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Introduction

his book is about an organized, institutionalized religion1
founded in western China around the middle of the second
century of our era.2 At the time, followers of the religion called it
the Way of the Celestial Masters (Tianshidao K Ffi?& and believed
that it was founded upon a Covenant with the Powers (mengwei

1. “Religion” is one of the most contested terms in academia. Campany
(2003) has an excellent review of the various emic terms used in China for
what we would call “religion” and concludes that it is best understood as an
etic term referring to a “repertoire of resources” for the discursive creation of
an imagined community. Here I intend a self-identified group of people who
employ such a repertoire.

2. This study would have been impossible without the contributions of
many preceding scholars. Chen Guofu (1963 [1949]) pioneered the study of the
Daoist canon and assembled the basic sources that have made the modern
study of early Daoism possible. Ofuchi Ninji (1964, 1991, 1997) gave the first
comprehensive account of the Celestial Master movement. Rao Zongyi (1991
[1956]) and Ofuchi (1978-79) identified the key Dunhuang manuscripts for
the study of early Daoism. Angelika Cedzich (1987, 1993, 2001, 2009) and
Maruyama Hiroshi (1986, 2004) gave the first detailed account of Celestial
Master ritual and continue to illuminate much about that tradition. Peter Nick-
erson (1996, 2000, 2006) introduced in English much of the material concern-
ing the spread of Daoism to South China, including archaeological evidence.
Franciscus Verellen (2003b, 2004) has provided insight into the Daoist system
of parishes and the use of petitions. Stephen Bokenkamp (1997) provided the
first extended translations of Daoist scriptures, including several used exten-
sively below.
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that was both correct or orthodox {zheng IE) and unique in
the world (yi —), giving rise to another term for the religion still
in use today, the Correct and Unitary (Zhengyi). Outsiders who
noticed that each family was responsible for an annual tithe of
five pecks of rice (roughly nine liters) referred to the movement as
the Way of the Five Pecks of Rice; some seeking to deny its legiti-
macy referred to believers as urice bandits> (mizei f{M)-3 * was
not the only such movement at the time; history records other
movements like the Way of Great Peace that erupted in revolt a
few decades later in eastern China, and there were, no doubt,
dozens if not hundreds of similar new religious movements cen-
tering on a charismatic founder with a religious message during
the early medieval period that arose and disappeared without at-
tracting the attention of Chinese historians.45
Over the ensuing centuries, the movement grew and trans-
formed, absorbing a diverse body of practices and beliefs, many
of which originated with other religious movements or esoteric
traditions. From the beginning, adherents spoke of its tenets as
the “teachings of the Dao” Daojiao ##)S and eventually this
became the accepted reference for the movement itself, whereas
its religious officiants, initially called “libationers” [/« 37 )
came to be called “gentlemen of the Dao” Daoshi i ;). In En-
glish, the religion has most commonly been rendered as “Dao-
ismS and its religious professionals have been dubbed “Daoist
priests.MI will use these terms throughout this book.
Unfortunately, in English we have a limited range of terms to
use with regard to traditional China, and this use of “Daoism”
has been contested.” The term is also applied regularly to certain
philosophers from the Warring States era (479-220 bce), espe-
cially those who preserved their thoughts in books called the

3. For a translation and analysis of these early records, see chapter 1.
Earlier studies of these events include Eichhorn 1955 :Stein 1963 ;and Ofuchi
i99i 39-76.

4. Seidel 1969-70, 1983 :Tang Changru 1983.

5. Sivin 1978 provides a clear assessment of the various uses of this term,
which has no counterpart in Chinese. See Sivin 2010 for an application of
these insights to some recent publications on Daoism.
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Laozi or Master Lao and the Zhuangzi or Master Zhuang,
and which were grouped together in a bibliographic category
called the “lineage of the Dao” (., GFf #EZ around 100 bce. The
figure of Master Lao was revered by the Celestial Masters as a deity
called Lord Lao, and the book Laozi was given a distinctively reli-
gious interpretation in the Celestial Master commentary,6but the
ideas animating the Celestial Master movement were for the most
part quite at variance with the Warring States teachings of either
book. The movement stressed explicit norms of moral conduct
and the performance of sacred ritual, both of which the two
books openly rejected. If one insisted on finding the true origins
of the movement in Warring States thought, Confucianism and
Mohism are better candidates.

A broader argument has also been advanced, claiming that
any group or text that concerns itself with the Dao (Mhe wayM
deserves the epithet “Daoist.”7 Since a wide variety of thinkers
and groups referred to their preferred way to live or act as their
“way,” this expands the term to the point where it loses much
meaning or utility. Moreover, it puts the modern historian of re-
ligion in the position of lumping together groups that clearly saw
themselves as distinct. Thirty-five years on, it is high time to agree
with Michel Strickmann’s pronouncement that Daoism “came
into social being with the Way of the Celestial Masters in the sec-
ond half of the second century AD, and continues under the aegis
of its successors and derivatives at the present day” {977:2).

The early Daoists saw their world as comprising two types of
people: the Daoist or the profane m &) .In our earliest texts, like
the Xiang er commentary to the Laozi, we already see the Daoist
(Daoren M A), sometimes referred to optimistically as the tran-
scendent gentleman (xiattshi flJidr), contrasted with the aprofane
person” swrew f& A ) .Both are mortal and fear deathSfor example,
but the would-be transcendent gentleman “believes in the Dao

6. The ZVr #8F 'meaning (the personified Dao is) “thinking of you,” is
discussed in chapter 2.

7. See Raz 2004:22, which cites the identifying criterion of these groups as
wa view of the Dao as an overarching and effective force.M
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and keeps the precepts” d:/« Dao s/70v/Ye (5 5F#, and is thus

able to wunite with life® (he yu sbeng whereas the profane
are fated to “shed this mortal coil before their time”
tuisi Daoism offered salvation from an unsavory post-

humous fate where the demonic agents of the Earth Office might
seize the deceased and subject him or her to torture-filled inter-
rogations followed by a variety of punishments, as we see in this
third-century passage from a spirit revelation:8

The Daoist and the profane person are indeed distant from each
other! Why do I say so? The Daoist is pure and correct, and his
name belongs up in the Heavens. The profane person is impure and
defiled; when he or she dies, they belong to the Earth Office. Is this
not distant? When foolish people keep to the profane and give no
thought to serving the Dao, they can be called greatly deluded.
BANBRMBHELEES MUEZ -BAFIE “EBXR -BARK
A OSLEHE SN E P BASTR A REE AHE K -

The purity claimed by Daoists derived from their refusal to
participate in the most central of traditional Chinese religious
rites, the offering of blood sacrifice to deities no different in kind
from dead humans, gods who depended on the sustenance of
regular offerings of meat and wine, and repaid the sacrificer with
divine blessings that assured health, wealth, and good fortune.g
Daoists worshipped the Dao as a personified yet abstract deity
who could temporarily manifest as a supreme deity, first the Su-
preme Lord Lao and later a trio of Heavenly Worthies, the Three
Pure Ones {sangittg H/#). These manifestations of the Dao re-
quired nothing of humans and accepted no offerings. They evalu-
ated human conduct, reported by a variety of spirits both within

8. From the Commands and Precepts for the Great Family of the Dao (Da
Daojia lingjie Ki#EZFRSH,) dated 255. Zhettgyi fawen tiattshi jiao jieke jing
lia4_6.

9. For an analysis of the role of sacrifice in the Chinese common religion, see
Kleeman 1994b. For a perceptive account of why Western scholarship has until
recently failed to recognize the existence of this common sacrificial religion,
see Barrett 2005.
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the body of the Daoist and in an external bureaucratic network
throughout the natural world, against a code of precepts that
were tailored to the individual's level of spiritual development as
reflected in religious rank. Their judgments could be swayed only
by meritorious action or the ritualized submission of appropriate
official documents.

Each Daoist in the early Celestial Master movement held a
specific rank within a universal priesthood of believers, conferred
through an ordination ritual that transmitted a document called
a register (lu *). The register installed a group of protective spir-
its in the believer's body and imposed a code of precepts, both of
which increased with rank. Children of either sex and any social
class could be accepted as novices (lusheng where they
progressed through a number of stages, learning to read and com-
pose official documents destined for the Heavens while gaining
control of progressively larger cohorts of divine protectors and
emissaries. Upon completion of the program, novices became li-
bationers (/7//m £%# )Swho could gather their own followers and
establish their own parishes (zhi Each household contributed
an annual grain tithe to the parish and made pledge offerings to
demonstrate sincerity when requesting ritual services; both tithe
and offerings were not offerings to the gods but contributions to
the operating expenses incurred by the ritual activities of the re-
ligion. Each household was supposed to maintain a distinct ritual
structure for daily devotional activities and to wear distinctive
clothing when engaged in these activities. I follow earlier scholars
like Anna Seidel in referring to this self-cognizant, organized,
clearly delimited social group as a church.io

In this book, I treat the origins and development of this Daoist

10. See Girardot 1983:279 :Seidel 1984:168. It is difficult to apply the oft-
cited criteria of Ernst Troeltsch (1912) for the Christian church to Daoism, but,
by the end of the second century, Daoism was clearly a mass movement draw-
ing followers from all levels of society; it was a dominant force in West China
to the point that all in the region felt obliged to belong; it generally enjoyed
good relations with the state, sometimes even being favored as the state reli-
gion; and, except for rare periods of rapid expansion, most members at any
given time had been born into it.
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church from its establishment in the mid-second century through
the Period of Disunion, ending the inquiry with the reunification
of China at the beginning of the seventh century. By then, the
Daoist message had been elaborated and transformed in many
ways, with the revelation of new gods, scriptures, and liturgies,
and a monastic institution was beginning to form. Daoist com-
munities retaining the ancient social organization survived into
the Tang dynasty (618-907) and perhaps far beyond; the modern
Yao ethnic minority of South China and northern Southeast
Asia retains a communal Daoism remarkably reminiscent of these
original groups.u Throughout most of China, however, Daoism
eventually evolved into a religion of priests without a lay congre-
gation. They were and still are called on by communities to cel-
ebrate specific periodic festivals or by individuals to deal with
specific needs on an ad hoc basis.12 They act as caretakers of the
broader common religion, overseeing its sacrificial observances
and confirming the official positions of its gods through esoteric
Daoist rites that maintain a clear distinction between ritual activi-
ties directed toward popular gods and the pure rituals dedicated
to the eternal deities of the Daoist pantheon. Even today, Daoist
troupes across the breadth of China and in Chinese communities
around the world maintain a ritual program that preserves theo-
logical concepts, liturgical forms, and divine appellations that
originated in the period treated in this book.

This book is divided into two parts: one dedicated to the his-
torical origins and development of the Daoist church, the other
describing the ritual activities of its members. The historical sec-
tion begins by examining in detail outsiderssaccounts of the
founding and early years of the Celestial Master movement, when
it was still largely confined to West China, including the theo-
cratic state that existed briefly (ca. 191-215) in the Hanzhong
region of modern southeastern Shaanxi and northeastern Sichuan
provinces. Our primary sources are the dynastic histories of
China, a uniquely detailed and continuous source, which, however,

11. On Yao Daoism, see Strickmann 1982a; Alberts 2006; Hirota 2007.
12. On this transformation, see Kleeman 2005b.
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is limited by its court-centered, elite nature and by generic con-
ventions that limit its reporting of religious phenomena not con-
trolled by the state. The second chapter looks at this same period
from the viewpoint of Daoist sources, revealing the way members
of the church conceived their founding and early history. A care-
ful dating and sensitive reading of surviving materials reveals a
narrative that in some ways confirms the testimony of conven-
tional sources but also sheds new light on the significance of early
church institutions and activities. The third chapter makes use of
three early sources that can be confidently dated to the third cen-
tury to trace the development of the church after the fall of the
Hanzhong state and the subsequent great diaspora of 215, when
church members were scattered across the breadth of North
China, the central administration was disrupted in unknown
ways, and many believers were left to their own devices. During
this fecund period, huge numbers were converted to the faith at
the same time that new practices and institutions evolved to cope
with changed circumstances. The fourth chapter treats the fourth
through sixth centuries. In West and North China we see a series
of attempts to reconstruct the Daoist theocracy of the Hanzhong
period. Meanwhile, as a result of the disruptions at the beginning
of the fourth century, Northerners of all classes flood into South
China, bringing with them Celestial Master Daoism. We can trace
best the elite families who played significant roles in government,
but rebellions like that of Sun En # 2. ?-4Q) demonstrate the
prevalence of Daoism among peasants and tradesmen, as well.1;3
During this period several new scriptural revelations incorporated
elements of southern occult traditions and Buddhism into Dao-
ism. In both North and South China we see evidence of an increas-
ing contestation between Daoism and Buddhism for government
patronage.

The second half of the book looks at ritual life within the Daoist

13.  Nickerson (2000) argues that the transmission must have been earlier to
have become so widespread among all classes by the end of the fourth century.
This is not impossible, but the migrations involved huge numbers of people of all
classes, and religions can spread quickly over the course of almost a century.
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church, drawing on a body of liturgical and normative sources that
accreted throughout this period, mixing authentically early mate-
rials with later additions.i4 Chapter 5 introduces Daoist architec-
ture and apparel, describing the oratory and parish buildings that
were the site of almost all Daoist ritual and the specialized ritual
garb that people wore during ritual performances. Chapter 6 fo-
cuses on the Daoist citizen {daomin jMS)? the most basic level of
Celestial Master society. I describe the audience ritual that the
head of household performed each morning and evening, bringing
him or her directly into contact with potent Daoist deities. I also
consider the kitchen-feast, Daoism's answer to the traditional com-
munal sacrificial banquet, which had the same function of exhibit-
ing status distinctions while affirming one's participation in the
community. Chapter 7 focuses on the novice or register-student,
who learned how to write formal documents to Daoist deities and
how to perform the intricate rituals that presented them to the
Heavenly Bureaus. There is a detailed description of the ordina-
tion as well as an examination of the role of women and those of
mean birth within the church. Chapter 8 is about the libationer
or parish priest. It introduces the various functions of the liba-
tioner as evangelist, director of spirit revelations, judge, and pastor.
Here I also present a new interpretation of the development of
the parish system, arguing that it transformed from a fixed number
of geographically based administrative centers, staffed by a large
number of male and female officers with diverse responsibilities,
to a diffuse system of smaller units led by a single libationer that
functioned as a ranking system. I also look closely at the proce-
dures for composing and submitting ritual documents like the
petition and for drawing talismans that assure ritual efficacy. Fi-
nally, I describe the understanding of and ritual responses to death
in Daoist communities.

I have adopted this dual structure, in part, because the nature
of the sources dictated it. The first half of the book relies on dat-
able sources and puts events in a clear chronological framework.

14. On accretion or layering in traditional texts, see Farmer, Henderson,
and Witzel 2000.
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Evidence from the standard histories is written by and for elites
from a perspective close to that of the state, but even the Daoist
sources exploited in this section were produced by church leaders,
sanctioned and promulgated by the central administration of the
religion. By combining these two types of sources, I hope to pro-
duce a much fuller historical account that preserves multiple
voices and relates events as both the profane world and members
of the church perceived them. Still, this material alone falls short
of the sort of thick description that is the standard for studies of
religion and society in a post-Geertzian world.15

The materials informing the description of ritual life in the
second section were used, to be sure, by church leaders and elite
Daoists, but they were equally the property of village priests and
peasant Daoist citizens. Before being edited into their final form,
they went through a long process of manuscript transmission,
handed down by generation after generation of local practitioners
who added or deleted items according to need. A similar process
has generated the handwritten scriptures (shouchao ben
that Daoist priests across today's China use. Each surviving litur-
gical manual or precept list is thus the product of a specific line-
age of practitioners. The identity and geographical location of
these transmitters is lost to history. This rules out a comprehen-
sive overview of the ritual practice of any specific region of China.
Nor can we limit our description to a specific period within the
five centuries under examination. We can only claim that the
social structures, ritual practices, and modes of interaction with
the divine described here were broadly typical of the Daoist
church during its formative period. But it is only these sources
that can give us a sense of Daoism as a dynamic, vital lived
religion,16 to which millions of Chinese over these centuries de-
voted their lives and pinned their hopes of divine aid and ultimate

15. See Geertz 1973.

16. For the concept of lived religion as a model for religious enquiry, see Orsi
2003, 2005 :McGuire 2008. For the broader question of the use of social sci-
ence methodology in the study of religious history, see Beyer 2011. Unfortu-
nately, the texts that survive from this early period of Daoism, with their prob-
lems of provenance, date, and point of view, can only reveal a partial and
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salvation in a time of near constant political and military strife,
foreign invasion, natural disaster, and epidemic disease.

Religion in the Eastern Han

Since the first chapter opens with historical accounts of the early
Celestial Master movement, [ offer here some background to the
religious milieu of the second century ce.17 The Eastern Han
(23-220) was a particularly fecund period in Chinese religious
history, when the religious world of imperial China began to take
form. There were changes to every aspect of religious life, and
some of these were directly involved in the birth of Daoism as an
organized religion.

Two developments are closely tied to the interregnum be-
tween the Western and Eastern Han (6 BCE-23 ce). The first is the
rise of the oracular literature most commonly referred to in En-
glish as the Aprocrypha (in Chinese, chenwei or prognos-
tications and weft texts).i8 Although these texts are best known
for their use as political propaganda by the usurper Wang Mang
F ¥ 45 BCE-23 (CE) and later claimants for the Han throne, they
are rich in religious imagery and metaphor. Many of the deities
and icons that would be prominent in Daoism are first mentioned
in these texts, and their continuing revelation over a number of
decades accustomed the populace to the idea of spirit revelation
as an important source of religious truth.ig

The other development at this time is the first recorded popu-
lar religious movements. In 3 bce, near the end of the Western
Han, a prophecy appeared in northeast China, claiming that the
Grandmother of the West, a goddess connected with death and

somewhat tenuous reconstruction of early Daoism that pales in comparison to
the vibrant living religions depicted by these modern scholars.

17. For a more detailed account of these events, see Kleeman 1998:63-66.

18. On the Apocrypha, see Seidel 1983 ;Yasui 1984 ;Lippiello 2001. MVeftw
is a fabric metaphor based on the fact that they supplement and complete the
classics, which are called “warp” texts (//«g &X).

19. Csikszentmihalyi (2002) discusses revealed texts during the Han dynasty.
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immortality, would manifest in this mortal world.20 Thousands
left their homes to make a pilgrimage to the capital, singing and
dancing in a carnivalesque celebration of the coming divine
epiphany. They transmitted plaques that they claimed were impe-
rial commands {zhao f§) guaranteeing salvation. Some two decades
later, in 18 ce, we hear the first reports of the Red Eyebrows, mem-
bers of a communal religion worshipping Prince Jing of Cheng-
yang Liu Zhang 3 [5 & F %12 d. 177), who had suppressed the
rebellion of Empress Lii S/p and hence represented the restora-
tion of the Han royal house.z1 Interpretations of the their distinc-
tive eyebrows differ, with some claiming that coloring them with
cinnabar represented long life, whereas others thought they were
red for the fire element that was thought to rule the Han royal
house.22 Members of this uprising traveled with their families in
communities and took the titles of their leaders from those of vil-
lage leaders, much like the later Celestial Master libationers. They
were guided by a local spirit medium who conveyed commands
from Prince Jing and were able to briefly install a direct descendant
of Prince Jing as emperor.

