijie [Laozi's Instructions on Interior Liberation], 2 scrolls; 
j) Laozi Jiejie [Laozi's Instructions on Liberation], 2 scrolls; k) Gaoshang 
laozi chuan [Hagiography ofLaozi], 1 scroll; I) Wushang zhenren neichuan 
[Inner Biography oflmmortal of Transcendence], 1 scroll. 

Two more catalogs-T'ao Hongjing's Jingmu [Catalog of Scriptures] 
and T'aishang zhongjing mu [Scriptural Titles ofLord T'aishang]-appeared 
after Master Meng's Catalog of Jade-Threads. However, both books are 
lost and their fragments are not found in the Daoist books. 

The Thirty-Six Sections of Scriptural Titles (Sanshiliubu zunjing mu}
a new Daoist catalog-appeared after the issuing of the two preceding 
catalogs, though it is no longer extant. However, because this book is closely 
related to the "Twelve Sections of Daoist Texts"-another concept of 
classification of the Daoist books-some knowledge of its contents is 
necessary in order to understand the meaning of the "Thirty-Six Sections." 
The concept of"Twelve Sections" was invented after the appearance of the 
Four Supplements. It refers to a further classification of the texts of the 
Three Grottoes (not the Four Supplements) into the Twelve Sections. Because 
there are twelve sections in each Grotto, thirty-six sections make up the 
total number of books in the Three Grottoes. The names of the Twelve 
Sections are as follows: 1 ) Original Wrtings-scriptures given by the celestial 
immortals to the founders of the Daoist sects. 2) Talismans-writs of 
"dragons and phoenixes" (a special species of script) of celestial writings. 
3) Jade Instructions-commentaries on or explanations of the Daoist 
scriptures. 4) Diagrams and Graphs-pictorial illustrations portraying the 
meanings of the original scriptures or graphic texts. 5) Genealogical 
Writings-books describing the deeds of celestial immortals in the world 
or the moral deeds of the saints. 6) Injunctions and Rules-statements on 
disciplines, injunctions, or books describing how a persons's merits can 
redeem her sins. 7) Liturgy-manuals on the zhai and jiao rituals. 8) 
Methods-manuals on self-cultivation, ways of setting up the altar for 
worship, or placing the furnace for alchemical practice. 9) Techniques
manuals on Daoist arts or external alchemy, or books on attaining power 
through thaumaturgic skills. I 0) Biographies-books on Daoist inscriptions, 
records of the hermitages, or hagiographies of immortals. II) Hymns
manuals ofDaoist hymns, songs of invocation or prayer. I2) Supplications
manuals of supplications, rhymed poems used for the zhai or jiao services. 17 

Because each Grotto contains twelve sections of these writings, there is a 
total of thirty-six sections. This is why the compiler of the catalog named 
his book as theThirty-Six Sections of Scriptural Titles. But we do not know 
who its author is. 
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Following the Thirty-Six Sections of Scriptural Titles is the Xuandu 
Temples Catalog of Scriptures (Xuandujingmu) made in the north.lt became 
a source of Buddhist attacks in the Buddho-Daoist controversy in the 
Northern Zhou dynasty. Although it is no longer extant, a partial knowledge 
of it can still be glimpsed from the contemporary Buddhist sources. The 
latter says that the Xuandu Temples Catalog of Scriptures, unlike Lu 
Xiujing's Catalog, contains a total of 889 titles of classical books (zhuzi) 
such as the works of Mencius, Xunzi, Han Fei.lt is the first Daoist catalog 
which adopts this feature-a characteristic which is followed by the 
subsequent Daoist catalogs and editions of the Daoist canon. The Laughing 
at Daoism criticizes this Daoist practice by saying: "When the Daoists of 
Xuandu Temple were completing their catalog in the seventh month of last 
year, they included only 350 scrolls of the classical books among the Daoist 
texts. But now the same catalog has a total of over 800 scrolls of such 
classical books." 18 Because Zhen Luan wrote his Laughing at Daoism in 
570, the Xuandu Temples Catalog of Scriptures was probably compiled a 
year earlier-in 569. The Laughing at Daoism also says: "The Xuandu 
Temples Catalog of Scriptures contains the titles of scriptures, biographies, 
talismans, diagrams, philosophical writings, totaling 6363 scrolls. Of this 
number, only 2040 ofthem refer to actual books in existence. The remaining 
4323 scrolls of titles-dealing with scriptures, biographies, talismans, 
diagrams-do not have actual existence! In contrast, Lu Xiujing's Catalog
containing the titles of scriptures, prescriptions, talismans, totaling 1228 
scrolls-does not include the non-Daoist classical texts. But the Xuandu 
Temples Catalog has over 2000 scrolls of titles-including the 884 scrolls 
of titles derived from the chapter on 'Yiwenji' in the Han shu-that are of 
non-Daoist nature. This is rather absurd. How can they adopt the works of 
Mencius, Han Fei, and Huai-nan-zi and call them Daoist books? If the 
Daoists adopt the non-Daoist classics as works of Daoism, they might as 
well adopt all the classical books"19 The above Buddhist passage calls the 
attention that of all the scrolls of titles in theXuandu Temples Catalog only 
2040 deal with actual books in existence at that time. And of these 2040 
scrolls, 884 of them are classics. This means, according to Laughing at 
Daoism, the Xuandu Temples Catalog contains only 1156 scrolls ofDaoist 
titles. According to the above passage, the Xuandu Temples Catalog has 
taken over the titles of the classics from the "Yiwenji" chapter ofthe Han 
shu. This Buddhist opinion may be incorrect. Daoist scholar Chen Guofu 
offers his view on this point: "Because many of the books, listed in the 
'Yiwenji' chapter of the Han shu, were extinct in the latter part of the Han 
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dynasty, the Daoists of the Xuandu Temple could not have adopted a total 
of 884 scrolls of titles from the Han shu."20 What probably happened is 
that, Chen Guofu says, the Xuandu Temples Catalog adopted over 800 
scrolls of books, most of them actually deal with Daoism, that were written 
in the period of Political Disunion.21 If that is the case, then the titles of 
Daoist books in the Xuandu Temples Catalog could exceed the total of 
1156 scrolls. As to the Buddhist criticism that theXuandu Temples Catalog 
includes many classical books which do not belong to Daoism, this is a 
perennial debate between Buddhism and Daoism whose final verdict still 
needs to be made. 

Wang Yan, a Daoist priest of Louguan Sect, wrote a catalog entitled 
Sandong zhulan [Pearl Bags of the Three Grottoes]. The "Biography of 
Wang Yan" says: "In comply with Northern Zhou Emperor Wu's invitation, 
Wang Yan came to the capital to live. But he did not stay there long; he 
moved to the Hermitage of Cloud Terrace in the Western Marchmount. 
This sanctuary is known as the residence of High Clarity priest Jiao Kuang 
who kept a fine library of Daoist books there. This was the time the state 
campagin against Buddhism was rampant in the north, which also affected 
Daoism. Emperor Wu, knowing the reputation of Wang Yan as a worthy 
Daoist priest, ordered him to bring eight priests with him and come to the 
capital. The emperor constructed the Hermitage of Daoist Comprehension 
in the capital as a residence for Wang and his fellow-priests; he asked them 
to prepare a new catalog of Daoist texts as a permenant deposit for the 
hermitage. Wang Yan produced the Pearl Bags of Three Grottoes, in 7 
chapters, which was deposited in the Hermitage."22 At least two more Daoist 
books speak of Wang Yan 's production of the Pearl Bags of Three Grottoes.23 

According to Yunji qiqian, chap. 7, this new catalog, not extant, was produced 
in the period ofBuddhist persecution under Emperor Wu after the production 
of the Xuandu Temples Catalog. The ban of Buddhism took place in 574. 
The Laughing at Daoism was submited to Emperor Wu by Zhen Luan in 
570. And the Xuandu Temples Catalog appeared one year before the 
submission of the Laughing at Daoism. 

Since the mid-East Jin dynasty, Daoism has produced a number of 
catalogs of texts, particularly in the period of Political Disunion. Although 
all these catalogs were lost, they left the legacy of the Three Grottoes, Four 
Supplements, and Twelve Sections as the structures of classification for the 
Daoist texts. In fact, these lost catalogs have revealed a steady progress of 
these methods, which have been adopted by the subsequent Daoist catalogs, 
as well as the editions of Daozang, for more than 1000 years. 



Reform and Strengthening in the Period of Political Disunion 473 

The above methods of textual classification, their intrinsic values based 
on historical conditions notwithstanding, have their obvious shortcomings. 
The greatest one is their inability to admit the new Daoist texts written by 
the groups not associated with the classical Daoist groups-High Clarity, 
Numinous Treasures, Celestial Master. While these traditional methods of 
classification allow the admissions of the new texts of these same sects, 
they do not provide rooms for new texts originated from the new sects 
arisen after the period of Political Disunion. Many sectarian Daoist groups 
arose since the Jin (1115-1234) and Yuan (1279-1363) dynasties, for 
example: Complete Perfection (Quan Zhen), Great Dao of Perfection (Zhen 
Dadao), Great Unity (T'ai Yi), Purity-Luminosity (Jing Ming). Where should 
the texts of these groups be assigned to the Three Grottoes, Four 
Supplements, and Twelve Sections? Furthermore, because the new texts of 
the classical Daoist groups produced in the T' ang ( 618-907) and Song (960-
12 79) periods manifest a syncretistic character, they no longer have the 
distinct secterian characteristics as discemable in the old texts of the these 
groups. The liturgical texts of these classical Daoist sects produced in the 
later part of the T'ang-Song period are quite different in character from the 
Iiturgucal books of these same groups issued in the Political Disunion period. 
Thus which Grotto these later liturgical texts should belong becomes an 
impossible task to undertake. This creates the difficult problem of textual 
assignment, that is, how to assign the T'ang and Song texts of the classical 
groups to the appropriate places in the Twelve Sections? Because the 
Daozang, completed in the 1Oth year of the era ofZhengtong ofMing dynasty 
in 1445, adopted the traditional methods of classification, it is embedded 
with several insolvable problems as indicated above.lndeed, the Daozang's 
divisions of texts are confusing and chaotic. For example: 1) It gave 
inappropriate places for the texts written since the T' ang and Song dynasties. 
2) It did not even assign the early Daoist texts to their rightful places even 
though they were written in the Political Disunion period when their sectarisn 
origins were quite discemable. For example: Many of the High Clarity 
scriptures were assigned to the Grotto of Orthodoxy-Unity (Zheng Yi) even 
though they should have been assigned to the Grotto of Cavernous Perfection 
(Dong Zhen). And the commentaries on the Scripture of Salvation (Duren 
jing) were assigned to the Grotto of Cavernous Perfection (Dong Zhen) 
even though they should have belonged to the Grotto of Cavernous Mystery 
(Dong Xuan). As for the Four Supplements, the commentaries on the Laozi 
and Zhuangzi should belong to the Great Mystery Supplement (T'ai Xuan). 
But the Daozang places these commentaries as part of the Grotto of 
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Perfection (Dong Zhen). These confusions in the Daozang have created 
many problems for the modem researchers ofDaozang. They have led some 
present-day Daoist scholars to propose new ways of classification in the 
Daozang. Hence an adquate method of classifying the texts has become a 
crucial issue in present-day Daoist studies. 

Section 8 

The Rise of the Daoist Hermitages: Preliminary Stage of the 
Hermitage System and the Codification of the Daoist Rules and 
Injunctions 

Daoism's desire for longevity and immortality motivated its believers 
to look for hills and wildernesses and, later, towns and cities for places of 
worship and religious activities. These places where they built sanctuaries 
were later called hermitages (gongguan). Then, following the growth of 
hermitages, rules and injunctions of Daoism were gradually established. 
These two aspects---estabishment of the hermitages and the formulation of 
rules and injuncttions-facilitated the gradual maturity ofDaoism. 

In the founding days of Daoism, its places of religious activities and 
worship were called the parishes (zhi), meditation chambers Uing), cottages 
(/u), and quiet rooms Uingshi). The T'ang monk Ming Kai in his Opposition 
to Fu Yi s Proposal for the Banning of Buddhism writes: "In the times of 
Laozi, no Daoist altars existed. The founding of hermitages began with 
Zhang Ling who was disloyal to the Han dynasty. He, a native ofPei, went 
to Sichuan in the reign ofEmperor Shun (r. 126-143). Zhang Ling believed 
that the founder of the Han dynasty succeeded in gaining the empire through 
his sacrifices to the twenty-four mountains where the Twenty-Four Breaths 
dominated. He, therefore, erected the altars at his twenty-four parishes as a 
gesture of his ambition to become an emperor. He sacrificed the cows at 
these twenty-four altars and initiated the tradition of erecting the parish
hermitages (zhiguan)." 1 The "Biography of Zhang Lu" says: "Zhang Lu's 
religion is similar to that ofZhangJue [who rebelled against East Han in the 
east about the same time when Zhang Lu was in the west].2 He provided the 
quiet rooms for his patients for the repentence of their sins." The Records 
on the Required Rites and Injunctions, chap. 10, says: "The Daoist laity's 
place of worship is called meditation chamber Uing) and the priests' place 
of worship is called parish (zhi)." The houses where the libationers, sect 
officers, and celestial masters performed the rites and propagated their 
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religion were called the parishes. This definition of meditation chamber 
and parish hold true until the times of East Jin; it was not only the case for 
the Celestial Master Sect in the west but also for the same group in the east. 
For example: The center of religious activities in Du Zhigong's branch of 
the Celestial Master Sect in the east in the East Jin times was known as the 
"parish." This can be verified by the following passage: "When Xie Lingyun 
(a well-known contemporary literary figure) was a baby, his family put him 
in the custody of Du Zhigong's parish in order to keep the child safe."3 In 
contrast, the places where Daoists worshiped or conducted their rituals were 
known as meditation chambers or cottages. This can be supported by the 
following two quotes: The Philosopher Embracing Simplicity, chap. 9, says: 
"Li K'uan 's place of worship was called cottage. When a plague ravaged Li 
K 'uan 's town, he was affected by it. He went to the cottage to pray and died 
there."4 "The family of Wang Xizhi practiced the religion of the Five-Bushel 
Rice Sect for generations. Wang Ningzhi [son of Wang Xizhi], was also as 
devout Daoist. When Sun En's (?-402) rebel forces attacked Kuaiji, Wang's 
staff members asked him to get ready for the battle. But Wang Ningzhi 
withdrew to his meditation chamber to pray."5 

The architectural construction differs between the meditation chambers 
of the laity and the parishes of the priests; the former is much simpler than 
the latter. Lu Xiujing's Rites and Doctrines ofDaoism says: "The meditation 
chamber is the place of worship; it is clean and is separated from the rest of 
the house. The chamber should be meticulously kept, uncluttered with 
household items. Its door must be closed to avoid contact with unclean 
things. The room should be washed and swepted as if a god were living 
there. The chamber contains four items only-an incense burner, a lamp, a 
table, a brush pen."6 The Declarations of the Perfected, chap. 18, contains 
a passage of Xu Mi which says: "The meditation chamber may be a hut, a 
room of a square shape, or a cottage in a dead-end block. It should be 
located in a mountain or beside a creek where no human beings are to be 
found.m The Records on the Required Rites and Injunctions, chap. I 0, 
contains the following information about the meditation chamber: "The 
size of a smaller meditation chamber is eight feet in width and ten feet in 
length. A middle-size meditation chamber is twelve feet in width and fourteen 
feet in length. A large meditation chamber is sixteen feet in width and 
eighteen feet in length. The door of the chamber faces the east and the 
incense burner is placed in the center. Any owners of the meditation chambers 
who violate these provisions will incur the reduction of their lengths of 
earthly lives."8 
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The Records on the Required Rites and Injunctions, chap. I 0, also 
provides the information on the architecture of the Daoist parish buildings: 
"The size of the parish of the Celestial Master should be eighty-one feet in 
diameter. This is in conformation with the number of9 x 9-the symbol of 
yang breath in the highest sense. At the center of the parish stands the Hall 
of Vacuity which has six inner halls; each is of 120 feet in space with its 
own entrance and is separated by courtyards. In the middle of the two inner 
halls stands the Tower of Mystery whose center is occupied by a big five
feet high furnace. The incense in the furnace bums at all time. The Tower of 
Mystery has three entrances-east, west, south-and the sides of each 
entrance are decorated with windows. Each entrance of the Tower of Mystery 
is large enough to permit the passing of two horses walking abreast. The 
staff members of the Celestial Master gather at the southern entrance of the 
Tower for their morning homage to the Celestial Master. While the Daoist 
hermits ascend to the tower platform to perform their homage, the libationers 
do this in the Hall of Vacuity, looking toward the Tower of Mystery from a 
distance. (The children of the Celestial Master serve their duties elsewhere 
in the eight larger parishes.) The Hall of Immortals is located fifty feet 
north of the Tower of Mystery. It has seven inner halls; each contains 140 
feet in space and is separated by courtyards. East of the hall is the House of 
the Male Immortals and west of the hall is the House of the Female Immortals. 
Five arch-gates are located twelve feet apart from the Tower of Mystery; 
each is separated by courtyards. The residences of the Libationers ofRites 
are on the east side of these gates and the residences of the Libationers of 
Breaths are on the west side of these gates. There are more residential 
buildings for the other staff members-too numerous to be mentioned. The 
des ignes ofthe twenty-four parishes are patterned after the architecture of 
the parish of Celestial Master though on a much lesser scale."9 The above 
description provides both the places of worship and residences of the 
libationers and sect officers. It can be viewed as a blueprint for the 
construction of hermitages in later times. 

Fundamental changes of the Daoist church organization took place in 
the period of Political Disunion which transformed the earlier Daoist 
institutions .It may be recalled that the earliest Daoist movement in the form 
of the Celestial Master Sect was theocratic in nature: not only was the 
relastionship between libationers and lay believers that of teachers and 
disciples but also that of state officials and subjects. This is reflected in the 
places of worship and religious activities ofthese two groups of persons: 
Other than the three annual meeting days when the sect officers and lay 
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members met together in the same places, they were separated in their 
religious activities: The libationers and sect officers conducted their duties 
in their parishes while the lay members conducted their religious activities 
in their meditation chambers or cottages. These meditation chambers or 
cottages were exclusively made for the lay believers' religious activities; 
they were not made for their mundane affairs. As for the parishes, they 
were the residences of the libationers and sect officers only. Hence, in a 
large sense, the sect officers and lay believers were segregated. The institution 
of hermitages in the Political Disunion period brought a radical change to 
this situation: Not only were the hermitages the places for the priests to 
worship or practice self-cultivation but also the places for the lay believers 
to participate in religious activities. Hermitages also became the dwellings 
for both the priests and many lay believers. Hence a genuine sense of religious 
congregation was created. This change was brought about largely by the 
Sects of High Clarity and Numinous Treasures; both abolished the office of 
libationers and practiced monasticism, resulting in communal living between 
teachers and disciples. Historical conditions also contributed to this change: 
The period of Political Disunion was a time of incessant wars and natural 
disasters, combined with high taxation and corvee. Many individuals among 
the masses entered monasticism to avoid conscription and taxation. Social 
anomalies were a basic cause for the growth of hermitages in this period. 