There were also more prolonged manifestations or epiphanies
of a deity. The primary figure associated with such beliefs is the
divinized Laozi. The Scripture of the Transformations of Laozi
(Laozi bianhua jing studied by Anna Seidel (1969),
traces the appearance of avatars of Laozi under a variety of names
and guises up through the middle of the second century ce. The last
recorded incarnation is in the Sichuan region, close to the founding
revelation of the Celestial Masters both geographically and tem-
porally. The text suggests that Laozi might return in the future,
and, indeed, the appearance of these messianic manifestations
continued for many centuries, sparking numerous popular rebel-
lions.23 A parallel development was the appearance of popular

20. See Dubs 1942 ;Cahill 1993:21-23.

21. On the Red Eyebrows, see Hou Han shu 11/477-86; Hendrischke 2000:
135-36 ;Zhang Huasong 2004.

22. See Zhang Xiangwen 1996.

23. Seidel 1969-70, 1984. For an overview of these many manifestations,
see Hendrischke 2000.
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temple structures (fangsi fangmiao MMi) dedicated to dead
humans. Although periodically suppressed by the government and
attacked by Daoists, such popular cults to local heroes or those
suffering an abnormal death became the norm and allowed the
masses to access divine powers once restricted to elites.243

There is a significant change in burial practices during the
Eastern Han. We find in tombs from that period land contracts
{maidiquan as well as grave-quelling texts {zhenmuwen
$#8 5L <7 ) that tell us much about popular understandings of death.2)
The land contracts record the purchase of the subterranean space
occupied by the tomb, which is often described in religious terms
(“to the limits of the four directions” and so on), and secure the
soul of the deceased in that space, often with the stipulation that
the dead will remain separate from the living. Grave-quelling texts
(also called “infusion-releasing texts,” or fi#2 ¥~ invoke
a powerful deity like the Heavenly Thearch X7 or the Yellow God
w{# to absolve the deceased from any blame incurred through
the construction of the tomb. Both reveal a highly bureaucratized
world of the dead and a fear of otherworldly curses on the living
by or through their deceased relatives. Although the specific
methods and deities were not prominent among early Daoists,
worry about such matters led many to seek the protection of the
Daoist church.

The concept of a utopian world of Great Peace (taiping * 20)

24. See Hou Han shu 7/314, 57/1841, 76/2470. The use of fang J*, wbuild-
ing," in these terms indicates that permanent structures for the worship of
divine beings was new in the Han ;Six Dynasties texts simply refer to tniao and
« i “shrines.” For Daoist officers and gods assigned to battle these demonic
figures, see the entry for the Great Director of Attacks in the list of parish of-
fices in chapter 8 and DZ 421 Dengzhen yinjue 3/21b. Disrespect for these cults
was not limited to the Celestial Masters; Ge Hong remarks that he consistently
ignores such shrines yet has never suffered misfortune as a result. See Wang
Ming 1985:9/158.

25. For land contracts, see Kleeman 1984 :Seidel 1987. On grave-quelling
texts, see Wu Rongceng 1981 ;Zhang Xunliao 1996; Bai Bin 2010. I do not
share Zhang and Bai's view that these grave-quelling texts are Daoist or even a
direct antecedent to Daoism. For a fuller treatment of Daoist views of death,
see chapter 8.
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was an important inspiration for the early Daoists. A text with
this term in the title was presented to the Han throne twice in
the late first century bce and again in the mid-second century.26
Questions concerning the dating, stratification, and filiation of
the transmitted text(s) are also complex, but large portions seem
early, likely of Han date, and as closely related to Eastern Han
philosophical works as to anything found in early Daoist texts. It
is equally uncertain if the text reflects the beliefs and practices of
a distinct religious community or just personal revelations to one
or more inspired individuals. It does seem that some version of this
text was known to and used by Zhang Jue 5Ef4Swho led a reli-
gious rebellion in late-second-century East China known as the
Yellow Turbans (huangjin ~rfl) for their distinctive headgear.2/8
The Yellow Turbans shared with the Celestial Masters a belief in
the origin of illness in misconduct, the efficacy of confession of
sins, and the use of talismans. It is likely that they shared an
aspiration for the advent of an age of Great Peace, when social
conflicts would be lessened and all peoples would be dealt with
equitably, and they may well have thought this would only be
attained after an apocalyptic period of social upheaval. There is
no evidence, however, that they thought of themselves as “seed
people” who would repopulate the world, or that they practiced
a sexual ritual like the Merging the Pneumas rite as a prerequisite
to such salvation.2S The Commands and Precepts for the Great
Family o fthe Dao of 255 makes clear that Zhang Jue was not con-
sidered favorably by the Celestial Masters.29

The most far-reaching development during the Eastern Han

26. It is uncertain if these were in any sense the same text or to be identi-
fied partially or wholly with the extant Scripture of Great Peace. The litera-
ture on the Scripture of Great Peace is substantial, including important articles
by Kaltenmark (1979) *Mansvelt-Beck (1980)Sand Petersen (1989-90)S plus
the many publications by Barbara Kandel/Hendrischke. For the most recent
studiesSsee Espesset 2002a '2002b '2004; Hendrischke 2004, 2006, 2009,
2012.

27. On the Yellow Turbans, see Eichhorn 1957 ;Michaud 1958; Fukui 1974.

28. See Petersen 1990 for an argument that the Scripture of Great Peace does
not advocate messianism.

29. See chapter 3.
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was the entry of Buddhism, but the extent of its immediate influ-
ence is uncertain. In 65 ce, an imperial prince in modern Jiangsu
was already hosting public Buddhist rituals with thousands of
participants; in 165, the emperor offered official sacrifice to the
Buddha. In both cases, the Buddha was associated with Laozi and
the pursuit of immortality.? By the late second century, we know
of several teams of Buddhist monks and laymen in Changsn
translating Buddhist scriptures into Chinese. Although these
translators sometimes turned to Daoist terminology to express
unfamiliar Buddhist concepts, no one reading these translations
would have failed to notice their alien character. Distinctively
Buddhist terminology in a Daoist source is a reliable indication of
later composition.a Still, several features of the new religious
movements of the second century are shared with Buddhism,
especially the practice of the confession of sins. Moreover, Bud-
dhists, like the Celestial Masters, rejected blood sacrifice, though
their rationales for doing so were different. Buddhism may well
have stimulated the rise of Daoism. By the mid-second century,
Daoists were claiming that Buddhism was a degraded form of Dao-
ism and the Buddha himself just another avatar of a divine Laozi.
By the late fourth century, Buddhism had exerted an undeniable
influence on Daoist ritual practice and theological conceptions, and
was competing with Daoism for official patronage.

All of these changes came together in the rise of Daoism. The
fall of the Western Han and the lengthy, strife-torn interregnum
had awakened all to the fragility of the Chinese imperial state.
Political instability brought warfare, famine, and epidemic dis-
ease, leading to large-scale movements of population. Among
these frightened and dislocated individuals, a variety of new
forms of religious expression arose. The Celestial Masters were
one such group. Driven by a revelation from Lord Lao that estab-
lished a new covenant and guided by ongoing revelations from his

30. The best account of Buddhism's entry into China remains Zurcher 1959.

31. Only in the Demon Statutes ofLady Blue, dated to the second half of the
third century, do we find a few Buddhist terms, and then only ones with a
special resonance for Chinese society. See chapter 3.
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representatives as well as deceased leaders of the movement, their
teachings on sin as the origin of illness and misfortune, disaster
as an apocalyptic punishment for an immoral age, ritualized con-
fession and penance as an effective response to such dangers, and
the promise of a utopian age of Great Peace resonated with the
masses. Like the new foreign faith of Buddhism, the Daoism they
fashioned in Sichuan had a broad appeal, winning converts across
China until it was a truly national religion that provided a satisfy-
ing answer to the questions of its day. Daoism proved adaptable
to changing circumstance, developing new rituals for the salva-
tion of all the living and all the dead, and remains to this day a
vital part of the Chinese religious landscape.

Conventions

It remains to guide readers through a few pertinent conventions
used in referring to and translating materials from medieval
China. Located at the far eastern end of the Eurasian continent,
China had traded with the West since Neolithic times but was not
significantly influenced by the currents of history that prevailed
in the Mediterranean world and later Western Europe. It devel-
oped unique ways to understand and describe the natural world
and the imagined other world, populated by the dead and the
divine, that its East Asian neighbors came to share but were sel-
dom communicated to the Indian subcontinent, the Near East, or
Europe. For this reason, translating the vocabulary of early Dao-
ism into a Western language poses certain challenges. In the inter-
ests of making this book accessible to scholars of religion and
history with no background in Sinology, I have sought approxi-
mations in English for every Daoist technical term and concep-
tion. Lest these be misunderstood as true equivalents, I note here
some of the key problems.

I have followed Bokenkamp (1997) in translating as “pneuma”
the word o &, /% Swhich seems etymologically to have referred
to the steam of cooking grain but came to mean everything from
essence to energy, scent, air, feeling, and spirit. In the Daoist
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context, it sometimes means a force within the body that can be
manipulated, but it often refers to noncorporeal beings, and
sometimes these usages are difficult to distinguish. The goal of
much Daoist endeavor was the status oixian {[Jj/M, which origi-
nally referred to nonhuman winged beings who could be found
only in mountain fastnesses or divine realms but came to refer
to humans who had attained some form of physical longevity
or immortality.32 I translate this as “transcendent” because the
word is etymologically related to words meaning “to ascend”
and because many were not truly “immortal,” the other
common translation. For the early Daoists, this status was
awarded by heavenly bureaucrats in return for exemplary moral
conduct and proper ritual actions. Later, internal and external
alchemy as well as various physical regimens were also employed.
Another key term is zhen which later came to mean simply
“real, true” but originally designated a class of divine beings un-
touched by vulgar desire or impurity. I follow many others in ren-
dering this as “perfected” in both nominal and adjectival usage,
a nod to the austere Perfecti of the Cathar tradition, who es-
chewed both meat and sex. In Daoism, the perfected are the class
of beings above the transcendents and just below the Daoist gods
(L0 ()33

Words for deity in Chinese are vexing. It is standard to render
s/7e« as “god” and gwz -+ " as “demon” or “ghost” depending on the
context, but guisheti was a common locution for divine beings
in general. We will see in chapter 2 that even the high god of the
Daoists was sometimes called dLgui. I have tried to sort these out,
translating appropriately for context, but have sometimes resorted
to the ambiguous “spirit” for either term. The high god during the

32. Campany 2009 has shown that the term often referred to real-world
ascetics and renunciants who were credited with wonder-working and divine
healing.

33. These gods are primordial transformations of the pneumas of the Dao
who have never taken human form. They are to be distinguished from the many
lower-level, quasi-demonic spirits worshipped by the common people as well as
the various body gods populating key spots in the physical form and the regis-
ter spirits employed in Daoist ritual.
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Shang dynasty (ca. 1500-1045 bce) was called simply 7 34 and
this remained a popular term for exalted deities, sometimes sin-
gular but often plural, throughout Chinese history. Beginning in
the third century bce it was appropriated by temporal rulers, giv-
ing rise to the unfortunate translation “emperor.” In an attempt
to recapture the sense of a divine ruler, I regularly translate this
term as “thearch.” Other translation problems are noted as the
terms come up.

Although there have been a number of Daoist canons, begin-
ning in the fifth century, the only one to have survived is from the
fifteenth.gz5 Transmission of these scriptures has been less than
ideal, resulting in numerous textual variants. Moreover, up until
recently, all Daoist texts were transmitted without punctuation,
and only a minuscule number of texts have been published in
modern critical, collated editions. For all these reasons and to aid
readers interested in the source behind my translations, I have
included a punctuated, corrected Chinese text in traditional char-
acters for all of them. Citation is to the 1923-26 Hanfenlou photo
reprint of the original Ming edition, cited by chapter, page, recto
(a= front) or verso (b= back), and then line number if neces-
sary.36 Citations of Buddhist works include the serial number of
the scripture in the Taish6 edition preceded by the letter “TS
followed by the volume, page, and register (a, b, or ¢) on the page.
Citations of the classics are to the 1815 Shisanjing zhushu edition
reprinted by Yiwen Publishing in 1974. Citations of the dynastic
histories are to the Zhonghua shuju punctuated editions, and
other works are as noted in the bibliography.

34. The etymological meaning of this character is obscure, but, because the
graph in oracle bone script looks like a rope tying a bundle of sticks or reeds
together, it has been related to the character £%%S5“to bind$ suggesting that it
might originally have referred to a sort of super-ancestor who wboundwall the
branches of the royal family together.

35. On Daoist canons, see Ofuchi 1979; the article by Judith Boltz in the £«cy-
clopedia of Taoism (Pregadio 2008:1, 28-33); anc*the introduction to Schipper
and Verellen 2004.

36. The bibliography also gives the serial number (beginning with DZ) of
the scripture according to the enumeration in Schipper 1975b.
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The Founding of the
Celestial Master Church :

External Evidence

ing its significance both in its original historical milieu and
in its later development. [ will look systematically at all surviving
external testimony for this period of Daoism's history in this
chapter and then, in the following chapter, take up evidence from

T he foundational period of any religion is key to understand-

Daoist sources. There are four historical sources that provide infor-
mation on the first few decades of Daoism” history. The earliest
integral source is the Record ofthe Three Kingdoms (Sanguozhi H
B & )S compiled by Chen Shou [§ % 233-97)Swhich treats the
period from the last few decades of the Latter Han (25-220 ce)
until the final defeat of the Wu state in 280.1 Much of the infor-
mation in this source is also found, repeated with some variation,
in the compiled by Fan Ye 3§ B $98-445).
Both relied on documents compiled by historians during the Latter
Han. There is an early commentary to the Record of the Three
Kingdoms written by Pei Songzhi (372-451) and a some-
what later one to the Book of the Latter Han by Li Xian

1. Chengs work was not completed until sometime after 280 and not pre-
sented to the throne until after his death, but the section on Wei, which is most
relevant for its account of the Celestial Masters, may have been written as early
as the 260s. See Cutter and Crowell 1999:63.
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(654-84), both of which cite another important early source, the
W wwary (L)AF A #1 l% by Yu Huan f 2 fl. 220-
32).2 Chang Qu (ca. 291-ca. 361) wrote the earliest surviv-
ing regional history of China, the Record of Kingdoms South of
Mount Hua (Huayangguo zhi focusing on Sichuan
and surrounding areas. Finally, there is a biography of Zhang
Ling (fl. 142 ce) from the Traditions o fDivine Transcendents

sRZKAT i {li{#  attributed to Ge Hong & it £83-343)°
part of which must be considered external and part of which
looks to be based on internal testimony. I will first take up the
account of Chen Shou, comparing it to that of Fan Ye, then con-
sider the testimony of Yu Huan, and finally look at what Ge Hong
has to tell us about Zhang Ling. I will be selective in drawing
from Ge Hong, however, because he is late as well as physically
remote from Sichuan and because parts of his account are simply
not credible.3

2. Yu Huan” Diattlue is listed in the bibliographic chapter of the Sui shu
(33/961) as having eighty-nine chapters; Yu is described as a court gentleman

(zhonglang during the Wei, but almost nothing else is known about him.
The Dianliie is frequently cited in commentaries to the Sanguozhi® as is his
Weiliie which is presumed to be some portion of the larger work dealing

specifically with the Wei state. The Weiltie is recorded in theJiu Tangshu bibli-
ography (46/1989) in thirty-eight chapters. Liu Zhiji Z|#1%% €61-721) tells us
that the ends during the reign of Emperor Ming HH 77 £8-75) and
Chavannes concludes from this that the work was probably written between
the end of that reign and the end of the dynasty, that is, between 239 and 265
ce. A similar date for the Dianliie seems highly likely. See Chavannes 1905 :
519- 20.

3. Ge Hong clearly had some information concerning the Celestial Masters
and had some books in his library that look to be from the Celestial Masters,
but, in his expository work on transcendence, the Master Who Embraces Sim-
plicity {Baopuzi he makes no mention of them. Moreover, he was a
dedicated proponent of alchemy, and this is reflected in his biography of Zhang
Ling just as in his biography of Laozi. Finally, roughly two-thirds of his Zhang
Ling biography is given over to a tale of Ling testing a disciple named Zhao
Sheng that fits the pattern of a seeker of personal immortality rather than the
communal salvation pursued by the Celestial Masters. See the further discus-
sion of Ge Hong's biography of Zhang Ling below.
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The Record o fthe Three Kingdoms

Chen Shou was a native of Hanchang % E north of modern
Cangxi )% in Baxi 27§ commanderySwhich was administered
from modern Langzhong [& 9+ This was in the heart of the area
from which Zhang Lu 5§ % ?-2i5) drew many of his followers
of Ba ethnicity. Chen was a student of Qiao Zhou % & ¢a. 200-
270), a prominent local historian.4 He should consequently have
been intimately familiar with the area and had access to local
historical sources. He was not himself, however, a follower of the
Celestial Masters or of Ba ethnicity. This is evident in the account
of Zhang Lu translated below and must be kept in mind when
evaluating the information he provides. Chen placed his biogra-
phy of Zhang Lu in the Book ofWei because of Lus ties to the Cao
family. Iwill first examine what that account tells us of political
and military history, and then compare it to other surviving ac-
counts, before considering evidence for the local community, its
beliefs, and its practices:s

Zhang Lu, cognomen Ziqi,6 was a man of Feng in the kingdom of
Pei.7 His grandfather Ling had sojourned in Shu, studying the Dao
in the Swan-Call Mountains. He fabricated books of the Dao, using
them to beguile the commoners. Those who received the way from
him would contribute five pecks of rice, and, for this reason, men of
the day called them “rice bandits.” When Ling died, his son Heng
propagated his way. When Heng died, Lu continued to propagate
it. Pastor8 of Yi Province Liu Yan made Lu Marshal Supervising

4. On Qiao Zhou, see the detailed study of the man and his historiography
in Farmer 2001, 2007.

5. Sanguozhi, Weishu 8/263-64.

6. The modern Sartguozhi gives Lu's cognomen as but the Hou Han shu
gives the homophonous form jiESand the Tang Li Shan commentary to
xuan 44/i3a quotes the Sattguozhi with the character used in the Hou Han shu,
so it is difficult to know which to follow.

7. Modern Feng county, Jiangsu.

8. For translations of official titles, I make use of the system of translations de-
veloped for Kleeman 1998:211-15, based largely on the usages in the University
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Volunteers s/wa B 5 E).9 Together with Marshal of the
Alternate Division Zhang Xiu, he led troops to attack Su Gu, the
Grand Warden of Hanzhong. Lu then ambushed Xiu and killed
him, stealing his force. When Liu Yan died, his son Zhang was es-
tablished in his place. Because Lu did not obey him, Zhang killed
Lus mother and family members. Lu then occupied Hanzhong. He
instructed the citizenry in his demonic way and called himself“Lord
Master” Fli#)+... He held Ba and Han by force of arms for
almost thirty years. In its last days, the Han dynasty did not have
the power to campaign against him, so they honored Lu as Leader
of Court Gentleman Quelling the Barbarians,iowith the added title
of Grand Warden of Hanning.11 All he had to do was send in trib-
ute. A citizen found a jade seal in the ground, and all Lu's under-
lings wanted to elevate Lu to be King of Hanning. The merit officer
Yan Pu of Baxi remonstrated with Lu, saying, KThe citizens of the
Han River valley number more than a hundred thousand house-
holds; they are wealthy, the earth is fertile, and the area is protected
on all four sides by strategic passes. If you support the Son of Heaven
above you, you will be [a hegemon] like Duke Huan of Qi (r. 684-
643 bee) or Wen of Jin (. 636-628 bcee);12 at the worst you will be

of California Press’s Chinese Dynastic Histories Jranslations series. These trans-
lations try to maintain the semantic content of the original rather than opting for
the functionalist translations of Hucker 1985. Pastor is an older alternative title
for provincial governor 5 that implied more independence of action.

9. This newly created title should be compared to terms like yidittg M T, yi-
bing yijun and yishi all of which refer to irregular, private mi-
litias organized in response to a specific threat. Here the sense is that Zhang is
supplying his own troops. Note also the usage of the character yi in Zhang Lu's
charity huts #2 and the charity rice (y/w/ #>K they offered travelers.

10. Following the reading of the Hou Han shu. The text originally read
“quelling the citizenry” £3¢/jy/» $EES) . Ren Naiqiang remarks on this curious
title, which also occurs in Huayangqguo zhi, and suggests that the Hou Han shu
version is correct (1987:72). See Hucker 1581.