The growth ofhermitages began in the Liu Song dynasty (420-479) in 
the early days of the Political Disunion period. For example: Lu Xiujing 
built the Hermitage of Simplicity in Mount Lu in 461. Emperor Ming of 
Liu Song in 467 erected the Hermitage ofVacuity in the capital as a residence 
for Lu. He in the era of 465-4 71 also constructed the Immortals Memorial 
Hermitage for Kong Lingchan in Shaoxin, Zhejiang. In the north, Northern 
Wei Emperor Taba Tao built the Daoist compound with an altar in the 
southwest section of the capital for the ministry of his priest K' ou Qianzhi. 
Then in 491 a Northern Wei emperor moved the same Daoist compound 
from the capital to its southern suburb and "continued to name it as the 
Temple of Vacuity (this is the only historical example for a hermitage to be 
called a temple (si)). In the south, many new hermitages arose in the Qi 
dynasty. For instance, Emperor Gao (r. 479-482) built the Hermitage of 
Great Peace in Shan county [in Zhejiang] for Zhu Baiyu, and Hermitage of 
Jinling and Hermitage of Masculinity in Mount Mao respectively for Xue 
Biaozhi and Jiang Fuchu. Governor Wang Liang and Magistrate Gu Wei 
built the Hermitage of Perfected in honor of Li Jingyou in the era of 483-
493. Emperor Ming in 498 erected the Hermitage of Cavernous Heaven for 
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Xue Biaozhi on Mount Mao. In the Liang and Chen dynasties, Daoist 
sanctuary-building became even more active. For instance, Emperor Wu 
erected the Hermitage of Vermilian Masculinity in Mount Mao for T'ao 
Hongjing. In the same mountain, he built the Hermitage of the Perfected 
Heir for Xu Lingzhen, a great grandson of Xu Hui. He also constructed the 
Hermitage of Greeting the Perfected in Mount Yu [in Jiangsu] for Zhang 
Gu, the twelfth generation descendant of Zhang Ling. In the Chen dynasty, 
Emperor Wu erected the Hermitage of Vacuity for Xu Shizi. In this period, 
many Daoist sanctuaries were built by the local officials and private citizens. 

Although it is impossible to give an accurate estimation of the number 
ofDaoist sanctuaries in the southern dynasties, 47 named hermitages in the 
south are mentioned in the surviving fragments of the Daoxue chuan. These 
surviving fragments have been collated by Chen Guofu in the chapter on 
the "Surviving Fragments of the Daoxue chuan" in his Daojiao yuanliu 
ke. 10 On the basis of his research, we can break these 47 named hermitages 
in the southern dynasties into: 4 in Liu Song, 8 in Southern Qi, 25 in Liang, 
4 in Chen, and 6 whose dates are unknown. This list shows that the peak of 
Daoist sanctuary-building was in the Southern Qi and Liang dynasties. In 
addition to the above source in the Daoxue chuan, there is an inscription, 
made by Daoist priest Zhang Yi, which discloses additional information on 
the hermitages in the south: On the back of this inscription monument, 
dedicated to the Three Lords of Mao of Mount Mao, the names of the 
masters of 59 hermitages and of the heads of nine female hermitages are 
inscribed-a total of 68 persons as leaders of the 68 hermitages. With the 
exception of a few names which also appear in the fragments of the Daoxue 
chuan, most of these names are new. This indicates that this group of 
hermitages belonged to a different group ofDaoist sanctuaries in the south 
not inclueded in the fragments of the Daoxue chuan. When we combine 
these 68 hermitages with the 47 hermitages mentioned in the fragments of 
the Daoxue chuan, we have a total of more than 100 named hermitages in 
the south. We assume that this number of recorded hermitages only represents 
a partial picture of the Daoist sanctuaries in the south-the actual number 
must be much larger. Although we have no surviving records indicating the 
number of Daoist sanctuaries in the north, the following passage made by 
Emperor Gao Yang of Northern Qi dynasty implies that its number was 
large: "The Daoist hermitages are all over the mountains and the Buddhist 
temples are widespread in thd cities and prefectures. The number ofBuddhist 
clergy is equal to the population of citizens while the population of the 
Daoist priests even exceeds the number of the tax-paying families." 11 The 
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emperor's exaggeration of the presence of Daoist hermitages 
notwithstanding, his statement does mean that the large number of Daoist 
and Buddhist sanctuaries have threatened the power of his state. 

The Daoist hermitages in the Political Disunion period were built by 
different groups of patrons. Generally, they can be distinguished by the 
benefactors who built them: 1) Hermitages constructed by the emperors. 
These are the sanctuaries built for the prominent Daoist priests. Almost 
every emperor from the Liu Song down to the Chen dynasty erected 
hermitages for the eminent Daoists of his times. It became a major stimulus 
for sanctuary-building at that time. 2) Hermitages erected by the local 
officials. For instance, as mentioned earlier, Governor Wang Liang 
constructed the Hermitage of the Perfected in honor ofDaoist Li Jingyou. 
In the Liang dynasty, Liu Yueqi, Chief Officer of Jingzhou [in Hubei], 
appropriated a parcel of land in the western section of the city for the 
construction of a state-sponsored hermitage and invited priest Wang 
Sengzhen ofLiangzhou [in Shaanxi] to be its head masterY 3) Hermitages 
built by nobles. For example: "Prince Jing of the Liu Song dynasty 
established a hermitage and appointed Wang Wenqing as its head master." 13 

"Prince Wei of Luling [in Jiangxi] of the Liang dynasty built a spacious and 
handsome hermitage for priest Zong Chao. He also bought the requisite 
ritual articles for the sanctuary. However, the original living quarters of 
Master Zong Chao remains the same-a mud hut with grass roof." 14 4) 
Hermitages built by wealthy donors. For instance: Chen Wenhe, a wealthy 
man in the capital, donated the Hermitage of Virtuous Immortals to Daois 
Ying Faren. Ying, a native of Chen Jun [in Henan] and a vegetarian, entered 
monasticsm at an early age and is diligent in leaming." 15 Chunyu Puqia, a 
native of Suzhou, entered monastery in teenage. In the northside of the 
town is the residence of Shi Mingsheng. The latter donated his house to 
Chunyu Puqia and named it the Hermitage ofFaith. 16 5) Hermitage built by 
Daoists through contributions. For example: "Daoist Wang Sengzhen, a 
native of Liangzhou, built the Hermitage of Blessings in J ingzhou. While 
residing in Yingzhou [in Hubei], Wang established a handsome sanctuary 
named the Hermitage of Divine King. Later, he founded the Hermitage of 
Nine Perfected in the Heng Marchmount and the Hermitage of Awakening 
in Jingzhou. Yu Chengxian, a famous Daoist scholar, lectured there." 17 "Shi 
Xixian, a native of Suzhou, left his wife and became a vegetarian Daoist. 
He established a hermitage which won the complimemts of Emperor Wu of 
Liang dynasty. The latter even bestowed a name for this sanctuary-the 
Hermitage of Great Mystery." 18 "Zhang Yuanfei, a female native of Qu E 
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[Dan Yang in Jiangsu], founded the Hermitage of Ultimate Virtue in the 
northern section of the town in the reign of Emperor Wu of Liang dynasty. 
Later, she became a hermit in Mount Mao. She founded the Hermitage of 
Numinous Mystery in the mountain." 19 "Li Lingchen, a female native ofLu 
Ling,left home in youth and went to Mount Lu to become a Daoist. She 
built a female meditation house in the mountain and named it the Hermitage 
of Splendid Forest."20 Li Lingchen once performed a rite of healing at the 
request of the imperial court on behalf of a bedridden son of Emperor Yuan 
(r. 552-554) of the Liang dynasty. 

Many of these hermitages possessed land endowments donated by the 
imperial courts and wealthy families. For example: The Records of Southern 
Marchmount. in the article on "Hermitage of Heng Marchmount," says: 
"When Daoist Zhou Jingzhen was renovating the Hermitage of Heng 
Marchmount in 503, Emperor Wu of Liang contributed a 300-household 
estate of farmland to the hermitage." T'ao Hongjing's Declarations of the 
Perfected says that his hermitage in Mount Mao has an endowment of over 
1000 acres of farm land [a Chinese acre is about I /6 of the English acre]. 
His disciples also labored on the farm. 22 Besides the farmland, some Daoist 
sanctuaries also received free services of the government-employed laborers 
as a contribution of the state. For example: The Detailed Life of Hermit 
T'ao of Huayang says that when T'ao Hongjing was moving to Mount 
Mao, Prince Yi Du of Qi dynasty, in addition to his gifts of fur and ritual 
mirrors, dispatched several government caretakers to assist him for mountain 
living. Prince Wu Ling also offered T'ao the free services of some laborers 
employed by the state.23 The Anecdotes of the High Clarity Sect, chap. I, 
says: "Wang Lingyu, a native ofQu E [Dan Yang in Jiangsu] and a priest of 
High Clarity, is the head master of the Hermitage ofNine Perfected in the 
Heng Marchmount. It received a contribution of200 households oflaborers 
(guanhu) from the imperial court. Besides, Wang's hermitage also received 
some donations of gold-colored silk-banners and aromatic medicines from 
the state."24 In the Political Disunion period, there were heads of households 
employed by the state to do manual services for the state. When these 
households were assigned by the state to work for the hermitages, they were 
called "guanhu" ("hermitage households"). These households are like the 
"Sangha Households" or the "Buddha Households" in the northern dynasties, 
whose members were assigned by the state to work for the monasteries in 
the north (see chap. 4, sec. 3). Besides the farmland which was the chief 
source of income for the Daoist sanctuaries, the hermitages also received 
contributions from local officials and wealthy donors, as well as payments 
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for their services ofhealings and liturgical performances on behalf of their 
clients. 