11. It is uncertain when the commandery was renamed Hanning. It may have
been instigated by Liu Yan or Zhang Lu and only affirmed in this appointment,
or it may have been an innovation of the Han court at this time. When Cao Cao
conquered the region in 215, he changed the name back to Hanzhong.

12. Huan and Wen are famous as hegemons (ba f|) during the Spring and
Autumn period (771-469 bce) who, during a period when the Zhou king had
already lost effective power, gathered the Chinese states together to fend off

external threats.
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the equal of Dou Rong (16 bce-62 ce)13 and will not fail to be rich
and honored. If you accept the appointment in this proclamation,
your position will be sufficiently powerful to cut off lines of com-
munication. You need not trouble yourself to become a king. I re-
quest that you not proclaim this [royal title]; do not take the first
step toward disaster.Lu followed this advice.

REFAH JHEE AL HE FH BEERLT CEFE
HE LR 2 EE IR B SRR PR St T
fTHE -t BETZ m NI EUEKEREE Bl
HE SR LB E DT HE BREFRZ EHER B
b FTEARIL EAIE BREERE BBBET LURE
TR OB WA, o o o MBE GEE=TF ER IR
AE {E L e B KHE K BRI SHEERNST BEEMIMNE ° K
AP EEHE HTHEEKEET BYECHEMBERE
H: ZEINZR P& ME LKk WEkE EERT -
AR S R A RER -SKGIEE Bl F
HRNE AN KWL - Btz -

This account begins the tale with Zhang Lus grandfather
Ling, who first came to the Sichuan region and there founded a
religion with sacred texts and a tithe of five pecks of rice. This
faith was continued by Lus father, Heng, and leadership of the
movement passed on to Lu when his father died. Fan Ye and Chang
Qu largely repeat this information, but Chang records a new title
for Ling, ""Mysterious and Primordial of Great Purity” {taiging
Xuanyuan which we can find attested in early Daoist
sources. Also, both locate Ling's place of study in the Crane-Call
Mountains, rather than Swan-Call, which, as we shall see below,
agrees with later Daoist sources.g

13. Dou Rong had independent control of the Gansu region at the beginning
of the Latter Han. When he submitted to Emperor Guangwu J#5¢ 57 in 29 CE -
he became an important official, and members of his family achieved positions
of great power in the newly reestablished Han dynasty.

14. Hou Han shu; Ren Naiqiang 1987:72. We find this term as an appella-
tion of the supreme Dao in Ntigingguilii 21\z, Chisongzi zhangli 4/93, 5/3b, and
many other early Celestial Master scriptures. It may be that Chang misunder-
stood this expression.
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In the context of the great military upheavals at the end of the
Han dynasty, Zhang Lu associated himself with Liu Yan &%
(P-194), a member of the royal house who had been appointed
provincial governor, or “pastor,” of the region.i5 His title »“mar-
shal supervising volunteers,no doubt recognizes the fact that his
religious followers also constituted a private army, much as the
warlords of the day had at the core of their forces a body of rela-
tives and dependent retainer families.16

We get a slightly different idea of their relationship in the bi-
ography of Liu Yan, where we read:1y

Zhang Lus mother originally had the demonic way and also pos-
sessed a youthful appearance. She often visited Yan's home. For this
reason, Yan sent Lu as marshal supervising volunteers, to be stationed
in Hanzhong, there to cut off the way from [Bao] Valley to [Sword]
Pavilion and kill the emissaries of the Han [court]. Yan submitted a
letter saying that the rice bandits had cut off the road and that he

could no longer communicate [with the court].

RERGBLURE XNAILE HEXRER WEEEKERFE
B OB E A RERE B B R R
i -

Chinese historians often use this device of including mutually
contradictory information in different parts of the same book.
One way to look at it is as a means of dealing with evidence that
contradicts or does not fit together neatly with other passages. In
Liu Yans biography, we see the story from his perspective. There
it is Zhang Lus mother, not his father, Heng, who is important in

15. Liu Yan had in fact suggested this title for himself. Traditionally, prov-
inces were headed by a regional inspector, who was charged with investigating
and overseeing the actions of the grand wardens of the commanderies within
his region but actually ranked below them and hence had little power. The title
“pastor” wm#f{) in contrast, was superior to the grand warden and conveyed
real administrative authority. See Hucker 4041.

16. Ren Naiqiang points out this sense of “volunteer” 1987:74, n. 3).

17. Sattguozhi, Shushu 31/867.
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gaining support for the family and its nascent religion. Although
this reference to the mother’s “youthful appearance” might at first
glance appear to suggest some sexual appeal, it probably indi-
cates the results of self-cultivation. Cao Pi (187-226) tells of
two individuals who, because they were adept at circulating pneu-
mas, “are old but have youthful appearances” #ifj & /)& .18
Moreover, as we will see below, the wives of the three founding
leaders of the movement enjoyed a special role in early Celestial
Master ritual. Fan Ye, however, plays up the erotic aspect of the
relationship, saying that Lu’s mother had an “alluring appear-
ance” # )9 It is perhaps significant that Fan appends
Zhang Lu's biography to Liu Yan's, rather than associating him
with the Cao family.

This passage makes clear that Liu Yan's intent in sending
Zhang Lu to Hanzhong was to provide an excuse for his own
refusal to comply with central government directives; by interpos-
ing a military force that he could disown as religious extremists
between himelf and the capital, Liu Yan hoped to remain inde-
pendent from the Cao Cao-controlled court without risking open
rebellion. This passage also confirms that Zhang Lu’s “volunteers”
are in fact his religious followers, whereas the troops under Zhang
Xiu's command would have been loyal to Liu Yan, either the rem-
nants of the Yellow Turban rebels or usoldiers from the Eastern
Provinces” discussed below. Chang Qu’s account of Sichuan under
Liu Yan is much more explicit concerning his plans to rebel.

18. See the Pei Songzhi commentary, quoting Cao Pi's Dianlun at San-
guozhi, Weishu 29/805, n. 1. Ren Naigiang makes a similar point, arguing that
it was probably Liu Yan’s wives and daughters who had converted to Celestial
Master Daoism (1987:74, n. 4). Female novices in the church were indeed ex-
pected to study with a female master (see Zhertgyi fawen taishang wailu yi 2a),
supporting the suggestion that the primary object of proselytization for Zhang
Lu's mother was the females of the household, but if the rite of Merging the
Pneumas was first practiced by an initiate and a master of the opposite sex (see
chapter 3)Sthen this female Daoist priestess’s presence in Liu Yan’s court might
have suggested a more intimate bond with him personally.

19. Hou Han shu 75/2432.
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Zhang Xiu and Liu Yan

We must at this point confront the conundrum of Zhang Xiu
i fi&¢ He occurs in Chen Shou’s biography of Zhang Lu as another
marshal who joined Lu in his attack on Hanzhong, then was
killed by Lu, who incorporated his troops into his own forces.2o
A Zhang Xiu also occurs as a religious leader in the Basic Annals
of the Book of'the Latter Han for the year 184 21

Autumn, seventh month. The wicked spirit medium Zhang Xiu of Ba
commandery rebelled, plundering the commanderies and counties.

A KRR AR

The commentary to this entry quotes the following passage from
Liu Ai's | X IN N XIR AR A AT o
which may indeed be the primary source for Fan’s record:

At the time, the spirit medium Zhang Xiu of Ba commandery was
healing illness, and those he healed would contribute five pecks of
rice. He was called a master of the Five Pecks of Rice.

IV H - BEERAGREER R ELOR T} R T
KAfig o

The most substantive account regarding Zhang Xiu is found
in a passage from the Summary of the Archives of Yu Huan,
quoted with minor variation in the commentaries to both the
Record ofthe Three Kingdoms and Book o fthe Latter Han biogra-
phies of Zhang Lu:2

During the Xiping reign period (172-78) wicked demonic bandits
arose in great numbers. In the Three Auxiliaries region [around the
former capital Changan], there was Luo Yao. During the Guanghe

20. An almost identical passage occurs in Fan Ye$ biography of Zhang Lu.
See Hou Han shu 75/2432.

21. Hou Han shu 8/349.

22. See Hou Han shu n-5 :Sanguozhi, Weishu 8/264, n. 1.
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reign period (178-84), in the east there was Zhang Jiao and in
Hanzhong there was Zhang Xiu. Luo Yao taught the citizens the
Method of Distancing [Oneself from] Concealment,23 Jiao created
the Way of Great Peace, and Xiu created the Way of Five Pecks of
Rice. In the Way of Great Peace, the master held a nine-segment
staff while creating talismans and spells, told those suffering illness
to kowtow and contemplate their transgressions, then gave them
talisman-infused water to drink. For those who had only suffered
their illness for a few days and recovered, he would say, wl'his per-
son has faith in the Dao.3 Those who did not recover were then
those who did not have faith in the Dao. Xiu’s methods were
roughly the same asJiao's. He also established quiet rooms and had
the ailing stay in them, contemplating their transgressions. He also
caused people to be unauthorized prefects [called] libationers. The
libationers were in charge of using the Five Thousand Characters of
Laozi, having [the followers] practice it together. He called these
unauthorized prefects “demon clerks.” They were in charge of
praying on behalf of the ailing. The method of prayer was to write
the ailing person's full name and explain that they intended to ac-
cept their sin. They would make three copies, one of which would
be sent up to Heaven by placing it on a mountain, one of which
would be buried in the Earth, and one of which they would cast
into Water. He called them the Personally Written Missives to the
Three Offices. He caused the family of an ailing person to give five
pecks of rice as a constant practice and for this reason was called
the Master of Five Pecks of Rice. In fact, this was not effective in
curing illness; it was just licentious dissipation, but the menial peo-
ple are benighted and stupid, and they vied to serve him. Later Jiao
was executed and Xiu also died. At the time that Zhang Lu was in
Hanzhong, since its citizens believed in and practiced Xiu's system,
he augmented and embellished it. He taught them to establish charity

23.  Little else is known about Luo Yao, and this term is obscure. Ren Nai-
qiang suggests, plausibly given the content of other movements of the time,

that it involved the confession of concealed evil action (1987:74, n. 6). Yamada
(1999:175) and Lii Pengzhi (2008:18) interpret mian as wo contemplate,”
linking it to the “contemplation of faults” E## that this passage attributes to
Zhang Xiu, but this definition is late and examples are ambiguous. N;* & £ &)
in the sense of “concealing faults” is found in early sources like the £ry and Gan
Bao’s T-£f fourth-century CArom'c/e 7 [(E&C* See 2333.
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huts and placed rice and meat in them to draw in travelers. Those
who had hidden small transgressions were to repair the road for a
hundred paces, after which their sins would be expunged. He also,
in accord with the Monthly Commands,24 prohibited killing in
spring and summer. He also prohibited alcohol. Migrants who took
up residence in his territory did not dare refuse to follow this [faith].

g H EE P ROE = A E LRt o RITAR
A OEPAERE -BEARMEL ARV E FERIR
oK EE CEITFF LB B R 0w AT A S IRPRFK
B2 e H R M AR NG E H B & RIEAE
B ofgAmsE A E TR = R e H R o AR
CEE CFRBEEDUETAT X EHE HEKES HRE X
BIRE St oon e 205 EFWALER BRRIEZE fF =8 H
—hkZR Fl b H—EZ i K 2K S =B FF
B R ORI DIURKE 89t H TR Al B s e EK
Ex oRNABRROBEEZ RAYEK BT KBS
O RHERETEE FEWE L - BEFES LURREHTLL
T A NEBEERA/NBE EaE G AISEER - URH
L BRERR NEW RBFEEME AR E -

This passage is the earliest mention of many practices later associ-
ated with the Celestial Masters, but here they are attributed to
Zhang Xiu, and Zhang Lu is only credited with adopting and
expanding this existent cult. The passage also implies that Zhang
Xiu was already dead, and not by Zhang LuJs hand, when Lu
adopted his teachings. Pei Songzhi found this discrepancy trou-
bling and suggests: uZhang Xiu should be Zhang Heng. If this is
not a mistake on the part of the Summary ofthe Archives, then it
is a copyist’s error” ELFAZ 55 5 i FE 2 ok i FF BLER 2 & AEE
~ #%. Note that in that passage Yu Huan, following Liu AiSrefers

24. The Monthly Ordinances is a genre of early calendar or almanac that sets
out the activities proper to each month of the year. One example is preserved
in the Recori/o/"R & & . chapters 14-17 of the edn() and
a somewhat later example, the Monthly Ordinances ofthe Four Estates 23K
H 4 fnid-2nd c. ce)Ssurvives only in quotations and reconstructions. We
cannot be certain what Monthly Ordinances is referred to here, but the Record
of Rites records a prohibition on the llkilling of young beasts” for the first
month of spring. See Liji zhushu 14723b.
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to Zhang Xiu as a “master” ¢/7° EASthe standard term within the
church for a libationer who heads a parish and teaches novices,
rather than a “lord master” EEFE)S the term that Chen
Shou attributes to Zhang Lu and that is used in Daoist scriptures
to refer to the first three leaders of the movement.>

It is interesting to note that Chang Qu, who had served under
the Daoist rulers of the Cheng-Han state (302-47), also attributes
all aspects of the religion to Zhang Lu and refers to Zhang Xiu
only as a “subordinate” % T ) whom Lu sent to attack
Hanzhong. Ren Naiqiang points out that there was a rebellion of
followers of Zhang Jiaos Way of Great Peace in the Sichuan area
(1987:76, n. 11), which is dated 184 in Huayangguo zhi but 189
in the Book ofthe Latter Han. He suggests that Zhang Xiu was in
fact part of the Yellow Turbans and that official recordkeeping
was skewed because Liu Yan was only able to take up his post in
189, and he reported all intervening events to the court at the
same time.g6 In the section on the Banshun Man barbarians, Fan
Ye records: uln the fifth year of Zhongping [189] when the Yellow
Turban bandits of Ba commandery arose, the Banshun Man bar-
barians took this opportunity to rebel again, raiding the cities” %
P A AR E M RN & R R B R i U E .27 Thus, it
seems that Liu Yan assumed command in Chengdu only in 189
and that Sima Guang was correct in placing the expedition against
Hanzhong in 191.

There have been other responses to this rather confusing ma-
terial. Some have suggested that the 184 spirit medium is not the
same Zhang Xiu who accompanied Zhang Lu to Hanzhong. Zhang

25. See, for example, Chisongzi zhangli 3/9b, which refers to the wthree lord
masters and their wivesM(satt shijun furen

26. Supporting this, the first date in Yan” biography following his appoint-
ment is 191. Moreover, Hou Han shu 75/2432 attributes the raid on Ba com-
mandery in 184 to Ma Xiang. Ren's comments are unfortunately colored by his
claim that the Yellow Turbans were in fact an offshoot of the Celestial Masters.
This is almost certainly incorrect; their rituals and deities were quite distinct,
and we have the testimony of the Da Daojia lingjie 255 disparag-
ing Zhang Jiao. See Zhertgyi fawert tianshi jiao jieke jing 14b.

27. Hou Han shu 86/2843.
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Xiu is a common name, and there is another Zhang Xiu alive at
this time, operating in the Shaanxi area.28 Liu Lin argues that
Chang Qu identified the two because, in his account of Zhang
Xiu killing the grand warden of Hanzhong Su Gu, he describes
him as the “rice bandit Zhang Xiu.”29

Some have even on this basis gone on to question the role of
Zhang Ling and Zhang Heng in the origins of Celestial Master
Daoism. In this interpretation, the Way of the Five Pecks of Rice
created by Zhang Xiu was taken over by Zhang Lu, who owed his
position solely to his beguiling mother, and the early history of
the movement was fabricated.3o This view ignores important evi-
dence: The Zhang Pu stele of 173, discussed below, records
a group of Celestial Master libationers receiving a set of sacred
scriptures and pledging to propagate the Way of the Celestial
Masters. This stele antedates all of the recorded religious rebel-
lions in Sichuan and was found southwest of Chengdu, far from
the Ba region and near Swan-Call or Crane-Call Mountain, where
Zhang Ling received his revelation. Moreover, Celestial Master
documents record the creation of a system of twenty-four parishes
to minister to the faithful by Zhang Ling (see fig. 1). The distribu-
tion of Celestial Master parishes is centered on the Chengdu plain
and has only one outlying parish in Ba territory and three in
Hanzhong, also reflecting a movement that began in western Si-
chuan and spread to the east and the north, rather than in either
Hanzhong or Ba territory.

Ofuchi Ninji accepts that Zhang Xiu was a libationer in the
Celestial Master organization and suggests that he was probably
assigned to the Yuntai parish in the foothills near Langzhong,

28. In 179 this Zhang Xiu, who held the rank of Leader of Court Gentlemen
and was an emissary to the Xiongnu, was convicted of peremptorily beheading
the Xiongnu ruler and executed. See Hou Han shu 8/343, 89/2964. Yet another
Zhang Xiu was active as a military officer in 265. See Sanguozhi 4/153.

29. Huayangguo zhi 10b :Ren Naiqiang 1987:602 ;Liu Lin 1984:120, n. 7.

30. This is, for example, the argument of Liu Ts'un-yan (2002), who thinks
that the "demonic Daonis in fact the name of the faith taught by Zhang Ling,
Heng, and Lu before taking over Zhang Xiu's movement. Lii Pengzhi (2008:17-
19) also adopts this position.
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the later administrative center of Baxi commandery. In his view,
Zhang Xiu did indeed lead a Celestial Master-centered uprising
in this region in 184, coinciding with but unrelated to the activi-
ties of the Yellow Turban rebels.31 He points out that the Ba
tribesmen of this region are recorded as having rebelled against
the state repeatedly around this time and that many Ba were fol-
lowers of the Celestial Masters. When this uprising was sup-
pressed and Liu Yan finally reached Sichuan in 189, he established
relations with the former rebels and thus took Zhang Xiu into his
service.32 It was then at the instigation of Zhang Lu’s mother that
Lu was sent to Hanzhong and a fellow believer, Zhang Xiu, was
sent to support him.

This resolves some issues but raises other questions. The Ce-
lestial Masters had been able to coexist with representatives of the
state throughout Sichuan for quite some time; why would they
rise in rebellion only in this region, and why did other parishes
not come to their aid? Moreover, if Zhang Xiu was indeed head
of a Celestial Master parish, why did he abandon it to come to
Chengdu? Further, whereas Zhang Lu was given a very irregular
appointment indicating that he commanded a force of his own
religious followers, Zhang Xiu was given a normal army appoint-
ment, the same title given to one of Liu Yan's sons, and presum-
ably commanded government-organized troops.33 If he was truly
LuJs subordinate in the church, why did he hold an equal rank?

It is significant that Chen Shou never refers to Zhang Xiu as
a member of the Celestial Masters, and Chang Qu only calls him
a urice bandits; when he was operating under the direction of

31. See Ofuchi 1991:6-49.

32. s/m 75/2432 tells us that Liu Yan “soothed and accepted those
who had rebelled” #i 4/ &k ¥y .

33. See Sanguozhi 31/867. Zhang Xiu's troops may have been drawn from
the refugees who poured into Sichuan at this time and were organized by Liu
Yan into a force colloquially referred to as “soldiers from the eastern provinces”
{dongzhou bing After Liu Yan's death, these soldiers oppressed the
locals, leading in 200 to a major rebellion of the elites of Ba commandery,
which was suppressed with great difficulty. This was also the year that Liu Zhang
killed Zhang Lu's mother and relatives, perhaps because Lu was unwilling to
aid Zhang in combatting the rebellion. See Hou Hart shu 75/2434.
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Zhang Lu in Hanzhong. Chang in fact attributes the rebellion in
Ba commandery to representatives of the Yellow Turban leader
Ma Xiang [ #fHSwith no mention of Zhang Xiu at all, and we
have seen that Fan Ye in at least one account blames Yellow Tur-
bans from Ba. The accounts that associate Zhang Xiu with the
Five Pecks of Rice movement are by Liu Ai and Yu Huan, neither
a native of Sichuan and both writing from the capital. Although
their accounts are early,34 they can only be based on official re-
ports to the court. Moreover, the earliest account of Zhang Xiu,
describing events before Liu Yans arrival in Sichuan, calls him an
“evil spirit medium” W AR) . It seems likely, then, that
Zhang Xiu was either a follower of the Yellow Turbans or simply
a local religious leader who took advantage of the confusion to
gather some discontents and rebel. If he was once a Celestial Mas-
ter libationer, this rebellion would have marked a break with the
church, which is why we find him in Chengdu serving Liu Yan.
Yan needed the support of Zhang Lus troops to be sure of con-
quering Hanzhong, with its natural strategic location, but he sent
Zhang Xiu to watch over him and to make sure that the govern-
ment representatives in the region were killed. We are told that
Liu Yan, in sending Zhang Lu and Zhang Xiu to Hanzhong, in-
structed them to kill any court emissaries bound for Chengdu and
then used this as an excuse for disobeying court directives. As we
read in Yan’s biography, however, he did find some way to report
this to the court, and in the above missive he claimed that the
“rice bandits have cut off the road.”3s It is likely this report that
is the source of all the confusion. It is clear from Chang Qujs
detailed account that it was Zhang Xiu and not Zhang Lu who
was in the van and directly responsible for killing the grand war-
den Su Gu as well as his subordinates. In his report, Yan would
undoubtedly have portrayed Xiu as a religious fanatic, operating
as a member if not the leader of the “rice bandits.” He may well
have included some information concerning the beliefs of this

34. This is no doubt why Fan Ye accepts their viewpoint in the Hou Han
shu.
35. See Sanguozhi, Shushu 31/867, translated above.
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group of putative religious deviants, which we thus find in Yu
HuanJs Summary of the Archives attributed to Zhang Xiu. Chen
Shou and Chang Qu, being based in Sichuan with access to local
records, are not deceived and clearly attribute leadership of the
uWay of the Five Pecks of Ricegto Zhang Ling and his descen-
dants. Thus, Zhang Xiu was labeled the leader of the Celestial
Masters, and a number of authentic Daoist practices were attrib-
uted to him by Liu Yan in order to blame the Daoists for Liu's own
disloyal actions.

Such an interpretation answers many questions. It explains
why Zhang Lu killed Zhang Xiu. We do not know if Zhang Lu
really sanctioned the murder of Su Gu and his subordinates, but it
seems likely that conflict would have arisen eventually with Zhang
Xiu when court emissaries arrived. We know that, once Zhang
Xiu was out of the picture, Zhang Lu did communicate with the
court, offer tribute, and accept an appointment from the court as
leader of court gentlemen and grand warden of the region. More-
over, Hanzhong was part of the original scope of the Celestial
Master religion, with parishes established from the time of Zhang
Ling. Zhang Lu no doubt sought to protect his followers and
convert those not yet adhering to the faith, which would again
have conflicted with Zhang Xiu’s directives to watch out for Liu
Yan's interests. Zhang Lu's mother and family members were still
in Chengdu, ministering to his many followers in that region, so
an open break with Liu Yan was avoided, but Zhang Xiu had to be
eliminated, and his troops were not so much as assimi-
lated into the larger community. This also explains why all his-
torical accounts of the group refer to it by an outsider's term, the
Way of the Five Pecks of Rice, or even more derogatorily as wrice
bandits.” The tithe of five pecks was important, to be sure, as we
shall see, but the Daoists called themselves the MVay of the Celes-
tial Mastersg;in the 173 stele, and other church documents speak
of the M orrect and Unitary Way of the Covenant with the PowersM
{zhengyi mengwei zhi dao The names used in his-
torical sources confirm that these records were based on the ac-
count of a hostile outsider.

It is still somewhat remarkable that Yu Huan could produce a
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detailed account with such significant misattributions.36 It seems
likely that the account is a synthesis of two different sources of
information. The first derived from a time when the court still
knew only about Zhang Xiu as the conqueror of Hanzhong and
representative of the “rice bandits.” The second involved more
accurate information about the movement, perhaps from Zhang
Lus reports to court, perhaps from the expansion of the move-
ment itself into the capital region. Information concerning the
Celestial Master movement reached the court in two stages.
When Zhang Lu moved to Hanzhong, he was able to extend the
reach of the Celestial Masters to the Wei River valley, and we see
a new parish established there. After Cao Cao conquered Han-
zhong in 215, great numbers of Celestial Master Daoists were
moved to the area around Ye, where Cao Cao had his capital, as
well as to the Wei River valley. Yu Huan must have learned more
about the Celestial Masters, compared this to an earlier account
that only reflected certain aspects of the movement, then con-
cluded that the earlier version represented Zhang Xius creation
and what he learned later, Zhang Lu's embellishment.

The Hanzhong Theocracy

Can we learn anything else about the Hanzhong community from
conventional historical accounts of its relations with other states?
A bit. We know that Liu Yan secretly hoped to establish himself
as an independent power in the Sichuan basin. To this end, in 194
he sent five thousand troops to aid the rebellion of Ma Teng f fig
(d. 211) and Han Sui # #% d. 215)Sinvolving his two eldest sons -
then in the capital Chang'an, in a plot to capture the capital.

36. There is another example of faulty information in Yu Huangs accounts
related to Celestial Masters. He claims at one point that Liu Befs son and heir,
Liu Shan % ## %07-71)Swas separated from him as a small child and sold as
a slave, ending up in the area ruled by Zhang Lu, where he was discovered by a
subordinate of Liu Bei and reclaimed. Pei Songzhi points out that this tale does
not fit with the dates involved and Liu Shan's age at the time. See Sanguozhi

33/893-94.
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When this plot failed, his sons were both executed. Soon there-
after lightning set his stronghold in Chengdu afire, burning it to
the ground, and after that a boil appeared on his back, of which
he eventually died. It seems likely that Yan believed there was a
supernatural cause behind these events and blamed Zhang Lu.

Liu Yan had drawn upon the support of two groups, local
Sichuan elites like Zhao Wei H M 37and a large contingent of refu-
gees from central China, led by the father-in-law of Liu Zhang's
eldest son, Pang Xi JgEZSwho had rescued many of Liu Yan’s
grandchildren after the debacle of 194.38 When Yan died, they
joined in nominating his son Zhang to replace him because he
was considered malleable,39 but by the year 200 the two groups
were at loggerheads:4o

In the beginning several tens of thousands of people had entered Yi
province from Nanyang [Henan] and the Three Auxiliaries [the
Chang’an region]. Yan gathered all of them to be his troops, calling
them “soldiers from the eastern provinces.” Zhang was by nature
pliant and easygoing, lacking in both authority and ability to plan.
The men from the eastern provinces were aggressive and violent,
posing a worry for the citizens, and Zhang could not control them.
Many of his former officers were estranged and resentful. When Zhao
Wei had been stationed in Ba, he had been very popular with the
masses, and Zhang had entrusted him with authority. Because
the sentiments of the people were unsettled, Wei secretly allied with
the major clans in the province and, in the fifth year of Jian’an [200])"

37. Zhao Wei, a native of Baxi commanderyShad held a significant appoint-
ment as prefect of the imperial granaries (taicattg ling see Hucker
6230) before resigning it to follow Liu Yan to Sichuan. Chen Shou describes
him as a “high clerk” ,(," K& inYan’s provincial administration, but Chang
Qu calls him a marshal in Yan's administration who was appointed leader of
court gentlemen campaigning to the east and sent to attack Liu Biao at the same
time that Zhang was appointed to succeed his father. See Sanguozhi *1/865, 867
Ren Naigiang 1987:341.

38. See Sanguozhi 31/867, 870.

39_ Chen Shou says that they “desired Zhang’s warm benevolence” & ¥ H1{".
Sattguozhi 31/967.

40. Hou Hart shu 75/2433*
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returned [to Chengdu] to attack Zhang. Shu, Guanghan, and Qian-
wei commanderies all rebelled in support. The men of the eastern
provinces feared that they would all be executed, so they joined
together and united their forces, fighting to the death for Zhang.
They thus defeated the rebels, advanced, attacked Zhao Wei at Jiang-
zhou [modern Chongqing], and beheaded him.

1 o ZEHRBEFR AN BRGER o H N
e, -EMREERE FINARBRERE FREEH B+
BRABES BE DS BEERL EEZLUE BAAER
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It is in this context that we should read the next record from
Chang Qu, which is repeated in Fan Ye's Book ofthe Latter Han:4/

Zhang Lu gradually grew arrogant in Hanzhong; the Ba barbarians
Du Huo, Pu Hu, and Yuan Yue rebelled and went over to Lu. Liu
Zhang was angry and killed Lu’s mother and younger brother[s]. He
dispatched Leader of Court Gentlemen Pang Xi, of Hede [Henan
province], to campaign against Lu, but Xi did not prevail. The Ba
people rebelled daily, so he made Xi grand warden of Ba command-
ery, stationing him in Langzhong to repel Lu.

EEBEER T ERAE Y OSSR e
B 3 A RO RS R 58 B A B - T AR ERED
KSF T

Chen Shou says simply that Zhang Lu refused to obey Liu Zhang's
commands and relates that Zhang Lu repeatedly defeated Pang
Xi. He places both events in the year 200, and it seems very likely
that they are related.y2 The Ba clans that Zhao Wei drew on for

41. Ren Naiqiang 1987:5/346.

42. Zizhi tongjian (chapters 63-64) mentions the murder of Lu's mother be-
fore the rebellion of Zhao Wei and Wei's defeat only in the third month of 201,
but none of the primary sources give exact dates, and this order is highly un-
likely. Pang Xi had to first defeat Zhao Wei before he could be spared to attack
Zhang Lu.
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support in his rebellion may well have included the Han tribal
leaders Du, Pu, and Yuan; certainly they were behind the rebel-
lions that Pang Xi was assigned to suppress. The command that
Lu refused to obey is never stated, but most probably it was a call
from Liu Zhang to support him in his battle against Zhao Wei,
or, if the Daoists were not allied with Weij, the Ba tribesmen, who,
we will see, were followers of Celestial Master Daoism. It is signif-
icant that, after suppressing this rebellion in Ba, the leader of the
“eastern province” forces Pang Xi was stationed in Ba and was
repeatedly ordered to attack Lu.

Zhang Lu also became involved in the Liangzhou rebellion
at a later stage. At that point Ma Teng had accepted a position
in Cao’s government but left his son Ma Chao & # 176-222) in
charge of his troops.43 In 211, Cao sent his general Zhong You M
A (151-230) at the head of a force ostensibly to attack Zhang Lu,
but, as soon as they entered the Wei River valley region, Ma Chao
and Han Sui, fearing they were its real targets, rose in rebellion.
They were defeated and fled, but Cao had Ma Teng and all mem-
bers of his family executed. When Ma Chao was finally defeated
in 214, he fled to Hanzhong, where Zhang Lu honored him with
the title of lecturing libationer « EREE £ ). 44 At this
point, Zhang Lu also sent his general with ten thousand troops to
support Ma Chao in an unsuccessful counterattack.45 The most
complete account preserved is the following passage from the
Summary o fthe Archives:46

43. For a summary account of this complicated series of battles and alliances,
see Haloun 1949. For specific incidents mentioned below, see Hou Han shu
72/2343. Ren Naiqiang sorts out some of the varying accounts, pointing out
numerous errors (1987:342, n. 6).

44. In the traditional imperial academy, the lecturer (dujiang) aided the eru-
dite in explaining the text to students. Later Buddhists adopted the term to
refer to one who chants the scripture before the ritual master expounds upon
it. In later Daoist ritual, the lecturer was a key member of the troupe that per-
forms the ritual. It is uncertain, at this early date, where to locate the office
along this line of development, but it was clearly an office with considerable
ritual significance.

45. Sanguozhi 25/701.

46. Sanguozhi 36/946, n. 2.
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Duke Cao campaigned to the west, battling with Ma Chao at the
juncture of the Wei and Yellow Rivers. Chao and company were
defeated and fled. Reaching Anding,4' Chao then took flight to Liang-
zhou. There was a rescript ordering the arrest and extermination
of Chao's family members. Chao was again defeated at Upper Long
[eastern Gansu] and then fled to Hanzhong. Zhang Lu made him
lecturing libationer and wanted to marry his daughter to him. Some-
one remonstrated with Lu, saying, <4fthere is someone who does not
love their own relatives to such a degree, how can they love others?”
Lu then desisted. Previously, before Chao had rebelled, Zhong, the
younger brother of his concubine, had remained in the Three Aux-
iliaries. When Chao was defeated, Zhong entered Hanzhong before
him. On the first day of the new year, Zhong wished Chao a long
life. Chao beat his breast and vomited blood, saying, uMy entire
family, one hundred people, all shared the same fate in one day.
Should we two now be congratulating each other?” Afterward, he
repeatedly implored Lu for soldiers, wanting to take Liangzhou to
the north. Lu sent them, but they were unsuccessful. Also Lu*s gen-
eral Yang Bai and others sought to disparage Ma Chao's ability, so
Chao fled through Wudu into the Di area, then fled to Shu. This was
in 214.

EOATEAE BB ERE YT 8 2 HEMCE o B L e R
)f?? N FRUORE 8 BN L R FFE T RE DK
Kl O WMEZDL -HEBEH D AAELAEHE BREE
AN 7?0851k ) RBR KN CHUNE MR = o R A R
Je NJEHh oIE B o EEE - BElrmH 0 BEPMEO o—
HEa 52 AHER? ) RERE KT ILEUR N BE
A BRSO FAE B R RS A K
TEH - EREZTNEL -

Ma Chao, having returned to Hanzhong in defeat yet again,
heard that Liu Bei %[ {f (61-223) had besieged Liu Zhang in
Chengdu. He secretly contacted him and fled there to serve Bei.
This apparently enraged Zhang Lu, who perhaps thought that
Ma's conversion to the Celestial Master faith had been sincere
because, when Ma Chao's son fell into his hands, it is said that Lug

47. North of modern Jingchuan 'Mill, Gansu.
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personally killed him.48 This seems to be the only example of
Zhang Lu interceding in matters outside his own state. It may be
that he felt a common bond with Ma Chao because in 211 Ma had
attacked Cao Cao’s force that was headed to invade Hanzhong. It
is also said that Chao enjoyed the support of many of the non-
Chinese peoples of the northwest, and this may have appealed to
Lu, whose religion encompassed many non-Chinese.

The Hanzhong state was an island of tranquility in the nearly
continuous warfare at the end of the Han. Hanzhong itself was
naturally defended by the Qinling mountains to the north and the
Ba mountains to the south, with the narrow Yangping Pass at its
western end the only entry point for a sizable armed force. It sat
across trade routes through the mountains linking Sichuan with
the Wei River valley to the north. Moreover, it was enriched by the
headwaters of the Han River. Traditionally the population num-
bered around a hundred thousand households, perhaps as many
as five hundred thousand individuals. We are told that several
tens of thousands of households (perhaps 150,000 to 250,000
people) fled the Wei River valley because of the Liangzhou rebel-
lion, taking refuge with Zhang Lu. As we see in his biography, his
followers encouraged him to declare independence, but he resisted;
whether out of strategy or because he truly felt an allegiance to the
Han royal house, we cannot say.

At one point in 211, both Cao Cao and Liu Bei thought to
invade this rich oasis, but both were distracted by more urgent
situations elsewhere. Caos forces encountered the uprising of Ma
Chao and Han Sui. Liu Bei established himself at Jiameng but in
2]7 was forced to come to the aid of Sun Quan # # 1(82-252)
who was being threatened by Cao Cao. In abandoning his cam-
paign against Zhang Lu, Liu Bei acknowledged that Lu presented
no threat, saying: 4Lu is a bandit who just takes care of himself.
He is not worth worrying about” & & 5F > i K 2 & th 49 Al-
though Zhang Lu aided Ma Chao and resisted the forces of Cao
Cao, he was inclined to favor Cao Cao over Liu Bei, as we see in

48. Sanguozhi 36/948, n. 3.
49. Sanguozbi 32/881.
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this anecdote from a lost biography of Han emperor Xian &t
(r. 189-220):50

The left leader of court gentlemen Li Fu sent a memorial to the king
of Wei [i.e.,, Cao Pi], saying, wLong ago, when the former king [Cao
Cao] had first established the state of Wei, those outside the border
hearing this did not look into the matter, and all thought that he had
been appointed king. Li Shu and Jiang He of Wudu were visiting
Hanzhong, and they said to me, 'Surely he has become duke of Wei.
It is not yet the right time to take the kingship. The one who secures
the empire will be Cao Pi of Wei. He is the one whom the gods have
charged with the mandate, and he will correspond with the talismans
and prognostications to fill the position between Heaven and man.’
I spoke of He's statement to General Quelling the South Zhang Lu.
Lu also asked Jiang He if he knew the origin of this statement. He
said, This is the jade tablet of Confucius. The reign years of the Son
of Heaven can be known, though it be a hundred generations in the
future.5A bit more than a month later, a refugee arrived who could
write out a copy of the decree, and it was indeed just as Jiang He had
said. Jiang He was adept at esoteric learning and was famous east of
the passes. Although Lu was concerned in his heart for the country,
he was mired in the vicissitudes of a heterodox way and in the end
did not realize [the truth of] He's words. Later, when he was secretly
discussing plans with his officials, the people of his state were not in
agreement, some wanting to communicate with [Liu Bei in] the west.
Lu then angrily said, 1 would rather be a slave of the Duke of Wei
thanahighretainerofLiuBei!” Insayingthisheexpressedhistor-
ment, and there truly was a reason for this.”5t

EPEREREREH  ERIZVERE ERPERIZR
F OBUEFEEZ o HEFR ZEBKED FHEH © WHEHR

50O Sanguozhi 2/62-6", n. 2. The Huayangguo zhi specifies the date. See Ren
Naiqiang 1987:347. Howard Goodman (1994) discusses this passage in consid-
erable detail, but he misunderstands a couple of key phrases, in particular
mistaking the nature of the confirmation supplied by the refugee and thus the
overall significance of the document.

51.  There is evidence that Lu's preference was widely known. When Sun
Quan proposed that he and Liu Bei join in attacking Sichuan, he noted that
“the rice bandit Zhang Lu occupies Ba and Han[zhong Sacting as Cao Cao’s
eyes and ears, with designs upon Yi province.wSee Sanguozhi 32/880, n. 2.
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Finally, in 215, Cao Cao was able to focus on Hanzhong. He
personally led an army out the San Pass #7f# but first had to deal
with the remnants of the Liangzhou rebellion, as we see in this
passage from Chen Shous annals of the Wei state:52

In the third month, the duke campaigned against Zhang Lu in the
west. Reaching Chencang, he was about to enter the Di regions from
Wudu. The Di blocked the road. He sent Zhang He, Zhu Ling, et al.,
ahead to attack and break them. In summer, the fourth month, the
duke emerged from Chencang through the San Pass, reaching Hechi.
The Di king Dou Mao had a force of over ten thousand men. Relying
on his strategic position, he would not submit.53 In the fifth month,
the duke attacked and slaughtered them. With the west pacified, the

52. Sanguozhi 1/45. Much of the following can be confirmed by a contempo-
rary source, the "Announcement to the Wu Generals, Colonels, and Troops"
W BT ER S Swritten by the famous poet Chen Lin [ ¥ d. 217) and pre-
served in the WipwxwdffZ There we read, MWhen we advanced and approached
Hanzhong, then Yangping could not be defended, and a force of a hundred
thousand crumbled like dirt and decomposed like fish. Zhang Lu escaped, flee-
ing into Ba. Grateful for mercy and repenting his transgressions, he sent in
hostages and returned to surrender. King of the Ba Pu Hu and Marquis of
Cong Town Du Huo, each leading their tribes, turned over Ba commandery
and accepted positions from the king” #5351 CHIFS SR SF -8 2 BfiSi
S TR R AR R e R R T A S
AN B ED DI See Wik 44/i3b.