The Architecture of hermitages is more sophisticated than that of the 
earlier meditation chambers and parish sanctuaries. The Numinous Treasures 
Scripture on the Rites and Injunctions of the Three Grottoes, chap. 1, which 
specifies the design of the Daoist sanctuaries, says that the architecture of a 
hermitage is patterned after the paradises of the immortals. It says: "The 
higher realms of the Three Clarities [celestial realms], Ten Continents, Five 
Marchmounts, famous mountains, grotto heavens, and the firmament are 
all the habitats of the saints. The immortals are able to consolidate the moving 
breaths and turned them to pavilions and halls; they are able to make the 
moving clouds to become towers and palaces. The immortals may reside at 
the entrance of the stellar asterisms or inside the clouds or auroras. Their 
residential houses are built either through the spontaneous transformations 
of Nature or through their own supernatural feats. These buildings may be 
completed through many eons of time or instantaneously. These paradises 
are called: P'an Lai, Fang Zhang, Yuan Jiao, Yingzhou, P'ing Fu, Lang 
Feng, K'un Lun, Xuan Fu, Twelve Jade Towers, Three Thousand Golden 
Portals. The names of paradises are too numerous to be recorded. Daoism 
considers the hermitages as the counterparts of the immortals' paradises 
and distinguishes between the human and celestial dwellings. This is to 
encourage the people to have a longing for lives in paradises."25 Since a 
hermitage is a miniature paradise, its construction must conform to 
prescriptions. "It may take one of the following physical forms: l) as an 
entrance to a mountain, 2) as walls of a city, 3) as a palace, 4) as a village, 5) 
as a solitary house, 6) as a group of households. Whatever form a hermitage 
takes, it should be endorsed by an emperor or a king and seconded by 
government officials. A hermitage should be inhabited by a group of male 
Daoists or a group of female Daoists, and whose abbot should be a person 
of recognized religious qualifications."26 The following passage offers 
information on the buildings and their functions of a large hermitage: "A 
Daoist sanctuary consists of the court of celestial worthies, a hall of scriptural 
exegesis, a lecture hall, a library, a bell tower, teachers' quarters, walking 
corridors, relaxation park, gate of entrance, altars, a dining hall, a scriptural 
editing hall, a hall of scriptural reading, a hall for airing the scriptures, 
bathrooms, a court of incense-bum ing, a court for the departinfg corpses, a 
court for instructions, a meditation hall, a chamber for washing the corpses, 
quarters for horses and donkeys, quarters for buffalo-carriages, guest 
apartments, a hostel for the visiting Daoists, quarters for grinding the 
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medicines, a terrace for meeting the perfected, a terrace for self-cultivation, 
a phannacy, and so forth. These are the buildings recommended for inclusion 
in a hermitage. As to its size and quality, it depends on the financial resources 
and abilities of the prospective donor."27 This passage, delineating the Daoist 
sanctuary both as a place of worship and of communal living, reflects the 
gradual maturity of Daoism. 

The arrangements of the adminstrative personnel of the hermitage, as 
well as its rules of monastic discipline for communal living, must have 
been established following thd founding of hermitages. But besides the 
rules and injunctions, very few surviving sources deal with the hermitage 
life in this period. Rules and injunctions are the norms for regulating the 
individual conducts, communal living, and self-cultivation of the priests. 
While they were needed in the beginning period of Daoism, they became 
more urgent and necessary following the founding of hermitages when 
communal living became a way of life. This is the reason why a large number 
ofDaoiost texts were devoted to rules and injunctions in this period. Indeed, 
codification of rules and injunctions was a major characteristic ofDaoism 
in this period. 

Daoism believes that rules and injunctions are a means of preventing 
the priests from "living lives of sins and heterodox desires, of malicious 
speeches and bad conducts." The Essential Teachings of Daoism, chap. 2, 
says: "The rules are a means of freeing the person from bondage and a 
bondary which keeps a person from falling. They can untie the ropes which 
have bound the person and show him the bondary between the good and 
evil. The injunctions speak to the violator that he should have courage to 
admit his wrongdoings and become renewed again. The main purpose of 
rules and injunctions is to warn the Daoists about the terrible consequences 
of evil doings and to encourage them to do good deeds. Many texts of rules 
and injunctions contain the recurrent theme that the god of destiny will 
reduce the lengths oflongevity of the violators and afflict their descendants 
with disasters. These Daoist texts even employed the the Buddhist doctrine 
of hells where the souls of the deceased violaters are cruelly punished. as 
warnings to the Daoist priests. 

The establishing of Daoist rules (kelu) began with the founding of the 
Five-Bushel Rice Sect. The "Biography of Zhang Lu" in the Sanguozhi 
says: "He taught about honesty and the avoidance of fraudulent acts. He 
asked his patients to confess their sins as a prerequisite to healing. He built 
the hostels on the roads where rice and meat were placed. They were free 
for the travelers to eat as long as they were needed. But if the travelers 
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overate, they would be stricken by ghosts and become sick. Zhang Lu also 
required each of the people who had committed minor sins to build road for 
at least a distance of 100 feet. He believes that this would remit the minior 
sins ofthe wrongdoer. He prohibited the killings of animals in the summer 
and autumn months and did not allow the drink of alcoholic beverage in his 
domain."28 However, the rules of the Five-Bushel Rice Sect became more 
complex and elaborate in the period of Political Disunion. For example: 
The Sant 'ian neijie jing [Scripture on the Inner Explanation of the Three 
Heavens] says: "Lord Lao in 142 CE gave Zhang Ling the new law ofthe 
Orthodox-Unity religion. It replaces the old law of the Six Heavens. The 
new law purifies the believers and restore them to lives of simplicity and 
and perfection. The reception of this perfect scripture [the new law] and its 
rules by the believers means that they can now abide in the teachings of the 
Three Heavens and stop the practice of worshiping the ghosts and spirits of 
the heterodox shrines. Henceforth, the believers are not allowed to offer 
food and wine as sacrifice to the ghosts; and their masters are not permitted 
to receive money from their sect members. Believers are encouraged to 
practice healing but are prohibited from stealing and committing adultery; 
nor are they permitted to eat meat or drink wine."29 The Celestial Master 
Sect in this period also compiled several texts on sect organization and on 
the moral discipline of the priests such as the T'aizhen ke [Rules of the 
Great Perfection] and theXuandu lu [Injunctions of the Mysterious Capital]. 
Unfortunately, these disciplinary texts are lost although some of their 
fragments are preserved in the Pearls Bags of the Three Grottoes (Sandong 
zhunang), Records on the Required Rituals and Injunctions (Yaoxiu keyi 
jielu chao), and On the Origins of the Pronunciations and Meanings of the 
Daoist Scriptures ( Yiqie daojing yinyi miaomeng). In addition, the Essential 
Teachings of Daoism, chap. 2, contains some descriptions on the early 
injunctions of the Celestial Master Sect concerning the conducts of its 
believers. It says: "The lay believers observe the Three Injunctions; the 
postulants observe the Five Injunctions; the libationers observe the Eight 
Injunctions; and the Xianger [those who follow the Xianger Commentary 
on the Daode jing] observe the Nine Injunctions."30 Moreover, the extant 
Celestial Master text, the Scriptural Injunctions of Lord Lao ofT'ai Shang 
(T'aishang laojunjinglu) provides the following information: "The male 
priests should observe the injunctions of the Xianger Commentary on the 
Daode jing, as well as the 180 injunctions of Lord Lao; the female priests 
should observe the Injunctions of Female Purity (Nuqing lujei) and the 
Great Clarity s Injunctions for Women Priests (T'aiqing yinjie ). The "Nine 
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Xianger Injunctions" refers to the injunctions in the Xianger Commentary 
on the Daodejing. All these earlier injunctiions can be traced to the teachings 
of the Book of Laozi which emphasizes purity, quietude, and the elimination 
of desires. The Five Injunctions refer to the following: 1) eyes shall not 
crave the five colors; 2) ears shall not crave the five sounds; 3) nose shall 
not crave the five smells; 4) mouth shall not crave the five tastes; 5) body 
shall not wear the clothes of five colors. 31 The Nine Xianger Injunctions 
refer to the following: "The Three Higher Injunctions: practice of 1) 
nonaction, 2) being soft, 3) femininity; the Three Middle Injunctions: practice 
of 1) that which has no name, 2) purity and quietude, 3) benevolence; the 
Three Lower Injunctions: practice of 1) having no desires, 2) contentment, 
3) yielding."32 Because the Five Injunctions and the Nine Xianger Injunctions 
are all traceable to the Book of Laozi, Daoist religion can be said to have 
begun with the teachings ofLaozi. As to the Lord Lao's 180 Injunctioins, 
they include notions, besides the ideas of nonaction, purity, and quietude, 
such as: do not take things forcibly from others; do not cheat the minors or 
elders; do not betray your friends; do not kill; do not steal; do not fornicate; 
do not drink liquor; do not lie. Because the last five injunctions are derived 
from the precepts ofBuddhism, Buddhist influences on the Lord Lao's 180 
Injunctions are evident. The Five-Bushel Rice Sect's Scriptures of the 
Orthodoxy-Unity Sect (Zhenyi fawen) have appropriated many ideas of 
Confucianism. For examples: "Those pursuing Daoism must respect their 
teachers, be filial to their parents, be loyal to their ruler ... and practice 
benevolence and righteousness."33 "Daoists must keep in mind the following 
precepts: ministers are loyal to their king; children are filial to their parents; 
husbands are trustworthy and wives are faithful; senior siblings are 
considerate to their juniors and juniors siblings listen to their seniors. Daoists 
can be the chosen people if their hearts and minds are sincere."34 

The Sects ofHigh Clarity and Numinous Treasures produced even more 
texts on rules and injunctions than those of Celestial Master Daoism; they 
accepted more Confucian and Buddhist ideas than the latter. The Scripture 
of Jade Clarity (Yuqingjing) says: "The Celestial Lord of Primal Beginning 
(Yuanshi T'ianzun) instructs the earthly king in these words: 'The secret of 
my teaching is mercy and the way of mercy is to follow my injunctions. 
Many kinds of injunctions suit many kinds ofpeople .... Some observe the 
Five Injunctions; some observe the Ten Injunctions .... There are those who 
follow the 199 Injunctions; those who follow the 300 Injunctions; and those 
who follow the 2000 Injunctions. Different people need different kinds of 
injunctions to suit their temperaments"'35 The same text through the mouth 
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of the Celestial Lord of Primal Beginning enumerates the first three of the 
Ten Injunctions: "The first is: do not disobey your parents or teachers and 
be unfilial to them. The second is: do not kill animals and cut their lives 
short. The third is: do not rebel against your king and be seditious. This is 
the most serious injunction. Why? Because the king is the linchpin of the 
people within the empire. Without a king, you cannot find a place to die 
even if you so desire!"36 The Celestial Lord warns: "Those who disobey 
their parents or teachers will be cast in hells after they die. They will remain 
there through many kalpas of time. When their tum comes to be reborn in 
the wrold, they will be born into the under-class families." "Those who 
rebel against the king will go to hells after their deaths. They will be afflicted 
with pains and remain there for many kalpas of time. When their tum comes 
to be reborn into the human world, they will be born in the land where no 
king reigns. Its inhabitants live in constant fears of being attacked."37 Besides 
employing Confucian ethics in their injunctions, the Sects of High Clarity 
and Numinous Treasures used Buddhist hells to accentuate the suffer-ings 
of the deceased in the netherworld because of their neglect to practice 
Confucian ethics in their earthly lives. In contrast to the earlier texts of 
Daoism stressing the belief that one's longevity will be lengthened or reduced 
depending on whether or not one performs good or bad deeds in life, the 
texts of High Clarity and Numinous Treasures have departed greatly from 
the ideas of earlier Daoisat texts. For example: The Numinous Treasures 
Scripture on the Injunctions of the Three Primal Gods on Weighing the 
Merits (Lingbao sanyuan p 'injie gongde qingzhong jing) views the 
following conducts as being unforgivable in Daoism: insubordination, storing 
weapons privately, assembling people en masse, critisizing government 
actions, speaking maliciously against one's superior, slighting one's superior. 
This text forbids the Daoists to engage in these activities.38 The Scripture 
on the Wisdom of Injunctions on the Roots of Sins (Lingbao zhihui shangp 'in 
dajie jing) stresses the following Confucian precepts: "A Daoist speaks to 
his king so that the latter may benefit the state; speaks to someone's father 
so that the latter may be merciful to his son; speaks to someone's teacher so 
that the latter may love his students; speaks to someone's elder brother so 
that the latter would be considerate to his younger siblings; speaks to 
someone's minister so that the latter would be loyal to his king; speak to 
someone's son so that the latter would be filial to his father; speaks to 
someone's friend so that the latter would be cordial to his friends; speaks to 
someone's wife so that she may be chaste to her husband; speaks to 
someone's husband so that he may foster harmony in his family .... speaks 
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to his maids and slaves so that they would be cautious in their domestic 
services. "39 

Daoism, in order to realize these precepts, even invokes the chastising 
power of the supernatural beings: Hence: "Heaven will put one to death if 
he is not filial to his parents or teachers and is disloyal to his king."40 "Those 
who kill their king or rebel against their teachers .... will be cast in the big 
pool of boiling water; their five limbs will be boiled and their human forms 
will be dissolved."41 

In addition to rules and injunctions, Daoism also wrote penal regulations 
(qinggui) for the hermitage life. Whereas the former provided the norms of 
conducts prior to one's violation, the latter concerned punishments after 
one's violation of the rule. Although the penal regulations were not formally 
instituted in the period of Political Disunion, their infant stage was already 
discernible at that time. For examble: The Jade Book of Great Firmament 
(T'aixiao langshu), chap. 4, says: "The teacher should punish his disciple 
who has broken the code of hermitage. This can be done through warning, 
beating, or solitary confinement." The Rules of Great Perfection (T'aizhen 
ke) says that the purpose of penalty is to put the violator under reform, 
enabling him to repent and encouraging him to choose the good."42 When 
disciples have broken the rules, it is important to distinguish the 
circumstances under which the violations take place. "Some disciples are 
unaware that they have broken the rule while others knowingly violated it. 
Some violators can be excused while others cannot. Whereas minor 
negligences or absentminded behaviors are excusable, dishonesty, 
stealing,and adultery are inexcusable. Disciples who have committed the 
latter must be properly punished in order to remove the seeds of their evil 
thoughts which drove them to break the rules. The disciples who have 
undergone the following behaviors are welcome to come back to the 
hermitage: those who have repented and are determined to make a new 
beginning; those who want to return to monastic life after having served 
their terms of penalty; and those who have given up their illusions after 
having gone astray for sometime. But those who have thrice violated the 
injunctions will not be permitted to return to the hermitage .... However, 
those who are truly repentant are allowed to come back even though their 
past vices are great. But those who are unwilling to change their lives are 
not welcome even though their past vices are small."43 

The period of Political Disunion is the age when the Daoists laid the 
foundation of their rules and injunctions for the subsequent Daoist groups. 
It is also the age in which Daoism removed its undesirable elements inherited 
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from earlier times. In brief, two notable characteristics of Daoism were 
formed in this period: One is the removal of the ideology of rebellion 
reflecting the wishes of the lower stratum of the Chinese society. This rebel 
ideology was replaced by the feudal ideas in support of the existing feudal 
rulers. The other characteristic is the enrichment of its religion by developing 
a pantheon of gods and immortals, a liturgy of jiao and zhai services, a 
body of scriptures, an institution of hermitages, and a system of rules and 
injunctions. By so doing, Daoism transformed itself from being a crude 
folk religion to becoming a mature and well-developed one. These changes 
were brought about by the on-going demands of the Chinese fedual economy 
and political culture, as well as by Daoism's own needs for survival and 
growth. 

The two Daoist characteristics mentioned above represent the opposite 
direction of folk Daoism which prevailed in the pre-Political Disunion times. 
But Daoism was unable to break away completely from folk Daoism in the 
Political Disunion period. Folk Daoism persisted in the lower stratum of 
Chinese society with support from the masses at this time and in the 
subsequent history of China. This can be verified by the numerous popular 
rebellions headed by their leaders under the name ofLi Hong despite Daoist 
priest K'ou Qianzhi's vehement attack against them. Not only did such 
uprisings occur in the Jin dynasty but also in the period of Political Disunion 
and in later times. In the following, we shall briefly mention the chronological 
historical documents in which the diffemt rebellions ofLi Hong took place 
in the period of Political Disuion and in the early Sui dynasty: 

1) The History of Northern Wei, chap. 51, mentions that Feng Chiwen, a 
Norhem Wei general, was assigned to defend Jin Cheng [in Gansu] in 
446 due to the rebellion of Liang Hui, a native ofT' ian Shui [in Gansu]. 
In Feng's letter to his superior, he reported: "Li Hong, a native of Chou 
Chi [in Gansu] and supported by Liang Hui, claimed that he is the king 
because Heaven has bestowed upon him a celestial jade seal. He also 
concocted the talismans to deceive the people."44 Becaue the above
mentioned town, Chou Chi, at that time was populated by the ethnic 
nationals, called Diqiang, this rebellion must have been supported by 
the ethnics. This also means that the ideology ofLi Hong, the messianic 
figure, has gained popularity even among the minority nationals. 

2) The History ofLiu Song, chap. 76 on the "Biography of Wang Xuanmo," 
says: "The Liu Song dynasty appointed Wang Xuanmo as governor of 
Yuzhou [parts of Henan and Hubei] in 455 subsequent to the rebellions 
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of Hei Shi in that area. The latter crowned Fang Jin as the king who 
changed his name to Li Hong in order to attract rebel followers. Wang 
Xuanmo then amassed an army and killed Fang Jin [Li Hong]."45 This 
incident coincides with the one mentioned in chap. 77 of the same book. 
The latter says: "When the emperor of Liu Song was anticipating his 
northern march, his minister, Shen Qingzhi, advised against it because 
of the imminent rebellion in the state. At that time, rebel general Hei 
Shi and Fang Jin, governor ofLu Jiang [in Anhui] were amassing the 
ethnic nationals in Xi Yang [in Hubei] for a rebellion. The population 
of the region of the four rivers-Huai, Ru, Yangzi, Mian-was alarmed 
by it. The emperor in the tenth month of 452 appointed Shen Qingzhi 
as the commander-in-chief with the armies in Yu [in Henan], Jing [in 
Hubei] and Yong [in Shaanxi] under his control."46 These two accounts 
quoted above describe the same event of rebellion by Hei Shi and Fang 
Jin [Li Hong]. 