53. Ren Naiqiang argues that it was because the Di were firm adherents of
Celestial Master Daoism that they were willing to defend Hanzhong at the cost
of their lives (1987:77, n. 19). If it were true that the faith had already spread
to the non-Chinese peoples of the northwest, that might explain Zhang Lu's
willingness to aid Ma Chao, but the fact that it took Cao over a month to move
from the site of this battle to Yangping Pass suggests that the Di might just have
objected to Cao moving a large army through their territory.
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generals of Jincheng, Qu Yan, Jiang Shi, et al., joined together to be-
head Han Sui and sent his head [to Cao Cao]. In autumn, the seventh
month, the duke reached Yangping. Zhang Lu sent his younger
brother Wei and his general Yang Ang to defend Yangping Pass. They
built a wall between the mountains, extending more than four kilo-
meters. They were attacked but could not be routed, so [Cao] with-
drew the army to return. When the bandits saw the great army re-
treat, they let down their guard. The duke then secretly sent Xie Piao,
Gao Zuo, and others to use the defiles to strike them at night and
won a great victory. He beheaded their general Yang Ren and ad-
vanced to attack Wei. Wei and company fled during the night.

=H ABEERE EME BFEHREARK KAZEE JER
& CRBEUW Z -HEUUH N EEE DI AR 200 KT
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Pei Songzhi quotes a collection of memorials (biao to the
effect that Zhang Lu had already fled, but Wei refused to surren-
der.Cao had brought a force of a hundred thousand troops and
was told the mountains at Yangping were too far apart to be de-
fended, but he did not count on the fortifications. There was ap-
parently a protracted battle, leaving many wounded, and his large
force was running short of food.g5 Cao was on the point of with-
drawing when Zhang Wei's camp was first disrupted by a large
herd of several thousand elaphure (nz %) that ran through it. Then
atroop of Cao Cao’s soldiers led by Gao Zuo 5 that had got lost
in the mountains at night happened into the camp. When Gao

54. Sanguozhi 8/265, n- !

55. In Liu Ye's ZIi# biography we read: “When they reached Hanzhong, the
mountains were steep and the army's food was quite short. [Cao Cao] said: This
is a cursed kingdom. What can I do to possess it? My army lacks food. It would
be best to quickly go back’” Bf & v’ (L[ ¥E FH & KHH: Tk
S22 E s & HE PEHE/DA RALE#EE w. Liu is said to have convinced
Cao Cao to continue the attack, which succeeded through concentrated volleys
of crossbow fire. See Sanguozhi 14/44s5.
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sounded the drums and horns to gather his troops, Zhang Wei
thought Cao Cao’s army had ambushed him and surrendered. We
learn a bit more about Lug surrender in his biography, including
the fact that Lu initially intended to surrender but was stopped
twice, by his younger brother and by Yan Pu & [H#:%6

When [Cao Cao] reached Yangping Pass, Lu wanted to surrender
Hanzhong. His younger brother Wei was unwilling and led a force
of several tens of thousands to hold the pass, resolutely protecting

[Cao Cao] attacked and broke them, thus entering Sichuan.
When Lu heard that Yangping had fallen, he was about to kowtow
[in surrender]."7 Yan Pu said: fIf you go now under compulsion,
you will certainly receive slight credit for it. It would be better to
rely upon Du Huo and go to Pu Hu to hold him off, and only later
offer hostages. The credit you receive will be greater.Thereupon
he took flight through the southern mountains and entered the cen-
tral Ba region.58 His attendants wanted to burn all the treasures and
goods in the storehouse. Lu said: W originally wanted to pledge my
fate to the state but was unable to realize this intention. Now I flee
to avoid the sharp blade [of the assault]. It is not that I have evil
intentions. The storehouse of treasures and goods belongs to the
state.” He then sealed it up and left.

B A KAy BB AR 2 5 PR - B AR
e CHAERA S R REBE AEREST iﬂﬂb’lﬁ}iz BENE -
BHEGVFER FEM ML H D\LXLE T EE AR
HIEERANRATE RREE Th % - REIFEILAES -
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It seems that the Ba region was an important center of support
for Zhang Lu throughout this period. In 200 ce, Chang Qu tells

56. Sanguozhi 8/264-65.

57. Following Lu Bi in rejecting the addition by the Zhonghua edition edi-
tors of the two characters guixiattg There is no need and no support for
emending the text in this way. See Wu Jinhua 1990:58-59.

58. Liu Bei's biography specifies that he fled to Baxi. See Sanguozhi 32/894.
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us, the Ba kings Du Huo,59 Pu Hu, and Yuan Yue had supported
Zhang Lu in his quest for vengeance.6o Fan Ye relates that, when
Liu Zhang sent the general Pang Xi to attack Lu, it was because
Lu uhad most of his armed troops in the land of Bag {buqu duo
#e/  EH % EE £ that Lu was able to defeat Pang and come
to “dominate Ba and Han[zhong]” H{n i 7~ B2 % ).a
Now threatened by Cao Caos troops, he turned to the Ba again,
taking refuge in Bazhong. Ren Naiqiang speculates that he first
offered Pu as a hostage and only surrendered when he saw him
well treated, but surviving texts cannot confirm this detail. Liu
Bei also sent his general Huang Quan #f# to seek Zhang Lu’s
allegiance but was too late. Lu and the Ba kings all submitted to
Cao Cao:@

Consequently, Lu entrusted hostages to [Cao Cao], who appointed
Lu General Quelling the South and enfeoffed him as Marquis of
Xiangping. He also enfeoffed his five sons as nobles. At the time,
[Liu Bei] had gone east to Gong’an (Hunan).63 Ba and Han[zhong]
submitted. [Cao Cao] appointed the kings of the Ba Du Huo, Pu
Hu, and Yuan Yue as grand wardens of the three Ba commanderies.
He left General Campaigning in the West Xiahou Yuan and Zhang
He as well as Regional Inspector of Yi Province Zhao Yu to protect
Hanzhong and transferred its citizens to Guan[zhong] and Long|[xi]
[Shaanxi and eastern Gansu].

ZREEAWRK R FEEERE BE VR XEHHEAT B
B o BEERTAZ B EER BRLIEREHE AR =

59. Du is elsewhere identified as marquis of Cong town & {7-

6O Ren Naigiang 1987:72. Ren believes that Du was from modern Dianjiang,
where there was a “Cong King city” 8 E4§S whereas Pu was the closest to
Hanzhong, based in modern Pingliang 2% in Bazhong county, and suggests
that Yuan Yue may have been from Xuren fifj 7. west of modern Yunyang =[5 >
Sichuan), where a seal engraved “Han Marquis of Cong Town” JEZ& & (2 was dis-
covered (1987:76, n. 14). Zizh reads Ren Yue {£%7 for Yuan Yue E%Y.

61. Hou Han shu 75/2434.

62. Ren Naiqiang 1987:73.

63. Following Liu Lin in reading Gong'an for Jiang’an }T%7. Ren would
emend to Jiangzhou ;T J{* See Liu Lin 1984:120, n. 1.
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Cao Cao” dominance in the area was short-lived. Huang
Quan later defeated Du and Pu and killed Xiahou Yuan, taking
Ba and Hanzhong for Liu Bei.

Chen Shou tells us a bit more about Zhang Lus fate. Han-
zhong was famous for its wealth and bounty. Cao Cao was im-
pressed that Lu had sealed his storehouse for Caos use:&4

When [Cao Cao] entered Nanzheng, he was very pleased by it. He
also thought that Lu originally had good intentions and sent some-
one to console and encourage him. Lu brought his entire family out
[to surrender]. Cao welcomed him and appointed Lu General Paci-
fying the South. Treating him with ceremony appropriate to a guest,
he enfeoffed him as marquis of Langzhong with an appanage of ten
thousand households. He enfeoffed Lu's five sons and Yan Pu, mak-
ing all of them marquises. He took Lu*s daughter as wife for his son
Pengzu. When Lu died, he was given the posthumous title of For-
given Marquis, and his son Fu succeeded him.

KEAFE & 5Z 2 NERAFERE EARE SF /R K
HEFEEMRE FLUEE HESE® EFHF HELTRE
M F S B KT HEHIE L B 5 amZHEE -T2 -

The Basic Annals places the surrender of the three Ba kings in the
ninth month of 215, with Zhang Lu surrendering only in the elev-
enth month.6 Either Zhang Lu wanted to see how they would be
treated, or he hoped to improve his position by sending his allies
to Cao Cao first.

64. > 8/265. Again we find contemporary confirmation of this in
Chen Lin’s “Announcement” :“Lu, Hu, and Huo all enjoyed enfeoffments of
ten thousand households. Lu's five sons each received an appanage of one thou-
sand homes. The sons and younger brothers of Hu and Huo, as well as their
generals and colonels were made nobles, more than a thousand people from
the rank of general on down” ENIHESLZEE & S22 AT KZTE2
£ SHET LR RS E HED T THERA. See 44/'4a.

65. See Sanguozhi 1/46.
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Cao Cao was famous for showing magnanimity toward those
who surrendered, but the favor shown Zhang Lu, extending to all
five of his sons, was remarked on widely by contemporaries. There
is evidence that Lu’s second son, Guang & Swas a special favorite
of Cao Cao and married a woman of his family. The eldest, Fu,
succeeded to Lu’s fief and presumably leadership of the movement
as well.66 Although the Cao family was known to enforce strict
laws against some forms of religious activity, the Celestial Masters
seem to have thrived under the Wei, and it may be that they shared
a common cause in opposing practices that the Daoists, as we shall
see in the next chapter, condemned as “false arts.” 67

Cao Cao also showed special favor to Lu by marrying Cao Yu
# 5, also known as Pengzu & tH, to Zhang Lu’s daughter. Yu was
Cao Cao’s son by Lady Huan #£ %, and was especially close to his
nephew Cao Rui ##%Scanonized Enlightened Thearch 7, who
ruled from 226 to 239. Yu held a variety of enfeoffments, culmi-
nating in King of Yan, and in 238 was named Cao Rui's successor
but declined the honor and returned to Ye.68 His son Huan
(245-302) eventually reached the throne, ruling as the last em-
peror of the Wei from 260 to 264, and was canonized at death as
the Primordial Thearch ju# . It seems unlikely that Huan was the
son of Zhang Lus daughter since he was born thirty years after
she was married. It is interesting to note that Cao Yus sobriquet
Pengzu links him to an individual famous for extreme lon-
gevity, which might imply a link to his Daoist marital relations,
but such sobriquets are usually given in adolescence, and we do
not know Cao Yu’s age at betrothal.6g

66. See Taiping yulart 5i8/3b~4a ;Tang Changru 1983:222, n. 2.

67. Tang Changru (1983) has difficulty in understanding how a Cao law
against certain types of sacrifice and skepticism on the part of some members
of the Cao family toward seekers after immortality could have not included the
Celestial Masters, but he admits that the movement seems to have grown dur-
ing this period.

68. See Sanguozbi 14/459, 20/582.

69. It is said that Cao Yu's friendship with Cao Rui was because they grew up
together. If they were about the same age, Yu might have been only around ten
at the time of his betrothal, and it would seem more possible that the sobriquet
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Even less is known of Zhang Lu's daughter, but a legend
recorded in the Commentary to the Scripture of Rivers
associated a complex of sacred sites in Hanzhong with a daughter
of Zhang Lu o

The river to the south empties into the Han River. South of this is
Lady Mountain, and on the mountain is the Lady's Tomb. Seen from
a distance, the mountain tomb is lofty and imposing. When you
come to the place, one sees it has the shape ofa tomb. On the moun-
tain there is a straight road that descends, devoid of trees or bushes,
and people today call it the Lady’s Road. Below it is the Lady’s
Temple and the Pounding Clothes Stone. It is said to be a temple to
the daughter of Zhang Lu. There is a small stream that flows north,
emptying in the Han River, and it is called the Lady’s River.

HOKEEEK B A LR -t B ZCRR S IE ST
& o RBETHEFT WAEEE W EER TH AEEKR AEAFEZ
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Thus, although her name has not been transmitted to us, legends
say that a daughter of Zhang Lu was eventually buried in Han-
zhong and commemorated there. Various recent sources cite
Sima Biao's “Record of Commanderies and Kingdoms], (Junguo zhi
EHHE stating that the lady had been washing clothes when she
was impregnated by a mist, then killed herself out of shame, after
which a dragon appeared from her womb. This topos is often as-
sociated with a royal birth. Even if this tale in some sense relates to
Zhang Lu, the lady was clearly not the daughter married to Cao Yu.
More likely, the story simply testifies to the continuing fame of
Zhang Lu in the Hanzhong area some centuries after his death.
The staunch defense of Hanzhong put up by Zhang Wei with-
out the support of Zhang Lu, and perhaps after he had already

referred to his Daoist connections. It is curious that the sobriquet seems unre-

lated to his name.
70.  See Wang Guowei 1984:27/879-80; Zhang Zehong 2012:123 lists other

early references to the legend.
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fled to the south, convinced Cao Cao that to avoid future trouble
he had to break up the Celestial Master community. One target of
these transfers was the Wei River valley and the Gansu corridor,
that is, regions to the northwest. Pu Hu, Yuan YueSand Li Hu Z & -
all members of the Cong E ethnic group, were moved to the area
north of Liieyang.71 It was from this area that Li Hus descendants
would lead Celestial Master migrants in a return to the Sichuan
region at the beginning of the fourth century to establish the state
of Cheng-Han.72 Another major focus of resettlement was to the
east, to the region around the Cao base at Ye (modern Handan
city, Hebei) and Luoyang, where at least eighty thousand persons
were moved.73 Although Zhang Lu was granted a marquisate at
Langzhong, it seems that he and his family moved to Ye with their
new in-laws. Tao Hongjing [& 5/ & 456-536) tells us that Zhang
Lu died soon thereafter, in 216, and was buried to the east of Ye.4
When his son Fu succeeded to his fief, he no doubt also succeeded
to his position as head of the Celestial Master church. The net
effect of Cao Cao's transfers was to spread the Celestial Master
faith across North China. By the time the Wang family of Langya
migrated south after the fall of the Western Jin in 317, they had
been Celestial Master Daoists for generations.

Daoist Institutions and Life in Hanzhong

Having examined the events preserved in early secular histories con-
cerning the Celestial Masters, [ now turn to what these same sources
can tell us about the ritual practices and institutions employed by

71. Ren Naiqiang 1987:483. See Sanguozhi 15/472, which records the trans-
fer of wseveral tens of thousands of households,” which might indicate a group
twice as large or greater, to this region at the urging of Zhang Ji 5&E%.

72. See chapter 4.

73. Sanguozhi 23/666. One good example is the family of Zhao Qin
who was pastor of Yi province at the beginning of the fourth century ;he was
originally from Baxi and was moved to the east together with the Zhang fam-
ily. See Ren Naiqiang 1987:447.

74. Zhen'gao 4/i4b6.
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Zhang Ling, Zhang Heng, and Zhang Lu. Since analysis of the
passages referring to Zhang Xiu indicated that they represent a
misattribution of authentic material concerning the Celestial
Masters— whether through the willful deception of Liu Yan or
because Zhang Xiu had indeed at one point been a local libationer
in the movement who happened to come to the attention of au-
thorities through his involvement in a local rebellion—I will treat
this material as applying to the organization founded by Zhang
Ling. I begin, as before, with the biography of Zhang Lu in Chen
Shou's Record of the Three Kingdoms” which sets this material
clearly within a tradition beginning with Zhang Ling:5

He [Zhang Lu] instructed the citizenry in his demonic way76 and
called himself “Lord Master.” Those who came to him to study the
way at first were all called “demon troopers.” When their initiation
into the main body of the way was confirmed, they were called “li-
bationers.” Each had charge of a division of troops. Those whose
troops were many became great libationers at the head of a parish
(zhi). All of them taught to be honest and not to deceive. If one had
an illness, he would confess his transgressions. In general, they re-
sembled the Yellow Turbans. The libationers all set up uhouses of
charity,” which were like the neighborhood relay stations today. They
would also place “charity rice and meat” there, hanging them in the
houses of charity so that passersby could, gauging their hunger, take
an adequate amount. If they took too much, the demonic way would
inevitably inflict illness upon them. Those who broke the law were
forgiven three times, and only after this were they punished. He did
not establish magistrates and clerks, using the libationers to admin-
ister all affairs. Both the citizens and the barbarians found this conve-
nient and were pleased.

DIRERE H9E BiA, HRBEE B WY, %
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A (5 AN SRR AR B HOA KBS AL s S E R
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75-Sanguozhi 8/264.
76. Or perhaps "about the demonic Dao.wSee the discussion below.
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This passage tells us a good deal about the organization of the
early church. Most worship groups in the Chinese common reli-
gion are diffuse and voluntary. If you live in the vicinity of a
temple, you are usually considered a patron of that temple and
expected to contribute to its periodic ceremonial observances, but
there is no clear list of adherents, and individuals choose to pa-
tronize different temples and address their requests to different
deities based on a variety of factors, including proximity, the na-
ture of their problems, the specialization of the deity, and the
deity's reputation for divine efficacy {ling M). The Celestial Mas-
ters at this early point in their history seem to have functioned
differently. One formally entered the church, was initiated, and
was given a specific designation, then progressed through a hier-
archy, gaining new titles. The church thus provided a basic social
organization for its communities distinct from that of traditional
society.

The term cited here for new believers is unusual; there is no
surviving Daoist scripture, inscription, or other document that
refers to believers as “demon troopers.” That term does occur
with some frequency in the Daoist canon, but always in reference
to large bodies of netherworld troops used to arrest and execute
malicious, disobedient demons and monsters of various sorts.
Later Daoists refer to the common mass of believers as “citizens
of the Dao5(daomin). In the Zhang Pu stele of 173, Hu is a udemon
soldier” St in service to the Heavenly Elder, a Daoist
deity; he does not seem to be a living mortal. The passage from
Yu Huan's Summary ofthe Archives mentions wdemon cle rk (guili

as an alternative term for the libationer, whom he charac-
terizes as an illegitimate prefect.,,?7 This term guili is also foundy

77.  This passage has given rise to considerable confusion and may be de-
fective. The versions in the Han Han shu and Sanguozhi differ slightly, and
here I follow Fan Ye. I read it: wHe also made people illegitimate prefect
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in the Daoist canon but always refers to an underworld official,
usually one who oversees the dead in the hells. It is possible that
the earlier church used these terms metaphorically, but if so, they
seem to have fallen out of use quickly. It seems also possible that
an outsider, hearing a Daoist ritual or catching sight of a docu-
ment, might have misunderstood references to spirits employed
by the Daoists.

The title used for the basic level of religious leader is “liba-
tioner” (/"/w 4%;Fi)Sa usage widely attested in Daoist scriptures
and inscriptions from the second century to the fifth. The term
originally referred to a local elder or notable chosen to make the
opening oblation at the village communal banquet to the god of
the soil {she jH). Although it was used by the Han government
as an honorific title for the chancellor of the Imperial Academy
(Taixue A 22)Sit was also used to refer to country gentlemen. s
The text then introduces the “parish-heading great libationer.”
This exact term is not otherwise known, but one of our earliest
sources, the revealed exhortation titled Yangping Parish, addresses
itself to a variety of early officers of the church, including a group
called “parish-heading libationers” A Xom BHHZ s

The head of this alternate system of organization was a he-
reditary member of the Zhang family. Zhang Ling had established
the position by claiming the title of Celestial Master. To distin-
guish their position in the founding of the church, his son Heng

was frequently referred to as fiFFS or “inheriting master,”
and his grandson Lu was known as » Z:FfiS or “successor

libationers* U He called these illegitimate prefects ‘demon clerks’” X {# A&
L 42 PeeniE 25 L % BHEE |« “Prefect” 4 was the normal term for the head of
a county under the Han, and it is precisely these people who the libationers
replace in Hanzhong. Shuowen defines jian » assi A wprivateM the Guangya”
aswei  wlalse?; and it is used in the Han to refer to counterfeit coin (jiangiatt
%§%)» Some have tried to understand %< as “prefects [who control]
evil,Mbut this seems strained, and I can find no example of a similar usage.