3) The History of the Southern Dynasties, chap. 13 on the "Biography of 
Liu Jilian," says: "Zhao Xubai, a native of Baxi [in Sichuan] rebelled 
against the state in 500. He made Li Hong, a fellow-native, as the king. 
This Li Hong, traveling in a Buddha-carriage and carrying a precious 
five-colored stone, attempted to convince the people that he is king of 
Sichaun because he has received the jade seal from Heaven. But Liu 
lilian's army subdued and arrested him. At the time of his execution, Li 
Hong told his executor in these words: 'Your executing me is useless 
for I shall fly away soon. I shall be reborn on the third day of the third 
month of next year! "'47 

4) The History of the Northern Dynasties, chap. 44 on the "Biography of 
Fei Mu," says: "The demon-bandit Li Hong, allying himself with the 
ethnic nationals, rebelled against the Northern Wei dynasty in Yang 
Cheng [Deng Feng in Henan]. The government appointed general Fei 
Mu to subdue the insurrection. Fei Mu's army destroyed the rebel forces 
south of the passage which leads to the Great Wall." This event occurred 
in 528. Because chaps. 57 and 66 of the same book describe this Li 
Hong as the "leader of the ethnical nationals" and "ethnical general," 
he must have been a member of a minority nationals. 

5) The History of Sui Dynasty (Sui shu), chap. 4, mentions another Li 
Hong rebellion in 614 in Feng Xiang ofShaanxi province. 
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Nevertheless, Daoism through reforms and self-strengthening efforts 
in the period of Political Disunion has become a religion well-adepted to 
the political demands of the feudal ruling class. It has laid a firm foundation 
for its subsequent developments. 
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Jiu Ji Zhang 

t ~~~~ .:Jt: 
Keguan Weixin Zhuyi 

~ t.fl ~~1i/J I 

:f x__ 
kou chi 

{1-rrp w 
K'ou Qianzhi 

1-->-7 ...= !.t.. I 

rJ.J 6 Jf, z:.__ 
K'ou Xian 

:!1 ~ 
-(z ~ 

K'ou Zan 
'~ P7--7t3 0 

kun 
7

' 

t~ 
Kunlun 
r;; J:..'-cv i#) 



LaJia 

·i. ri\J 'f 
LangYa 

1(~ jp 
Laozi 

lJ-
Li BaBai 

$ /"--~ 
Li Bai 

l 1-;J 
LiBo ..,.. 

+ 'r 
~ )· J::P 

Li Dong 

lt 
Li Hong 

:t '-+f 
_J-/1\ 

Li Jia Dao 
;t 1;:J II 

+ ~~ 21. 
likan 

~~~ tf-_ 
LiQian 

~~ 
Li Shaojun 

-~ y 1J 
Li Shaowei 

k tl- j!.k-/~ 
4- J ~~ 

Li Shizhen 

{: ):t;t J~-
""7 /-g ) 

LiTe 

1- 4t 
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LiTuo 

.J_ !JI~ 
Li Xiong 

k I' -9-- ;t,i_ 
li xue 

Flf I~ 
Li Zhenduo 

/+ 1: J 
liandanjia 

}:;- ,-m .ll I~ 
~ 1- I,J .(j<_ 

liandan shu 

l't f9 J;t~ J 
Liang Chen 

:__ :p ='" 1L 
(F. G.c.;. 

LiangQiuzi 

¥.}I_ .J_ 
LiangWudi 

~ it'f 
LingBao Pai 

. * 7 3fk 
LJUAn 

~ 'J !? 
Liu Bang 

Liu Faxian 

Liu Liang 
ytj 
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Liu Song (dynasty) 

k'J 't 
Liu Xiang 

J"ll 1~ 
Louguan Dao 

:t.t ~2 ill 
Lu Dongbin 

Q -' )-:::'\ ·~ 
0 / aj ·If\ 

lu huo 

'J~f *--
Lu Nusheng 

\1J . L lj: 'o' ~-
Lu Qiu Fangyuan 

fgEJ r;. 6 f.! 
Lu Shan 

t; LlJ 

Lu Sheng 

f Jj. 
Lu Song 

f lf/.-
LuXiujing 

~-{:- !)t t-- ~(r/ 
I ;t: y FJf 

Lu Xixin 

J'f ~~ 7i 
LuXun 

l 1!~ 
LuXun 

Ill 
~ 'fL z..:_ 

LuanDa 
' flF- }\__ 

1-
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lujia 
~ 

I ' 

lun hui 

t,$) f1i) 
MaLang 

~~ 11~ 
Ma Mingsheng 

~ D-~ /f-
MaXiang 

!; 4- fd 
Ma Yuanyi 

~ jv ')( 
MaZhiyuan 

~ fi 1!_ 
mal 

·~i<-
Ma-Ke-Si Zhuyi 

]]~~-=ft._ 
Mao Shan 

+J ~ 
4' 

Mao Shan Zong 
"!j; Ll1 r:? 
/J iT, 

MengAnpai 

i ~ 1il= 
MengJingyi 
~ Jil- ::;{M 
1!11- Jl, I 

Meng Zhizhou 1 
' 

_Jz_ =t; ~ )i) 
mimin 

:1:-W 
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Ming Jiao (religion) NuWa 

BR ~lc I JL D 
·51:- ~ !0 

MingKai nudi zhi 

qfj 18f~ -4>< ~:t !f;tJ 
PanMi 

~%; 5~ 
ming meng 

/ti'f ftj 
PengLai 

' -It -tr 

~ ~ 
Ming Shizong 

[1}:) 1t ~ 
Minjian Daojiao Peng Xiao 

J~}B9 J_ fl j:_ J ):) ::t.-
3) ~.J=J 

minjian bi-mi zongjiao qi 
/:::: 

tv· {p6J fv· ;j. 
).-, L- l1-i 
'IF ~-L 

mixin 

~ fi 
MoJia r 1:;7 

':l-' ~ 
Mogao Ku , 

...... . ""' ,, o :::t 

Jf- 107 lttj 
Mo-Ni Jiao (religion) 

)~t i ~t_ 
Nan Bei Chao 

~ ±t ;tb 
I~J -7/J 

neidan 

r+J --l} 
niwan 

~~~ -n 
nongmin qiyi 

1. H. ;tcz_ >(__ 
1.--<-- t--v '-

nu guan 

*\.; 
QiHui 

il!t_ 
qian 

hrz.. 
~G 

qian 

~u 
QigongXue 

,_ ' '.Y. 
. iJ-r.! '+-

qmggut 

~~ '-t 
Qingcheng Shan 

1J t~ LlJ 
Qinshi Huangdi 

4_ J ./.-t j_ n 
. ~-<;( ll. El'jti 

qmgct .i r 
)~ i5] 

qing long 

fi~ 
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Qing Wei Pai 
' 1:- I?//- ::: ( 
/9 1;:;;-L/Jk 

Qu Yuan 

/~ fi 
Quan Zhen Dao 

;....._ ~ '7-
/I -i: ~ 

quanzhong 

~ t t~. 
Ru Jia 

)/ (P I< 
\fv ~ 

san cai 

san dantian 

~ftr±J 
San Dong 

--=- / l6J 
San Dong Sifu Shier Bu 

-~ ~- )5;) ?i f)$)' 
-r = !r 

SanHui Ri 
= )......... r:l 
- "Z\ '-1 

sanJtao , 
;:;. jf 

'' \ '\ 

sanJtao 

~ ~L 
San Guo 

-=- 00 
San Huang 

- {;; 
- c£-

shan-e baoying 

¥ § _-tn ;:,~ 
--;t ~ ji)L -
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San Qing 
- ; :! 
:::. /I~ 

San Shi 

San T'ian 

~ 
Sanguan Shoushu 

~ lg # J)' 

san j iao tongyuan 

=---~~I~ ;"J 
shan shu 

\' . -% t;' 
Shang Qing Pai 

l) ~ ~/[<-
Shangdi _ 

l- l;p 
Shao Yong 

Gp .Bi 
Shao Yuanjie 

6p 7u B; 
Shehui Zhuyi 

-7.+h~,'J -1 ' ...... -z; .:!.. ,...__ 
shen 

~~'1 
Shenbi Zhuyi 

;{I ~ y~ ' i- x_ 
shenmo xiaoshuo 

'* lj} J{f ;j I ~- 1,; I/ X" ,,. /L..-' 
shenxian ~ohua 

I* 'f { ~ J_ ~ j__; 



shenxian fangshu 

;;.rp 1L14 0 L 
shenxian gushi 

).1' 1~ It l 
shenxian puxi 

. ...... ll l.t.. 
.1-\:Y ;JL..lt ~:~ ~, 

I o B /J' 
shenxian sixiang 

~ q fll-1 ~ 1 ;;t, 
Shenxiao Pai 

' . ~~ '(/ 
X·'f ~ /IJ<_ 

Sherlxiao Dijun 

1rf t ·ti 
Shenxue Zongj iao 
~ r ... , ,s :J;i:~ 
'I' ~ if- 4 'i__ 

Shi 

1l 
ShiJianwu 

7)~;-} 
shijie 

-:-r 6_P 
y- NJ-T 

Shi-er Bigua Fa 

t=- ~± J.J-~ 
h 

.T 
s ouy1 

\ 

'? -
ShuJizhen 

~ ~~ 
shuiyin 

.:<1<- }&_ 
SiMing 

,;j:J 
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sishen 

~r G ~~ 
Sima Chengzheng 

n]jj -/j<--jfl 
Sima Lun (Prin!ezhao) 

0]_~ 1,tfi 

SimaQian 

~J ~ -rr 
Song Huizong 

rJo //}t ~ & 
/f 1 J:'f.-- tT' 

Song Shan 
J4 
-n- ilt 
117/ 

Song Zhenzong 
1:2f;r:7 
JJ. -t=:. tJ ' 

Su Ling (Su Ziyang) 

~z.. ;fj.._ 
suan (one day or three days) 

J 
Sui 

Jfr F) 
suming tun 

,-}::;;7 .k::- ~ J
,1~ r:zp ~,fv 

Sun Deng 

J~ 91'-<-
Sun En 

J 1, /1.)-' 

Sun Simao 

J~,E~i!t 
Sun T'ai 
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Sun Xiu , 
~I, E--
J ~ ;; 

Sun Youyue 
2" -.L;- li 

-1 J} ~ 1::}-- Llj 

T'aba Gui 

.:r ~ /Ali.; f_ i 
T'aba Tao 

-t-'7 [1 1: 
--J a f::-('1..: 

Tai Chan 

~ lf£ 

:f 
IU 

I, I\ 

T'aip'ing Dao 

~ r ::;__ 
T'aip'ing Zhenjun 

~1~% 
T'aiYi 

t----
T'aishang Laojun 

-;:~~*XI 
T' aiyi Dao , , 

t- L 
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Tao Dan 
~ /,;:-'\ ,' )L 
r !,) , /<-

Tao Hongjing r;; 

'$) ?i-1 ;f 
TaoYi 

}~) i;-):j 
Tao Zhongwen 

flJ ,, t i__ 
T'ian 

t'ianren ganying 

1._ )__ ~ J~ 
t'ianren yiti 

~A--1~ 
T'ianshi Dao 

j,_ ~f ~ 
T'ianshi Dao Shijia 

LfJrp l&-tt 
T' ianxin Zhengfa 

~"0' n- ?~ 
T'aishang Xuanyuan Huangdi t'ian yi _ 

~ 5L 
l- ~-> 1;- J:: --t 7u 

I(¥ 
TanLuan 

'tl if, 
-Zt ,f.b 

Tan Xiao 
_:_ iJO L' 
;>' \it llJ FJ 

r~' 
~ 

J-} 
T'ang Xuanzong 

' ' I 

!%~ ~ 

'-' 
tonzhijieji . 

j~ ~'a j1t ~ 
Tu TanZhai 

- ;...._ ut 
/ ?J, J:i<-

wai dan 

~ ~ -f} 
WangBao 

1_ 1i 
/I)(_ 



WangJia 
·- :t:" ..t.~ 

-~ b 
WangMing 

L l1f-J 
Wang Ningzhi 

_..,. r::: :I ' 

.J: I 1; IE: 2.. 
Wang Chang 

i: -k 
Wang Chongyang 

f_ 1 r~ 
WangDaoyi 

1= ),L . 
~ ill_ ·)/._ 

WangLingqi 

x_ rz JFJ 
WangXizhi 

~ I 
litz_ 

Wang Xuanlan 

±. i t 
WangYan 

±~ 
WangZhen 

f_Jl 
WangZuan_ 

/::-1-

~~ 
Wei Baiyang lt 

il ~ ~ f115 
WeiHuacun 

}If 1} 
WeiJie 

Jl- r-r-q- -g-p 
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Wei Jin (dynasties) 
%' ~it -=$-

Wei T'aiwu Di 
i:-liz -+- -rl' To 
~ _k1; ~ .LJ;v '~ 

Wei Yuansong r 
I _11. - }:k 
1~t AJ fa~ 

weiwu bianzheng fa 
9 1i '11JJ 
f~1 i.iE ~~ 

weiwuzhuyi 

rrjt It? ~ y._ 
~ 1/f.J ..±.-

wu 
;ri-

.J-" 

WuDai 

E-* 
WuMeng * g! WuQinXi 

~1;x~ 
wuxmg 

]i fj 
WuYun 

~ wu zliu 

?It:-
Wudoumi Dao 

~1~& 
wushu 

wuwei 

!fT. ~ 
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Wuzang Shen 

1- ;ti<, ~1'f 
XI 

11LJ,_; 
Xi Jian 

tP 1fi 
Xi Jian 
~ ~ ut::-
fl1tJ -~ 

XiJin - ~ 1-!7 Q 

Xi Yin *? -)' t 
Xian Bei 

~~ ' 

xianf -Jf 
~Jlj 

x1anrm 

J1 I-~ 
xianyao 

-t+ 

~~ ~iJ 
Xiao Baozhen 

ffi.:JZ Jp--
xiaoci 

~ tt{ 
xie dao ,, 
!ip ;_}_ 

xie qi 
/::: 5p -u 

xingqi 
;C_ I -

jj v 
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xiong huang 

t,ft 1 
XIU 

r? 
1tJ 

xiulian fangshu f'r Y(r- 7] J,~ 
XiwangMu 

I~ ± ./Jt 
Xu Congshi 
~ &--- /f ;,/- ct 
I IJ'- ;1:::_. J' 

XuHuangmin 

~'t -Tt ~ 
I\ 

XuHui 

~it ;~Jj 
Xu Lingqi 

I!::- :z jlP 
1Jt;. X ~~ fJ 

XuMai 

~1 jj_ 
Xu Mi ::-/JJ 

*!t ,7Jffi 
Xu Shi (Xu Fu) 
~~- ~ 
'~ 7f-. ' r 

XuXun 

i!t ~ 
Xuan Gao 

.J... -;;-

~ lri] 
Xuan Wu 

~ it' 
Xuandu Jing Wanshou Dijun 

~ ~} .lfu 
rj ~ ·~ ~ 



Xunzi 
tr -;;: 
(i) r 

YanDa 
k . j;_ 
J ~-

Yan Dong 

)F 'i-
Yang P'ing Zhi 

i
jjl_ rJi -'i-t 
/lj} I / rJ. 

YangXi ,, 

/tl; ·ft. 
yang x1ao 

'

Jl. -/... 
1iJ /.,z__ 

yangsheng shu 
~ 1!=- 11. -;.: 

yangxing ., 
~ 'T4 

yaowu 

n t!» 
Yao Zongyi 

j't ~~ lifl 
yi duan 

\:t ...L Lit 
-fT .iLr1rJ 

Yi-He Quan 

)C *p .t-
yishe ,. 4-

'j.___ rz 
YinGui 

' ifl/u yms1 
/ I 71 

~ (1/ -z t.J 
.... /i /J' 
/~ 
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Yin Wencao 
--, ' -t !:7 

::-X .. ·1$ 
Yin Xi 

ym x1ao 

r.t /L 
Yin Zhongkan 

pt2.. / -t1 
·7 z_ 1 rf t t; 