78. See Hucker 542. Ofuchi gives numerous examples of Han-period teachers
and elders down to the level of the village (// M) being referred to as libationers
(1991:149-50).

79. Zhengyi fawen tianshi jiao jieke jing 20b. This text was composed in or
shortly after 220.
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master.” In this passage we see a general term by which early Ce-

lestial Masters were known within the community, s/7zm« Fififs
or “lord master.” The title “master” alone was much more widely

applicable, being used for any libationer who instructed novices.88
A typical invocation of the founding three generations can be

found, for exampleSin M [/ PRI Cx

I kowtow and reverently announce upwards to the Supreme Lord
Lao, the Celestial Master, the Inheriting Master, the Successor M as-
ter, the wives of the three lord masters, and the administrators in

their service.

fEEE L REER KET WAT Z 6 =AERA FITEHE -

Here we should note that the spouses of the first three Celes-
tial Masters were also honored as potent deities. We will look at
the role of women in the early church more closely below, but this
fact helps explain the prominent role of Zhang Heng's widow at
the court of Liu Yan.

Chen Shou's account further notes that Zhang Lu used liba-
tioners to administer his government in place of the traditional
prefect or elder (zhang " ). Here we see that Hanzhong under
Zhang Lu was a true theocracy, with a single class of official deal-
ing with both temporal and religious matters. The Celestial Mas-
ters had a uniquely religious system of organization as well, the
parish. Iwill examine the system of parishes in greater detail be-
low, but for now note that Celestial Master communities were
defined in a way that was at variance with the political system of
provinces, commanderies, and counties maintained and manned
by the Chinese empire. Within this theocracy, at least nominal
membership in the church must have been almost universal. Yu

80. See, for example, the petitions in Zhengyi fawen taishang wailu yi.

81. Chisortgzi zhangli 5/93. This sort of invocation is found many places in
the canon with minor variations in wording. Sometimes Zhang Ling's wife is
mentioned immediately after him, and the wives of his son and grandson are
only implied. This example, with its single invocation of a single deity, seems
to me particularly early.
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Huan notes that “migrants who took up residence in his territory
did not dare refuse to follow [the faith] w& It does not, however,
seem that the movement was predicated on theocratic rule. After
the dissolution of the Hanzhong theocracy, libationers must have
maintained special authority within communities where Celestial
Master believers predominated, but they functioned alongside
traditional government officials, just as they had before Hanzhong
and as they did during the half-century of the Daoist-led Cheng-
Han state.

The histories also record a charitable institution that seems to
have been unique to the early decades of the church, the ~charity
huts” /s~ FE&rs. There is no mention of them among surviving
Daoist sources, so we have only these historical accounts to rely
on. Our text compares them to the relay stations {tingzhuati
established by the government.8 These stations were set up every
ten li (roughly 2.5 miles) to provide lodging and food for govern-
ment representatives and messengers. They also extended the
government into local communities, providing public safety func-
tions as well as overseeing registers of population and land tenure
for tax purposes. It seems that nonofficials could also stay there
for a fee. Since they were staffed by locals rather than centrally
appointed and dispatched officials, they were also the closest and
most intimate level of government. The charity huts were in-
tended to replace this vital institution. Their primary innovation
was that they were open to anyone without cost. At a time of war
and epidemic, when large segments of the population were forced
to leave their native places, such an institution must have been
very inviting to both travelers and migrants. We can see the pros-
elytizing function of these hostels in the warning that, if anyone
took more food than needed, the “demonic way” would punish
him or her.84 No doubt the charity huts provided a location where

82. See the passage from the Summary of the Archives translated in full
above.

83. On relay stations, see Ofuchi 1991:163-69.

84. Yu Huan puts a negative connotation on this, saying that the hostels wput
rice and meat tliere in order to cause travelers to stop.”
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the libationer could come into contact with nonbelievers, and
the charity provided there demonstrated the compassionate >mor-
alistic aspect of the faith. The word I translate “charity,” yz 3% Salso
has the sense of “righteous, according to one’s duty,” and Yu Huan
applies it to the rice and meat as well.

The rice placed in the charity huts no doubt derived from the
tithe that each household was supposed to contribute. Every
source mentions the “five pecks of rice” in connection with the
movement, and this was so identified with the Celestial Masters
that, as we have seen, every outsider term for them, from the
rather neutral “way of the five pecks of rice” to the openly deroga-
tory forms like “rice bandits” or “rice spirit mediums” KA
alludes to the tithe. One reason for this is no doubt that rice was
something of a luxury good over most of China, which was too dry
for paddy rice and lacked the excellent irrigation system of the
Chengdu plain. The term we translate Mive peckssg is actually
equal to around ten liters in the Han dynasty, or about 1.1 U.S.
peck, a bit more than forty cups—a modest amount.8& We will see
below that this tithe was regularly collected at the second (7/7) or,
at the latest, the third (10/5) of the three annual Assemblies, and
a certain portion of it was to be sent on to the central administra-
tion of the Celestial Master, while the rest was retained at the
local level to feed the libationers and be redistributed through
periodic communal banquets.

At this point we must take up the testimony of Ge Hong in his
biography of Zhang Ling. Unique among our sources, he does
not refer to the religion by an outsider’s name like Way of the Five
Pecks of Rice, nor does he mention terms like “demon trooper$
not found in extant scriptures. Instead, after telling of the office
of libationer, he mentions some of the duties of the believers:&%

85. At the beginning of the Han, Chao Cuo II1#& d. 154 bce) had argued
an average family farming one hundred mu of land (roughly eleven acres)
would produce around one hundred /0,77 or one thousand pecks” shence
this tithewould represent 0.5 percent of an average year's production. See Han
shu 24A/1132. Schipper claims this is 25 kilos of rice (2000:29).

86. Taipingguangji, ch. 8, entry 3. Cf. Campany 2002:349-56.
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He also established an 1temized code by which his disciples, accord-
ing to the matter, would contribute rice, silk, vessels, paper, brushes,
firewood, and miscellanecous objects.

HILWRH B R T R LORESEYREERH (T -

Here we see the traditional contribution of rice listed alongside a
variety of other goods. Most can be found in texts like Master Red-
pine's Petition Almanac in lists of pledge offerings (xinwu
guixin Ufa). These are objects contributed by the petitioner as
attestation of their faith and to defer the cost of the ritual. Most
are objects actually used in writing the documents that are central
to the ritual, like silk, paper, and brushes. The “vessels” may be
jars to hold ink or vermilion for sealing. Firewood is not found
among these lists but was a common fine for offenses. Thus, in
this passage Ge Hong seems to be providing some insight into the
workings of the church based on real scriptures.

Since the Hanzhong church assumed governmental respon-
sibilities, it had to deal with lawbreakers. Chen Shou tells us that
the Daoist government was unusually lenient is prosecuting bad
conduct: “Those who broke the law were forgiven three times,
and only after this were they punished.”8;7 Fan Ye and Chang Qu
repeat this point. Ge Hong does not record the three forgive-
nesses but does mention that the Celestial Master focus was on
preventing misconduct through shame:8

Ling also wanted to govern people using integrity and shame. He
was not fond of employing corporal punishment and fines, so he
established a system that caused people who suffered an illness to
write down every sin they had committed since they were born. They
then threw this handwritten document into the water and entered
into a covenant with the gods that they would not again offend
against the law, pledging their own death to secure the bond. There-

&7. See the passage from his biography of Zhang Lu under MDaoist Institu-
tions and Life in HanzhongM above.
8. Taipingguangji, ch. 8, entry 3.
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upon, every time the common people encountered an illness, they
were always to confess their transgressions so that, first, they might
get better, and, second, they would be ashamed and regretful and
would not dare offend again, reforming themselves out of a fear of
Heaven and Earth. Thenceforth, all who disobeyed or offended
would reform and be good.

b AR DLRRHD A A A ZHaET /53L& RN E B
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This perceptive comment gets to the heart of the Celestial Mas-
ter program of justice. Other sources give more detail about the
ritual confessions. Chen Shou says merely that “all [libationers]
taught to be honest and not deceive. If one had an illness, he
would confess his transgressions.” Yu Huan gives the most com-
plete description:

[The libationers] were in charge of praying on behalf of the ailing.
The method of prayer was towrite the ailing person's full name and
explain that they intended to accept his or her sin. They would
make three copies, one of which would be sent up to Heaven by
placing it on a mountain, one of which would be buried in the
Earth, and one of which would be cast intoWater. They called them
the Personally Written Missives to the Three Offices.
THFEFEE - et FRALY SKREZE F=F H
— bz R L HAE 20 H) 2K 582 =BEFEH -

This is the beginning of the tradition of petitioning Heaven. I will
explore these personal confessions in a later chapter.& In addi-
tion, there was an institution called the “quiet room” or oratory °
where wsick people were to stay and contemplate their transgres-
sions” M1 5% = {8195 3% i £ f .38 . EventuallySif not at this point,

89. See chapter 6.
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every family was expected to have an oratory in which to perform
its ritual obligations.

There was also a type of public service or good works that one
did as penance. Yu Huan says: M'hey taught that if there was one
who had hidden a minor transgression, he or she should repair a
road for one hundred paces, then the sin would be absolved” (i
HEE/NEE &5HE 50 HI5EK. Ge Hong mentions the same
practice, but treats it as a public duty rather than penance:

[Ling] led the people in repairing and restoring the roads, and all
those who did not participate he would cause to get sick. If in the
county there were a bridge or road that needed repairing, the com-
moners would cut the grass or clean out the muck. There was noth-
ing they would not do at his behest.

HANBERER FEEE SHER -BAEGEE NEat
Hr RO AT AR B EHE -

The claim that Zhang Ling would cause the person misbehaving to
fall ill seems a bit out of place, but Chang Qu does say that, if some-
one took more than what would satisfy one's hunger at the charity
hut, “the demons would make him or her sick” 55> Chen Shou
had said that the “demonic Dao” 5278 would do this. This
is the same demonic Dao about which Zhang Lu taught the people
of Hanzhong. It is difficult to understand the term with precision
because this is its first usage in this sense.go One sense of the term
dao for the early Celestial Masters was a personified high god who
spoke directly to Daoists in the words of the jLzoz/. “Demon” was
rather ambiguous. The Three Offices {sanguan to whom one
addressed petitions administered both a recordkeeping system
where good and evil acts were recorded and hell-like realms of the
dead where punishment was applied for evil acts. They employed
demons in both capacities. Whether referred to a wdemonic

90. In the Former Han the term had been used to refer to the eight spirit
paths by which gods would come to feast on the offerings at the suburban sac-
rifice. See Shiji 12/456. This usage does point out the similarity of the terms for

ghost” and god” during the Han.
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waysg; or system in which evil was requited with sickness, misfor-
tune, and ultimately postmortem punishment, or to a demon-
employing Dao who was the ultimate overlord of that system, it
would be a frightening prospect for evildoers.a

The texts tell us a bit more about general ethical rules. Chen
Shou says that Zhang Lu taught his followers uto be honest and
not to deceive.5;Chang Qu says regarding the regulation of com-
merce that Mhe merchants in their markets charged equitable
prices” or else they ran the risk of demon-inspired illness.q Yu
Huan tells us that the Daoists win accordance with the Monthly
Ordinances prohibited killing in spring and summersgand upro-
hibited wine/5The Monthly Ordinances survives as a chapter of
the Record ofRites but was also a series of principles cited regu-
larly in divergent forms by Han period rulers.gg The prohibition
on killing, which extended to animals, during the seasons of
growth and reproduction makes a certain ecological sense but
was really founded on a more involved idea of acting in harmony
with natural rhythms understood as alternations of the forces of
yin and yang. Ofuchi points out that “prohibitions” on wine
were common at that time (even Cao Cao, who elegized wine
often in his poems, did it) and probably referred only to a pro-
hibition on the sale of wine.g8Such a prohibition seems prob-
lematic in light of the use of wine in the Daoist communal
banquets known as “kitchens.”g-Finally, though it is not men-

91. If Iam correct in speculating that one reason for the rift between Zhang
Lu and Liu Zhang was suspicions that Liu Yan” fatal illnesswas linked to the
Celestial Masters, this aspect of the movement would have been behind those
doubts.

92. Ren Naigiang 1987:72. Liu Lin (1984:116, n. 7) cites the Zhengyi fawen
jingzhang guanpin (i/18a-b), which mentions a god with 120 assistants whose
responsibility it 1s to butcher those who sell wine, open shops to sell to the
poor, or use inaccurate weights and measures to cheat their customers.

93. There isalso an early version preserved in the Liishi chungiu, on which
see Knoblock and Riegel 2000:39-41.

94. Ofuchi 1991:149-51. The Taipingjing also prohibits the sale of wine
(69/73).

95. A later Buddhist source says that the Daoists were known for wlimiting
wine” HIVE) “Tms/76 L» 2102, T52:49a.



62 THE FOUNDING : EXTERNAL EVIDENCE

tioned as a value, interethnic harmony seems to have been an
important part of the ethos in early Celestial Master communi-
ties. Chen Shou, Fan Ye, and Chang Qu all mention that both
Chinese and non-Chinese found the faith appealing, and Zhang
Lu, in particular, seems to have relied on various Ba-minority
groups repeatedly. Daoism is still popular today among many
non-Chinese minorities in southern China and mainland South-
east Asia.¢g6

The historical texts do not say much about the foundations
for these teachings, other than Yu Huan mentioning that the liba-
tioners uwere in charge of using the Five Thousand Characters of
Laozi, having [the followers] practice it together” FDIEFHT
X &L .97 It is also said that Zhang Ling created some sort of
Daoist text(s) in twenty-four scrolls, but nothing is said of their
contents. In the next chapter I will explore these issues and try to
fill out our understanding of the early church through internal
documents created by the Celestial Masters themselves.

9. On the role of Daoism as an altemative form of Chinese cultural identity
for non-Chinese groups, see Kleeman 2002.

97. The Laozi™ also known as the Scripture o fthe Way and Its Virtue (Daode-
"IE 35 £ 4% ) 0 4s convent iCndlly said to be five thousand characters long *but
most versions are a bit longer. It is thought that the Daoist version was exactly
five thousand characters. There has been a debate as towhether this term duxi
#53% which Lhave translated practice” signified choral recitation or merely
explanation and study. Unfortunately, the term is so rare, occurring nowhere
else in the histories and nowhere in the Daoist canon, that it is difficult to an-
swer this question definitively.



TWO

The Founding ofthe
Celestial Master Church:

Internal Documents

e have determined, on the basis of clearly dated historical
sources, that there was an organized religion based in the
Sichuan region of western China by the 190s ¢ «. It was referred to
by outsiders as the Way of the Five Pecks of Rice as well as pejora-
tive related terms like “rice bandits.” It had a distinctive religious
hierarchy with uniquely named religious offices, a hereditary suc-
cession of leaders spanning three generations, and a clearly defined
body of believers who practiced distinctive rituals. Moral conduct
was central to the groups ethos, and an important ritual focused
on the confession of sin, with absolution being won through the
submission of written documents. The faith used the text of the
Laozi as one source of its teachings but also had its own scriptures
of some sort. The Celestial Masters were able to establish a theo-
cratic state in the Hanzhong region of northwest China that lasted
nearly thirty years in which religious officiants called libationers
replaced traditional state officials, enforcing a particularly lenient
code of laws, maintaining a network of communal charitable
institutions, and regulating commerce in the interests of the com-
mon good.
Thus was the foundation laid for one of the great world reli-
gions, which commanded the allegiance and inspired the conduct
of vast numbers of believers over the following eighteen centuries
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and continues to be a vital element of Chinese culture wherever it
is found. In this chapter, we will look at this foundational period
as the Daoists understood and recorded it in their scriptures.

The Revelation to Zhang Ling

The historical sources we looked at in the last chapter had very
little information on Zhang Ling. We learned that he was origi-
nally from Feng in the kingdom of Pei, in eastern China (modern
Jiangsu province) and had come to Sichuan during the reign of
Emperor Shun (126-44 ce) to “study the Dao” in the Swan-Call
or Crane-Call Mountains.1 He is said to have created books about
the Dao (Fan Ye says “books of talismans” or perhaps “talismans
and books,” 73 in order to “beguile the masses” and to
have demanded the famous five pecks of rice from those who
chose to follow him. None of the historical accounts even tell us
his cognomen, which is what all but his closest family members
would have called him.

Ge Hong, who seems to have had access to some internal
documents, is the only early external source to tell us more, but
much of what he says is not credible:23

Zhang Daoling, cognomen Fuhan, was a man of Feng in the king-
dom of Pei. He was originally a student in the Imperial Academy and
was broadly conversant with the Five Classics. Late in life he sighed,
saying, This will not add tomy lifespan.” Consequently, he studied
the way of longevity. He obtained the Yellow Thearch's Nine Caul-
dron Elixir Method'land wished to compound the elixir, but the

1. Most commentators assume both terms refer to the same place.

2. ch. &, entry 3. For a full translation of this biography, see
Campany 2002:349-56, and for detailed notes on variant versions of the tale,
531-33-

3. On this basic scripture of alchemical lore, see Pregadio 1991. It isworth
noting that the scripture claims to have been revealed to the Yellow Thearch by
the Mystic Woman, both figures whose teachings on arts of the bedchamber are
specifically condemned in the Xj 'awger commentary to the Jldtoz 2 €ee below).
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ingredients required much cash and silk cloth. Ling's family was
poor. Though he wanted to make a living, he was not good at either
tending the fields or raising animals, so he never completed the pro-
cess. He heard that most of the people of Sichuan were pure and
generous, and easy to teach, and that there were many famous moun-
tains, so he entered Sichuan with his disciples. He lived on Swan-Call
Mountain and composed books of the Dao in twenty-four fascicles.