yindao 

q) 'tf-
yinyangjia 

f. I-- o I] h 
r-1 J1j t--

Yiyao Xue 

~~~ -*1 ~~ c f'1J 7 
youxian shi 

;o~ _ -i u._, t;f 
Yu Chengxian 

..:>-

rrr *-v 
YuJi 

-r ·-t 
YUJiang 

ftrf-L. ;~z_ 
yujing 

* :l 1f-
Yu Wenjiao 

~~ -i_ ~ 
Yu Wenyong 

b i:__ L'-L 

:t l:_; 
Yu Yan 

)::- -'}t.. 
RIJ ~ !<-
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Yuan Can 
t: 4.~ 
1,..<. 7F" 

YuanJun 

7<-J ~ 
yuan qi 

' != 
NZJ 

yuanshi shehui 

)~, -$1¢ -;f-J: t-
Yuanshi T' ianwang 

iJ9~ *- ~ 
Yuanshi T' ianzun 

~-*~~ 
yuanshi zongjiao 

)~~ ~~ ~t_ 
yufang yixue _ 

1 

t~ ~6 ~~~ 
Yuwu Daorong 

FJJ~)} ~ 
ZangJin 

~ t} 
Zao Shen 

X·± i~ 
zhaijiao 
~ -1! 
ffv \!Iilli 

zhaijie 

~~ 
zhai lu 

b ;!. 
4_; ;j-~ 

Zhan Guo 

~~@] 
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zhan bu 

t ·f-
Zhang Baiduan 

~~ 1~ ~~t 
ZhangDaoyu 

~lf~f 
ZhangGuang 

~ 

~-&_ ~ 
ZhangHeng 

rt:_ xa
J 7-1--J 

ZhangJue 

~JB 
Zhang Ling (Zhang Daoling) 

t~ lt_ 

ZhangLu (p 
5U- ,,,, 

l=7 
ZhangPu , 

*-%-
ZhangXiu 

J-f? 1'§ 
ZhangYi ~ 

JJk ~T 
ZhangYucai 

5t- 5J t/t 
Zhang Zhong 

?! ,~. 
Zhao Daoyi 

ik_ ;t_-
Zhao Sheng 

i&t 



zhao hun 
+}) -{JJ 
<) f1 "21 ::s, 
Zhao Xuanlang 

~t ~~ 
zhen ci 
1it 11J 

zhen ren 

-iJ-
ZhenLuan 

1FL ~ 
ZhengYin 

~ i3 f-it -F) ~~· 
zhengj iao heyi 

jt~ :J;t.L ;_;__ -
/.f;l...... l1 

Zhengyi Jiao 

jE- - ~t 
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Zhou Zhi 

r~ ¥ 
Zhou Ziliang 

J1) -~ ffi_ 
ZhouZiyang 

r~ ~t JJI.1 Z,J I~ :1j 
ZhuXi 

1-
:t 

-%-
t ~ l ' 

ZhuZiying 

,~)~ * 
Zhuangzi 
~ 

}7+ J-
zong 
I~ 
iJ· 

Zong 

1f 
Zhengyi Mingwei Zhi Dao Zong Bing 

IE:- fJJj_ ~ 
l " :Z£._ 

zhi 
::1-1 
/tl 

Zhong Liquan 

J_& t ,'fD % ;z_ 
ZhongNi 

1~t !v 
Zhonghuang T'aiyi 

'r 1i ~-
Zhou Dunyi 

)~ §t Jf~ 
ZhouMu Wang 

) ~] / )l;;J -
Q 1Jr :t.. 

/ 0 

1. *~~ 
zong shi 

t-':7 r7. 
~--- ~ 

Zou Yan 

~p i;t 
zum1 

j.a ¥-
ZuoCi 

h 
zuowang 

I I 

~I 
/\)' 

/... V- ---c 
_-t 1-.::J"' 

zuxian chongbai 

3rli7U * :Jf 
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Notes 

Introduction 
I. The general title of these five short story collections are referred to by the 

Chinese term: "Three Words and Two Strikings (sanyan erhpai). The three 
collections of Words are: I) Comprehensivre Words to Admonish the World 
(Jingshih tongyan), 2) Il/ustratious Words to Instruct the World ( Yushi mingyan) 
(same as Gujinxiaoshuo) [Stories Old and New], 3) Lasting Words to Awaken 
the World (Xingshi hengyan). These three collections were compiled by Feng 
Menglong (1574-1646). The two collections of Strikings are: I) Striking the 
Table in Amazement at the Wonders ( Pai-anjingqi), 2) Second Collection of 
Striking the Table in Amazement at the Wonders (Erhke pai-anjingqi). These 
two collections were compiled, and mostly authored, by Ling Mengchu. For 
further information about these five collections, see: Traditional Chinese Stories, 
edited by Y.W. Ma and JosephS. M. Lau (New York: Columbia University 
Press, 1978). Tr. 

2. According to some writers, the author of Investiture of Gods is Xu Zhongling 
of the Ming dynasty. 

3. Collection of Lu Xun s Letters, vol. 1 (Renmin wenxue chubanshe, 1976), p. 
18. 

4. Mao Zedong Xuanji [Selected Works of Mao Zedong], vol. 3 (Beijing: Renmin 
chubanshe, 1953), p. 810. 

Chapter I, Section 1 
I. Hanshu, chap. 24, "On Food and Commerce," vol. 4, (Beijing: Zhonghua shuju, 

1970), p. 1137. 
2. Fu Cha (died 473 BCE) was king ofWu state toward the end of the Spring and 

Autumn Annals period (722-481 BCE). He committed suicide due to the loss 
of his state to his arch-rival, king of Yue state. Tr. 

3. Shiji, chap. 97, "Biography ofLu Jia," vol. 8 (Beijing: Zhonghua shuju, 1969), 
p. 2699. 

4. Ibid., chap. 6, "Biography of First Emperor of Qin Dynasty," vol. 1, p. 282. 
5. Ibid., p. 283. 
6. Ibid., p. 284. 
7. Ibid., chap. 31, "Fiscal Practice ofthe state," vol. 4, p. 1420. 
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8. Hanshu, chap. 75, "Biography ofXiahou Sheng," vol. 10, p. 3156. 
9. Shiji, chap. 130, "Preface by the Grand Historian," vol. I 0, p. 3289. 
10. Hanshu, chap. 56, "Biography of Dong Zhongshu," vol. 8, p. 2525. 
II. The "three bonds" are the subservient relationships between ruler and subjects, 

father and son, husband and wife. The "five constancies" are: benevolence, 
righteousness, ritual, knowledge, faithfulness. Tr. 

12. Hanshu, vol. 8, p. 2500. 
13. Ibid., p. 2498. 
14. Ibid., p. 2500. 
15. Dong Zhongshu, Chunqiufanlu, chap. 13, "On the Mutual Production of the 

Five Phases," in Sibu qunkan (Shanghai: Hanfenlou photostatic pr.), p. 7. 
16. Houhanshu, chap. 2, "Biography of Emperor Ming," vol. 1 (Zhonghua shuju, 

1971), p. 106. 
17. Ibid., chap. 3, "biography of Emperor Zhang," vol. 1, p. 137. 
18. Ibid., chap. 4, "Biography of Emperor He," vol. I, p. 182. 
19. Ibid., chap. 5, "Biography of Emperor An," vol. 1, p. 210. 
20. Ibid., p. 227. 
21. Shiji, chap. 6, "Biography of First Emperor OfQin Dynasty," vol. 1, p. 252. 
22. Ibid., p. 259. 
23. Shiji, chap. 8, "Biography of Emperor Gaozu," vol. 2, p. 347. 
24. Songshu, chap. 27, "On Good Omens," vol. 3 (Beijing: Zhonghua shuju, I974), 

p. 760. 
25. Ibid. 
26. Hanshu, chap. 99, "Biography of Wang Mang," vol. 12, pp. 4078-4079. 
27. Houhanshu, chap. I, "Biography of Emperor Guanwu, Part 1," vol. 1, p. 2. 
28. This "white fish" is a divine omen indicating that the Zhou house is destined to 

replace the Shang dynasty. Tr. 
29. Houhanshu, chap. I, "Biography of Emperor Guanwu, Part I," vol. 1, pp. 21-

22. 
30. Ibid. 
31. The apocryphal literature has been proscribed since the Wei-Jin period (220-

420). These books were burned periodically by the governments. Emperor 
Yang (r. 605-617) of the Sui dynasty dispatched officials to collect these books 
and burned them. Since the Sui dynasty the apocryphal texts have become 
virtually extinct. However, quotations of them can still be found in the classics 
of antiquities. 

32. Qian is the first of the 64 hexagrams in the Book of Changes; it consists of six 
undivided lines, . Tr. 

33. I have followed Derk Bodde's translastion ofthis passage. See his Festivals in 
Classical China (Princeton, New Jersey: Princeton University Press, 1975), 
pp. 104-138. 

34. Daoist tradition says that the text Great Yu stored in the Grotto Paradise is 
called the Five Talismans of Numinous Treasures. Tr. 
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35. S. Bokenkamp says that "the 'hundred-six' may be a reference to the cataclysms 
occurring after the first one hundred and six years of the disaster cycle by a 
method of computation known as 'yang-nine, hundred-six."' See note 36 below 
for Bokenkamp's article. Tr. 

36. The translation ofthe above quote is based upon Stephen Bokenkamp's "The 
Peach Flower Font and the Grotto Passage," Journal of the American Oriental 
Society, I 06.1 (1986), pp. 65-77. 

Chapter I, Section 2 
I. The Analects of Confucius, chap. 21, in The Chinese Classics, tr. by James 

Legge, vols. 1-2 (Taibei: Wenxing shuju, 1966 rep.), p. 215. 
2. Hanshu, chap. 25, "On Sacrifices," vol. 4 (Beijing: Zhonghua shuju, 1970), p. 

1189. 
3. Shiji, chap. 28, "On Sacrifices," vol. 4 (Beijing: Zhonghua shuju, 1969), p. 

1357. 
4. Ibid. 
5. Hanshu, chap. 25, "On Sacrifices," vol. 4, pp. 1193-1194. 
6. Mozi. chap. on "Will ofHeaven, sec. 2," in Sibu qunkan (Shanghai: Hanfenlou 

rep.), p. 7. 
7. Ibid., chap. on "Will of Heaven, sec. 1," p. 3. 
8. Ibid., chap. on "Will of Heaven, sec. 2," pp. 7-8. My translation is based on 

Fung Yulan's A History of Chinese Philosophy, vol. I, tr. by Derk Bodde (New 
Jersey, Princeton: Princeton University Press, 1952), pp. 97-98. 

9. My translation is based upon Chen Wing-tsit: A Source Book in Chinese 
Philosophy (New Jersey, Princeton: Princeton University Press, 1963 ), p. 219. 

10. Ruler of Zhou dynasty (781-771 ), Tr. 
11. Ruler of Zhou dynasty (878-842), Tr. 
12. My translation is based upon Chen Wing-tsit: A Source Book in Chinese 

Philosophy, p. 219. Tr. 
13. Ibid., pp. 219-220. Tr. 
14. Mozi, chap. on "Will of Heaven, sec. 1," inSibu qunkan, p. 3. My translation is 

based upon Chen Wing-tsit: A Source Book in Chinese Philosophy, p. 220. Tr. 
15. Mozi, on "Will of Heaven, sec. 1," in Sibu qunkan, p. 3. See also Chen Wing

tsit, A Source Book in Chinese Philosophy, p. 221. Tr. 
16. Sun 1-jan, Mozi xian-gu (Commentary on the Work of Mozi] (Shanghai: 
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