SRIEMEE TR TS AL AREFE AT i
H bty BRERAZE SEWIURTE G Z M
SEERELE R RE WAL BHNE JFEE 5
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U EEEE AR -

Much of this seems at best the stuff of legends. Ge is the first
source to record the name Daoling, with the addition of the char-
acter dao to indicate his religious status. The cognomen Fuhan
means “assists the Han dynasty,” which would suggest that he
aspired to an important historical role, but cognomens normally
are related to the name, and it is difficult to see how this could be
related to his nameSwhich means “hill, tumulus” orSas a verb, “to
ascend/% If he had indeed been a student at the Imperial Acad-
emy, trained in the classics, that fact would surely have been
noted by earlier, more conventional sources. The statement that
he was poor, with his only options being farming or raising live-
stock, also contradicts this claim. Moreover, if Zhang Ling had
dropped out of the Imperial Academy, where elite youth were
groomed for a life of government service, why was it already ulate
in lifegf And where did he acquire a company of disciples, and
what did he teach them? Given that he traveled to Sichuan in search
of famous mountains, it is not inconceivable that he had a yearn-
ing for long life, but in early Daoist materials there is no trace of
alchemy, which, as Sivin has shown and this passage admits, wasg4

4. For example -the Han period Li Ling Z=f% had the cognomen Shaoging
/DU or young minister” fieaning he would rise in office early); Jin period
king Sima Ling 5E[% had the cognomen Zishan L > baby mountain” ;and
Shen Yue's son Ling was styled Jinggao 5= » shining heights.” See Haw
54/2450 ¥~ shu 37/1113 ;Songshu 100/2445.
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always a rich man's pursuit and, as Strickmann has revealed, often
resulted in preplanned suicide.5

As noted in the previous chapter, Ge Hong does seem to have
had some information on the religious community established by
Zhang Ling, but, after quickly passing over that material, he
dwells at great length on a tale that portrays Ling as a standard
aspirant for personal transcendence. He is credited with magical
powers like the ability to appear in dozens of different locations
at once. He is said to have succeeded in creating an elixir of im-
mortality but took only half to avoid immediately ascending to
Heaven. We see one reason for this portrayal in Ge Hong's asser-
tion that Zhang Ling used the same formulae that Ge possessed,
merely “changing the order here and there.” He is said to have
entrusted his alchemical secrets to only two disciples, Wang Chang
F £ and a man named Zhao Sheng # &, whose time of arrival
and physical appearance Ling had predicted in advance. Ling then
tests Zhao Sheng seven times, berating him for forty days, tempt-
ing him with gold and women, frightening him with tigers, seeing
if he will feed and clothe a destitute beggar, and finally demand-
ing he throw himself off a cliff to get his master some peaches.
All through this story, there is not one mention of religious ac-
tivities like being appointed libationer or parish-heading liba-
tioner, writing talismans, composing petitions, confessing sins, or
praying and performing penance. In this regard, this account re-
sembles closely Ge Hong's biography of Laozi, which also records
religious belief in Laozi as a deity manifesting repeatedly in this
world under various guises to lead the people and the state to
salvation but explicitly rejects such beliefs in favor of a view of
Laozi as a normal mortal who practiced alchemy and attained

5. See Sivin 1976, 1978; Strickmann 1979. In rejecting this image of Zhang
Ling, Ithus deny Robinet's speculation that he might have been a normal inde-
pendent quester after immortality whose grandson established the Celestial
Master movement (1984:72-73). Such a reading of history does not accord
with the Zhang Pu stele of 173, which shows an organized religion before
Zhang Lu’s time, nor with the biography under discussion, which has him as a
religious founder, but only as amethod to gain the money for his alchemical
pursuits. See also Strickmann 1979:167, n. 131.
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immortality. If Ge Hong did not make up the Zhang Ling story
himself out of whole cloth, he has chosen a tale about a transcen-
dence seeker named Zhao Sheng, who may have claimed a lofty
but poorly understood pedigree linking him to Zhang Ling, and
made that the center of the biography.6

Just as Ge Hong had recorded accounts of Laozi that he ulti-
mately did not accept, he also includes a tale of a revelation to
Zhang Ling that fits poorly with the image of an alchemist and
transcendence seeker. This we can accept as an authentic piece of
church lore, perhaps not historical in a strict sense but authenti-
cally part of the traditions passed down through the church orga-
nization concerning Zhang Ling and Swan-Call Mountain:

He concentrated his thought and refined his intentions. Suddenly
there were men descending from the Heavens and cavalry astride
tigers and golden chariots with feather canopies pulled by teams of
dragons too numerous to count. One figure was announced as the
Scribe Below the Pillar, another as the Lad from the Eastern Sea.
They bestowed upon Ling the Newly Emerged Correct and Unitary
Dao ofthe Covenant with the Powers. Having received this, Ling was
able to heal illness. Thereupon commoners flocked to serve him as
their teacher. His disciples came to number several tens of thousands
of households.

JIE RS ~RARNTRE SENEBRERER A A8 -5
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“Scribe Below the Pillar” refers to Laozi as the historian of the
Zhou royal court; the Lad from the Eastern Sea is a southern god
not otherwise found in Celestial Master scriptures but a key figure
in the transmission of alchemical texts.7

The most significant phrase in this account is “Newly Emerged
Correct and Unitary Dao of the Covenant with the Powers.3 It

6. For aview of transcendents not as supernatural beings but as human mystics
making contentious claims in seeking fame and patronage, rather like medieval
Christian eremites, see Campany 2009.

7.0n the Lad from the Eastern Sea, see Kroll 1985 and Campany 2002:356.
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embodies many of the ideas that make the Celestial Masters dis-
tinctive. "Correct Unitys; (zhengyi IE—*)8is still today a common
way of referring to Celestial Master priests, liturgy, scriptures,
and so on. It implies that the Celestial Masters are the one and
only correct way to approach the gods. The covenant is equally
important, an idea that high gods descended and entered into a
new relationship with human beings. One aspect of this covenant
is embodied in the confession ritual discussed in the previous
chapter, wherein members of the church admit to committing sins
and undertake to never repeat them, in return for which they are
absolved of guilt and pardoned from any punishment. Another
element, we shall see below, is a pledge not to offer blood sacrifice
to profane deities.

This is perhaps the most majestic surviving account of the
initial meeting between Zhang Ling and a heavenly host that re-
sults in the establishment of the new religion. It is not, however,
the earliest. That is found in Yangping Parish, a revealed teaching
from the spirit of Zhang Ling himself, which dates to sometime
between 220 and 231 ce g

On the first day of the fifth month of the Han'an reign period
[June 11, 142 cel, I received the Dao from the divine pneuma of the
August Thearch-King of the beginning of the Han. Taking five pecks
of rice as a pledge of faith, Iwant to allow all worthy people capa-
ble of transcendence to ascend to salvation.

BLUEZTTHER R —H AEEGRET THRZE DA PRER
B ATz L EEAE -

Here we see an affirmation of the importance of the rice tithe for
the movement. Moreover, this statement, recorded less than thirty
years after the confrontation between Zhang Lu and Zhang Xiu,
provides excellent support for the contention that Yu Huans

8. Note that Tuse the adjectival form MunitaryM to translate this term in this
phrase bur adopt the nominal unity” in subsequent references to the group.

9. Zhengyi fawen tianshi jiao jieke jing 20b. On this text, see Bokenkamp
1997:149-85 and the full translation in the next chapter.
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attribution of the practice of collecting five pecks of rice to Zhang
Xiju is mistaken. Individuals alive at that time would certainly have
been among the audience for this document and would have known
if the claim that the rice tithe dated to the beginning of the move-
ment was false. The term given here for the revealing deity is
unique in the canon and may represent a textual corruption. The
closest parallel is to the description of the aspirants to the registers
in the ritual formulae recorded in the Most High® Correct and
Unitary Ritual Registers o f the Covenant with the Powers, who is
said to have “previously borne on my person the divine pneumas
of the newly emerged Lord Lao, the Most High Exalted August
Thearch-King” Z# ¥ H#E K L& E % EHEE S 10 Given the
unanimity of other references to this event, it seems safe to as-
sume what is intended is some reference to the divinized Laozi.
There is a second revealed text, the Commands and Precepts
for the Great Family ofthe Dao, dating to the middle of the third
century (255 ce), that also refers to Zhang Ling's revelation n

On the first day of the fifth month of the Han'an reign period, at
Redstone Castle in Qu district of Linqiong county of Sichuan, the
Dao created the Way of the Correct and Unitary Covenant with the
Powers in order to seal a contract with Heaven and Earth, establish
the twenty-four parishes, and distribute the Mysterious, Primordial,

and Inaugurating pneumas to govern the citizens.

BLUEZITFE A H —H R E R ISR S IR A S e — SR B
Z B BRI AL UG AR 2T iRRE R -

These two precious sources, revealed to a community of believers
including some who had experienced the Hanzhong theocracy,

10. See, for example, the Adolescent One General Register rite at Taishang
zhettgyi mengwei falu 1b. There is very similar language, omitting the refer-
ence to the Mnewly emerged Lord Laow at Taishang zhengyi yansheng baoming
Iu la. Bokenkamp points out that Lord Yellow Stone at the beginning of the
Han was identified with Laozi inHan apocrypha and was the master of Zhang
Liang, who isclaimed as Zhang Ling’s ancestor (1997:171). Perhaps this is the
figure referred to obliquely here.

11. Zhengyi fawen tianshi jiao jieke jing 14a-b.
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give us an exact date and place for the revelation. Zhang Ling is
said to have come to Sichuan during the reign of Emperor Shun
VENETE (26-44) 31NOINYG 11320 3 5161680111173 5110@= 1 0 )t (-2
able organization in the church, so this date is credible. Lingiong
county was administered from modern Qionglai Hji#kSroughly
65 kilometers southwest of Chengdu. Today Crane-Call Moun-
tain is identified, plausibly, with a site due north of this, roughly
50 kilometers due west of Chengdu.

The second passage records three important elements in the
founding of the faith. First it specifies that the “covenant with the
powersgwas indeed a sort of contract linking mortals to the cos-
mic powers of Heaven and Earth. Second, it records the establish-
ment of the system of twenty-four parishes at the founding mo-
ment of the church. No doubt it took some time to actually bring
this system into being, but the distribution of parishes accords
with an origin in the Chengdu area.12 Finally, it lays out the basic
Celestial Master cosmology of three pneumas still evoked in Ce-
lestial Master ritual today.

The revealing deity of the Commands and Precepts is the Dao
itself, a personified supreme deity. Earlier in the revelation, this is
explained in more detail:13

When the age of the Han had already been fixed, the last successor
ran roughshod and the populace chased benefit, with strong and
weak contesting passionately. The Dao grieved for the lives of the
citizens, which, once lost, could not be restored. For this reason, he
caused Heaven to bestow a pneuma to govern the citizens, calling it
the Newly Emerged Demon Lao. Why do we speak of demons?
People only fear demons; they do not believe in the Dao. Therefore
itwas the Demon Lao who bestowed upon Zhang Daoling the posi-
tion of Celestial Master, most revered, most divine, and he thus
became the master of the people.

FETEEE R CRABF] R EERa— R
2 ORERGREER HF R S REM 2 AERE M
B BRSO B A M IR ZE -

12. For a more detailed description of the parish system, see chapter &.
13. Zhettgyi fawen tianshi jiao jieke jing 14a.
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Here we see that the Dao was moved by the war and destruction
of the Latter Han to first produce an avatar of himself and use
this to transmit the position of Celestial Master to Zhang Ling,
who is here already honored with the style Daoling. In this trans-
lation I have emended the transmitted text, which calls the Dao's
manifestation “the newly emerged Lord Lao” ¥+ %E. As Liu
Zhaorui (2005) has pointed out, the following sentence makes no
sense with that reading but perfect sense as an explanation of the
term “Demon Lao” # 5. .14 The LiuJi 81 land contract of 485,
excavated in 1956, begins with a charge to a long list of under-
world officials prefaced uBy command of the talisman of the newly
emerged Demon Lao, the Supreme Lord Lao” JiiHE A K EEE
75 #) »15 Here “Demon Lao” is clearly an alternate term for the Most
High Lord Lao.

There are two other Daoist scriptures with strikingly similar
language. In the Demon Statutes of Lady Blue which 1
will argue dates to the late third century, we read:i6

The Heavenly Dao uses demons to aid gods in deploying pneumas.
People fear demons; they do not fear gods, so [the Dao] deceptively
employs a name from among them [i.e., demons] to refer to its own

position.

KLU RBY 28 - N =R A RAH CHEEE R0 > B 9RHAL -

14. Bokenkamp provides an elegant English translation of the text as it
stands (1997:171), but the grammar does not support his reading. He also
takes the Dao, rather than the people’s fate, as the subject of the clause Once
lost could not be restored,M understanding it as a reference to the Dao with-
drawing from the world, but it isunclear why the Dao would find itdifficult to
return. Finally, he takes wmost revered, most divine" to be a reference to the
qualifications of Zhang Ling rather than the office of Celestial Master, which
1s possible but seems a bit forced.

15. Liu Zhaorui 2005:173. Liu's article is flawed in many respects, misun-
derstanding the 173 stele, misdating Daoist scriptures, granting unquestioned
credence to the historical accounts and Buddhist polemics, and making unwar -
ranted assumpt ions concerning the social background and level of education of
Celestial Master believers, but his central argument is sound.

16. Nugqingguilti 1/8b.
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The fifth-century Scripture o fthe Inner Explanation ofthe Three
Heavens invokes the Supreme Lord Lao in the follow-
ing terms:1y

The Most High during the time of Emperor Shun of the Han chose
an imperial emissary to pacify and rectify the rule of the Six Heavens,
sort out the true and the false, and i1lluminate the pneumas of the
superior Three Heavens. On the first day of the fifthmonth of the
first year of Han'an, arenwu year [sexagenary year 19], Lord Lao met
with the Daoist priest Zhang Daoling in a stone chamber on Mount
Quting in Shu commandery and led him to visit the newly emerged
Most High at the great parish at Kunlun. The Most High said:
uPeople of this age do not fear the true and correct but fear deviant
demons. For this reason L have called myself the newly emerged Lord
Lao.MThereupon Zhang was appointed Correct and Unitary Equa-
nimity Pneuma, Master of the Three Heavens, and entrustedwith the
Way of the Correct and Unitary Covenant with the Powers as well
as the administration of the newly emerged Lord Lao.

R ELUBNER IR B ~PIEAN K208 3Rl B BB E=
RZA LUEBLZTTHEEFRON —H EBRREEEFUIAE
o BLUESRERER S B 08 TR B R BRI AR ERE
IETERA R NESEH TR AR ZEIE— PR =X
Z A RIE—BHE B B R ZH -

In order to make sense of this passage, each occurrence of Wewly
emerged Lord Lao” should be “newly emerged Demon Lao.”18

17. Santian neijie jirtg 1/5b-6a. This scripture makes reference to the advent
of the Liu Song dynasty and therefore can be safely dated to around 420. It
preserves information that derives from the mainstream of the Celestial Mas -
ter tradition and is therefore valuable, but it also includes elements that mark
itas representing a splinter movement , like its treatment of early history and of
Buddhism, and therefore cannot be used uncritically as a source reflecting the
state of the Celestial Master church at the time of itscomposition. See Boken-
kamp 1997:186-229 and the article by Cedzich in Schipper and Verellen 2004 :
1, 124-25.

18. Liu Zhaorui provides other examples of passages that were changed by
later copyists in response toBuddhist polemical attacks.
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This passage introduces a number of new concepts that will be
treated below, such as the Three Heavens and the Six Heavens, as
well as official titles within the church administration.

Although “demon” sounds quite frightening, and these texts
testify that the term was chosen for just this reason, during the
Han, Three Kingdoms, and Six Dynasties periods there was not the
clear division we find in later dynasties between gods and demons.
The god of the hearth, for example, who watched over the house-
hold while reporting on misconduct, was sometimes called the
“hearth demon” Zjogw/ & %.),19 and we should probably under-
stand “demon” in these contexts as a godlike figure who was closer
to this world and hence perhaps more approachable than a deity.
The important question was whether the demon worked for the
good or was “deviant” 45 and hence evil.

Since the revelation to Zhang Ling was such a seminal event,
it is not surprising that later Daoist scriptures attributed more
content to the transmission from the divinized Laozi. One obvi-
ous possibility was scriptures. By the early fifth century, a wide
variety of scriptures were traced back to this source:2o0

The Code of'the Great Perfected says, wOn the first day of the fifth
month of the first year of the Han’an reign period, the Supreme
Lord Lao at Crane-Call Mountain bestowed upon Zhang Daoling
the scriptures of the Correct and Unitary Covenant with the Powers
in nine hundred thirty scrolls and talismans and charts in seventy
scrolls, altogether one thousand scrolls. He also bestowed upon
the Celestial Master the Perfected Scripture of the Great Grotto in
twenty-one scrolls, to be bestowed upon those who had already
become perfected.”

(KER) H SR EEBRPUEZITER A —H PR aRE
EIE—HEZENE =16 FEt & 5T (JBRKH
(REHELL) —+—& RREREA -

19- Shiji 12/458. On the cult to the god of the hearth, see Chard 1995.

20. Yaoxiu keyijielii chao 1/2a, citing the now lost but widely cited Taizhen-
ca. 420 (E. For a study of the Taizhenke and a reconstruction of

its contents, see Ofuchi 1997:409-505.

A
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The perfected here are a class of divine being, higher than tran-
scendents but below gods. In this passage, a pedigree going back
to Zhang Daoling is claimed for a core scripture of the Shangging
revelations (364-70 ce). We see a similar claim in the Cavern
Ye//oU BooZ NGl =1 = & )Sa Shang-
qing version of a scripture concerning the sexual rite known as
Merging the Pneumas (heqi "n *).22The paragraph claiming that
the eight scrolls of the Yellow Book were revealed during the years
142 and 143 contains many elements that are inappropriate for a
Celestial Master context, including references to Ge Hong's tale
of Zhao Sheng and Wang Chang, the consumption of alchemical
and rare substances (/ks/?/ HE&)Schoice of recipient through phys-
iognomy (* $* gw HIE ) > geomantic concepts like the Nine
Palaces /1, Sand a revealing deity called not Demon Lao or Lord
Lao but rather Laozi. Still, we cannot assume from this that at-
tributions of the Merging the Pneumas rite to the Celestial Mas-
ters is incorrect, as we shall see from the earliest concrete evi-
dence of the movement, discussed in the next section.

The Zhang Pu Stele of 173

We are fortunate indeed to have preserved a Song transcription
of a stele inscription created by members of the Celestial Master
church in 173 ce, only some thirty years after the legendary found-
ing of the group. The stele itself no longer survives, nor do any
rubbings of it, but we have a careful transcription of the text by
the Song epigrapher Hong Kuo who recorded it in his Con-
tinued Clerical Script.11 It already shows a religious organization
with clearly defined priestly offices and rituals. The text of the
stele reads: 33

21. Dottgzhen huangshu ib-2a. On Merging the Pneumas, see below.

22. B4 3/8-9

23. Hong Kuo 1983:3.8a-b. This stele no longer survives, and we are forced
to rely on Hong's Song era transcription. He clearly misunderstands the docu-
ment, identifying the god Hu with a newly enrolled member of the church.
This is incompatible with the text, in which Hu summons” GAvo & a term
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Second year of the Xiping era, third month, first day [April 1, 173]. Hu
Jiu, spirit soldier {guibing) of the Heavenly Elder,24 [announces]:
You have followed a path to transcendence and your Dao is com-
plete; the mystic dispensation has extended your lifespan.25 The
correct and unitary pneumas26 of the Dao have been distributed

always used by superiors to inferiors) the libationers and presents them with
scriptures. Two characters are missing after the emissary” name. One may be
a second character of his personal name or cognomen, but one or both must

convey the idea that he iscommunicating (e.g ywe H> = sand soon) and
introduce the pronouncement to the libationers.
24. 1 read tianlao where others have read tian biao The character on

the stele after Hong Kuo’s transcription, is a graphic variant and does not
exactly resemble any known character. The lower portion does resemble that
of biao, but Ican find no example of biao written with only one horizontal
crossbar in the upper portion of the character. Moreover, the character lao *

on the Cao Quan stele Hah4 is dose inboth appearance and time and the
Wang Xizhi cursive form isalso similar and is from a known Celestial Master
Daoist. Both can confirm this identification. See Zhongguo shufa dazidian (Tai-
pei: Datong shuju, 1970), pp. 978-79 and 1101-2. Zhang Xunliao and Bai Bin
describe the normal form of lao found inNorthern Wei Daoist stelae as Maxiatt
% character witha A in the hook on the lower right,” which also closely
approximates our graph. See Zhang Xunliao and Bai Bin 2005:3, 691.

25. The mystic dispensation is alsomentioned in this line from the Petition
Expressing Gratitude (xiegn zhang presented by the novice after
receiving promotion to the One Hundred Fifty Generals Register: UI have
received a great grace K& Joy and trepidation arise in turn. The mystic dis-
pensation ZJii isvast and deep. Truly Imust exhort myself to progress!” DZ
1243 Zhengyi fawen taishang tvailu yi 6a). Lii Pengzhi has suggested quite
plausibly (personal communication) that the term Zj refers to the Merging
the Pneumas rite, which by some interpretations was completed at the time of
reception of the One Hundred Fifty Generals Register. See also Chuartshou
sandong jingjie falu liieshuo 1/3b, where we are told that the Transcendent type
of Seventy-Five Generals Register governs men and the Numinous type gov-
erns women so that, When men and women unite, these two registers are
called the Transcendent Numinous One Hundred Fifty Generals Register” [
—5% Bua HEE A HEE.

26. Tread the shortened form of wu 5E inHong's transcription as a shortened
or archaic form of the Daoist character for Upneuma,wqi "6. The old form of the
graph citedby Xu Shen isalmost identical and similarly lacks a fire radical at the
bot tom of the character. In chapter 10 of the Xiang er commentary, Gu Baotian
and Zhang Zhongli read the graphically similar yuan 76 as qi 56, providing a
close parallel reading from the same time and milieu. See Gu Baotian and Zhang
Zhongli 1997:37. Other possible readings are yuan jt or tian but neither
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among the hegemonic pneumas,27 and it has been decided to sum-
mon the libationers Zhang Pu, Meng Sheng,28 Zhao Guang, Wang
Sheng, Huang Chang, and Yang Feng to come to receivezg twelve
scrolls of arcane scriptures. The libationers vow to spread the ritual
system of the Celestial Master Dao without limit!

seems tomake good sense incontext. Rao Zongyi reads the graph as an abbrevi-
ated formoiqi S. (jf), but this leads toan 1rregular meter. I read the inscription
in four-character phrases as much as possible. See Rao Zongyi 1991:159.

27. Rao Zongyi (1991:160) reads these two characters as F/4/EH& > the
hundred pneumas ,Mand suggests that bai could be a loan for po 6", the earthly
component of the composite Chinese soul (hunpo They may be an other-
wise unknown official title, like the lingjue or determiner of pneumas,w
mnDZ 1139 % z—mmg = AR E 7.18-19;seealsoKleemani998:78-
79), who pronounced upon the validity of oracular pronouncements from
spirit mediums 55 2L sbut it seems more reasonable to take fooas & »

Fiegemon -violent,” a common variant reading that yields an interpretation
suitable to the historical circumstances of the violent age in which the early
Celestial Masters lived. The reading chosen here is supported by the parallel
to two lines in the Commands and Precepts wlater the pneumas of the Dao
[i.e. the Most High Lord Lao] were tobe distributed throughout the four seas”
BEREARIUE DZ 789 Z/Tecgy/ /do /b I3bi) and [The
Dao] divided and distributed the mystic, originating, and inaugural pneumas
inorder to govern the people” H A Z LB R& R (4bi-2). Here it is the pneu-
mas of the Correct and Unitary Covenant that are being distributed to the
faithful. Note also that the fourth-century libationer Du Jiong #5% speaks of
the pPneumas of the Correct and Unitary” IF—"% as being the only possible
agent to suppress the Killing and disorder among men and demons”™ ASEF%EL
that prevailed in his day. See Yurtji gigian m/7a, where Du Jiong's name has
been transmitted incorrectly as Du Bing

28. Some have read thisname as a title, with meng  being a loan for meng
85> Covenant ” but there isno example of the termwel® 2 4= anywhere
in Daoist or secular sources, and the original meng isa known surname that,
though rare, is specifically linked to the Sichuan region. See Hanyu dazidian
3233, entry 1.7.

29. Although some have read this shou A Mto receive,w as the homophonous
graph with the hand radical (s/2%«#% > fobestow”) sthe pairing of the character
y &5 which Wang Li glosses as {o arrive” (sually at the place of a superior
elder, or revered figure), makes clear that the libationers are lower in status than
the other party and therefore must be receiving rather than bestowing the texts.
Note also that in later ordination texts like the Taishang wailu yi and S-203, it is
always a single individual, never a group, who actually bestows the text on the
ordinand. See Wang Li, Wang Li Guhanyu zidiart (Beijing, 2000), p. 1274.
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P FE=H—H REREEHILOL] AUFEE L 2
ik ’%’ﬁBME—x TEESHER B B E R =
& HEF AT G SEIRRETE AR -

In this inscription the emissary of an exalted Daoist deity, the
Heavenly Elder (Tianlao), announces the selection of a group of
priests who have made notable progress in spiritual development
and rewards their diligence by revealing to them a set of esoteric
scriptures. The Heavenly Elder has many possible referents. It
may be just another reference to the Supreme Lord Lao, hence the
“Heavenly Lao.SIn the o/N— STiw -

{EEHEE swe read that one of Laozi’s avatars, during the reign
of King You JEHHK4TE. of the Western Zhou (r.795-771 bee ), when
he also served the Zhou court as “scribe below the pillar,” was
in fact named Heavenly Elder.30 We also see Master Redpine ad-
dressing a Heavenly Elder Pingchang in the preface to Master
Redpine” Petition Almanac (l/ia), and in the second chapter of
the same work (2/27b) we see a Heavenly Elder pose questions to
the Three Augusts =&. In the Supreme SecrM £ssew"“ /s 4 [-FAZL -
a Heavenly Elder is twice said to "determine the register," sug-
gesting that he has a role in keeping the ledger books of fate.31
This would be particularly appropriate for a god charged with
determining promotions. Whoever this Heavenly Elder is, how-
ever, the essential thing is that Hu Jiu is his emissary, hence a
divine figure, and definitely not a new convert to the faith, as Hong
Kuo speculated and many others have assumed.32 We cannot
confidently supply the missing two characters following Hu Jiu’s
name, but at least one of them must be a character that introduces
a quote like ywe [ wmto say”; 5 “to announce”; or "8 7 “to
instruct.”33

30. Quoted in Sandong zhunang 9/7b.

31. See DZ 1138 08.531 »6a4.

32. Iwas unable to find a single example of a church officer of any rank
whose office ispreceded by the name of a god.

33. The other character may be an adverb like (#8 it could be the sec-
ond character of Hu Jiu'spersonal name, or itmay be that a two-character verbal
phrase likejiangyan usent down words ,M occupied both spaces.
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Thus, we see already in this inscription that heavenly spirits
are communicating directly with the group, probably through
some form of spirit possession, and that this sort of direct rev-
elation is the ultimate determiner of advancement. Centuries later,
suitability for promotion always had to be certified by a group of
divine officials called the “lords of interrogation and summoning”
(kaozhaojun though we are equally ignorant of how the
master at that time received the answer.

We also can discern that by this time there were at least two
different ranks within the church, since this group of libationers
summoned by Hu Jiu was already libationers and had just com-
pleted a course of study or perhaps merit-making activity beyond
that level. There may well have been a different set of scriptures
conferred initially when they reached the level of libationer.

We do have one important clue as to the nature of the eso-
teric scriptures entrusted to them and the significance of the rite
as a whole: the term “mystic dispensation” 2.} )+ This
would seem to be a reference to the rite of sexual union called
Merging the Pneumas. I will treat this rite in greater depth in the
next chapter, but for now it is sufficient to note that the rite was
of great importance in the early church and that it was often
linked to salvation, so it is appropriate that it might “extend
[one’s] lifespan.” There has been debate about when the rite was
performed and by whom, but it seems from the inscription above
that at this time it was restricted to relatively high officers in the
church.

Finally, we should take note of the final clause, which binds
the libationers to exert themselves in order to propagate the faith.
It was precisely this evangelical ardor that helped the church sur-
vive and grow, spreading throughout the Chinese cultural sphere,
through the turbulent history of the Period of Disunion.34

34, We will see this same evangelical spirit below in both the Xianger and
the third-century encyclicals.
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The Laozi and the Xiang er Commentary

I have noted repeatedly the special role of Laozi in various di-
vine forms for the early Celestial Masters. He founded the religion,
appointed Zhang Ling as his representative, established the admin-
istrative network of parishes, and perhaps approved its internal
personnel decisions. We have also seen that a primary duty of the
libationers was to preach the book named after Laozi to their fol-
lowers, though we cannot be sure if this involved group memoriza-
tion through choral recitation or simple exposition of its contents.

Among the manuscripts found in a Dunhuang cave at the turn
of the twentieth century was a partial edition of the Laozi with a
commentary interspersed with the text, representing chapters 3
to 37 of the modern edition (see fig. 2). Catalogued in the British
Museum as Stein manuscript 6825, it was identified as the long
\ostXianger commentary edition, which Tang Emperor Xuanzong
[# 2. 5% « 712-57) and the Five Dynasties specialist in Daoist ritual
Du Guangting # 3¢ £ 850-933) both attributed to Zhang Ling.
We have since confirmed that the text of the Laozi reflected in
this edition is particularly ancient, with close parallels to the early
Han manuscripts unearthed in 1973 at Mawangdui.3s It is also
mentioned in and shares some language with the Commands and
Precepts for the Great Family ofthe Dao, which is dated internally
to 255 ce, and identified as a product through spirit revelation of
the disembodied author of that text, who was either Zhang Ling
or Zhang Lu, so it is likely that the text was already in use in
Hanzhong. Ofuchi’s detailed examination of all references to the
text finds that it is most often attributed to Zhang Lu and occa-
sionally to Zhang Ling; Rao suggests an elegant solution to the
dispute, that it was written by Zhang Lu based on the ideas of
Zhang Ling.36 Although the text is a commentary on a work

35. See Boltz 1982. On the identification of the text and itsdating, see Ofuchi
1991:247-80 and Bokenkamp 1997:58-62

36. Rao Zongyi 1991:4. Bokenkamp also accepts that the earlier attributions
point toZhang Lu.
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figure 2, The Dunhuang manuscript of the Xiang'er commentary to the Laozi
with details of the beginning and ending sections. Photo courtesy of the British

Library, Or.8213S.6825, ©The British Library Board.
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written centuries earlier, we can still use + = oo<s oo=commen -
tary, with due care, to understand the teachings of the Celestial
Master Daoists before the dissolution of the Hanzhong community
in 215 CE.

As aproduct <itstime, commenting on a Chinese philosophi-
cal work of the Warring States period, the =< < et=commentary
partakes of a worldview quitedistinct from our own and hence
requires some explanation. Most readers will probably be familiar
with the concepts of >~and yang, negative and positive forces
that rise and fall in alternation, such that one isat a B © swhen
the other isat itsnadir, and which can be applied to awide vari-
o->of phenomena inthenatural and human world. ==wommerl—

tary also draws on the concept of the five 5 0 = erm—dpsn o i~ -
five qualities that succeed each other in two distinctive @atterns:
mutual production, in which fire8ives rise to earth, which psro-
duces metal, which yields water, which produces wood; and mu—
tual conquest, in which fire conquers metal, which conquers
wood, which conquers earth, which conquers water, which con-
quers fire.Hhese five a Sents are correlated with numerous other
groups of five, such as the five seasons, the five directions, the five
flavors, and, Most im Portant for the =< = o~ the five viscera (liver
ff, heartspleen B -—8&=8§, ~« ~o s%Hhe commentary also
refers to a group of eight phases, sometimes linked to the eight

tri%rams of the » & » 8 o~-=s: | weg &£ (flourishing) @ <& « oo
=2 —~oo =D (gestating) moN(declining) »o—— >~ s basn
H(imprisoned) » A~% (abandoned) "and x & { gﬁ(retreating).rFi_
nally, itmentions three substances within the © o5 -Pneumas X #—
are the energies in the universe, which take forms rangingfrom fine
(air) to turbid (objects) ;some originate from the Dao itself. Essences
(//sgff) are the products of the refinement of pmeumas intoE == o

substances like semen, which have creative Powen Gods -~

“+

37. 0ddly enough, there seems « be no standard name for this system, and
it is often identified b* the name of its first two members, — < o13Es
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are the result of the coalescence of essence and become body gods
who direct and protect the functioning of the body. Having defined
these basic terms, let us turn to a consideration of their deployment
in the Xiang er commentary.

By the end of the second century ce, the figure of the tran-
scendent (xian) had a long history in the Chinese imagination.
Transcendents began in the late Warring States era as unworldly
figures, equipped with wings and looking rather birdlike, found
only in the most remote, inaccessible regions, where they lived
lives of extended length and leisure. By the time Ge Hong wrote
about them around 320 ce, they were humans who had trans-
formed themselves through various forms of self-cultivation and
personal transformation, including macrobiotic diet, breathing
exercises, sexual practices, meditation, and alchemy. Campany
(2009) has recently given us a picture of aspirants to this status
not as remote, divine figures but as the village mystic, engaging in
public displays of asceticism and offering various mantic services
in a quest for fame and sponsorship.

The Celestial Masters condemned most of these methods

and their practitioners as deviant {xie and not in accord with
the intentions of the Dao. They specifically condemn, as we shall
see below, sexual practices involving the retention and recycling
of essence as well as meditative practices involving the visualiza-
tion of the Dao in a specific form and place within the body (but
not the less exalted spirits of the body or the register, as we shall
see below). A variety of other practices are subsumed within the
blanket condemnation of “false arts of the modern world”
Wi /75 {5+ ). There are occasional hints as to what these might
entail, like the visualization of doors and windows within the
body, but often we simply do not know what they were referring
to. What sort of methods did the Daoists support, and what was
the envisioned result of these practices?

The ideal espoused in the Xiang'er commentary is the tran-
scendent noble (xianshi {[l]it), where the second character origi-
nally referred to a knight but by this time meant a learned person
of high social status. We are told that such individuals Mo not
value glory, rank, or wealth,” “know nothing of profane affairs,”
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uhave a taste for the Dao and know nothing of common things,»
and “close their hearts so as not to be bothered by evil or [the desire
for] profit.”38 Like commoners, they “know fear of death and de-
light in life” but “believe in the Dao, maintaining its precepts and
thus joining with life,” or again “rejoice only in their faithfulness
to the Dao and in keeping its precepts, not in evil.” Clearly a key
theme here is avoiding any activity that is in conflict with the pre-
cepts (jie ~c), which I will discuss below. There is a suggestion of

physiological practice though, in the following passage:39

They only value “drawing sustenance from the mother”—that is,
their own bodies. In the interior of the body, the “mother” is the
stomach, which governs the pneumas of the five viscera. The profane
eat grain when they have it, and, when the grain is gone, they die.
The transcendent nobility eat grain when they have it, and when they
do not, they ingest pneumas. The pneumas return to the stomach,
which is the layered sack of the bowels.

HE&aHE Fi THKET EAER B AN&R REHRE
b Al EAREeZ EAIRR AR E MEEED -

This passage suggests an affinity with practices related to the
avoidance of grain, wherein those aspiring to transcendence seek
to avoid normal food for progressively more rarified substances,
until they subsist only on pneumas.40 Ge Hong records one ver-
sion of this practice when he reports of wbooks of the Dao? that
maintain that, Kif you want to obtain long life, your bowels must
be dear” %1 & E i & & 3% Sand “those who eat pneumas are

38. Most comments on the transcendent noble are collected in the commen -
tary to chapter 20, and that is the source of the quotations in this paragraph. I
follow Bokenkamp (1997:109-12) except for substituting a synonym here and
there tomaintain consistency in translation, but I translatexin fg in itsmore
common meaning of believe in” rather than Bokenkamp’s Keep faithwith.”
Note that for convenience Icite the Xiang'er by the equivalent chapters of the
modern text, but the Xiang er itself does not record these divisions.

39. Laozi Xiang er zhu9ch. 20; Rao Zongyi 1991:28.

40. On this practice, see LMvi 1983 sEskildsen 1998; Campany 2005.
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divinely illuminated and do not die” & & & #H71 9E.4 However >
the statement that Celestial Master transcendent nobles do eat
grain when they have it certainly indicates a certain distance be-
tween the practices. The retention and use of pneumas and es-
sence are described more fully in an extended metaphor found in
the commentary to chapter 21:423

The ancient transcendent nobles treasured the essences to gain life.
Today's people lose the essences and die. This is the great proof.
Now if one merely congeals essences, can one then obtain life? No!
It is essential that one’s various actions be complete. This is because
essence is a variant form of the pneumas of the Dao. It enters into
the human body as the root and the source. I have already explained
what happens when one holds only half of them. If you desire to
treasure the essences, the hundred actions should be complete and
the myriad good deeds should be illustrious. Harmonize the five
agents so that happiness and anger are eliminated. Only when one
has extra counters on the celestial officers’ left tally will the essences
be maintained. When evil persons treasure their essences, they trou-
ble themselves in vain, for in the end the essences will not remain
but must certainly leak away. If the heart corresponds to the com-
pass, it regulates the myriad matters; thus, it is called the wthree
paths of the Luminous Hall.$8 While dispersing deviances of
yang and injuries of yin, it holds to the center and correctly mea-
sures out the pneumas of the Dao. The essences might be compared
to the waters of a pond and the body to the embankments along the
sides of the pond. Good deeds are like the water's source. If these
three things are all complete, the pond will remain intact and sturdy.
If the heart does not fix itself upon goodness, then the pond lacks

41. See Baopuzi neipian 15/1a-bWang Ming 1985:266.

42, Largely following Bokenkamp 1997:113-14, with some alteration to
maintain consistency, except where noted. Laozi Xiang'er zhu, ch. 21 ;Rao
Zongyi 1991:29.

43. The significance of this line is unclear. The Luminous Hall isnormally
identified with a palace in the head, one inch in from a point midway be-
tween the eyebrows, where three lords rule, or it is identified with the spleen.
This identification with the heart ismuch rarer, and Ican find no other refer-
ence to the Three Paths. See Dengzheti yinjue 1/8a-1(b; Shangqing huangshu
guoduyi 19a.
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embankments, and the water will run out. If one does not accumu-
late good deeds, the pond is cut off at its source, and the water will
dry up. If one breaches the dike to irrigate uncultivated land, the
canal is like a stream or river. Though the dike is there, if the source
leaks away, the pond will certainly empty. When the bank#4 be-
comes scorched and cracked, the hundred illnesses all emerge. If
one is not cautious about these three things, the pond will become
an empty ditch.

Al L B DL 5 A SR RTE A (8t o (B 45 R T
PRt -HEEETTE M U EEZARL c AAS PR
K OFFEFREZ RWER HITE R EEEE SN
HAT BRBERE -REEZ FHGE BHTZ BANEE F
HEE&ANE o ERL OEREEE ORI E =8 15
HR B2 % LU IEE A SR <8 0 R MK -5 O B2 B & 170K
BooEH = oMy =B 0 A EE CEEE KR TELR
MR A Kb R R ACRE R AT o8 SR AE TR
D PHE 0 IR 22 o i 3T 2 B AR B =R E AR ZE STt -

This extended passage presents some philological problems that
cannot be easily resolved, but its general import is clear. The
regulation of conduct and the performance of good deeds is the
source that supplies the essence, a refined form of the Dao's pneu-
mas. Heavenly recordkeepers, no doubt one or all of the Three
Offices of the historical accounts, record all actions in one of two
documents, a tally of the left for those with a positive store of
merits and a tally of the right for those whose store of merit has
been depleted and who thus await misfortune, death, and post-
mortem punishment. On the basis of one's good or bad conduct,
“counters” are added or subtracted from the amount with which
one was born.g5 Depletion of this account through evildoing

44. Following Gu Baotian and Zhang Zhongli 1997:106, n. 31, in reading
this otherwise unknown character asan  Bokenkamp translates wbed of the
pond” without explanation.

45. Ge Hong talks about these counters in some detail, but it isunclear if the
Celestial Masters assigned the same numerical value to each. See Wang Ming
1985:6/125. Later Daoist ritual often focused on erasing one’s name from the
right tally and inscribing iton the left. See, for example, Daomen dingzhi 7/2(b.
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makes it impossible to maintain the essence necessary for life. At
the same time, the body plays a vital role in maintaining the es-
sence. Bokenkamp suggests that Mirrigating the fields” refers to
“unbridled sexual intercourseS but it may be broader than that,
referring to any time that one of the five agents gains undue domi-
nance, giving rise to strong emotion. The commentary correspond-
ing to chapter 4 specifically warns against anger, which is expressed
as antagonism among the five viscera, each of which is ruled by
one of the five agents. This can be particularly serious if a “flour-
ishing” viscus and its associated emotion attack and “imprison”
one # F Z|[A Swhich can lead to calamity.46

As for one's ultimate fate, the Xiangpr does not have a com-
prehensive discussion, but it does twice speak about what happens
after death to a dedicated Daoist, in chapters 16 and 33:47

The Great Yin is the palace where the Dao accumulates and one
refines the physical form. There are ages that one cannot abide, and
the wise will avoid them by feigning death. They pass through the
Great Yin and and are reborn in a new visage on the other side, thus
dying without perishing. The profane are unable to accumulate
good deeds, and, when they die, it is true death. They enter the
custody of the Earth Officer.

KBRS 22t A F ol g EHB R AT
B—BAEG RiIART EARERESTT SLERL BE
ER A

When a Daoist's practice is complete, the Daoist gods flock to him,
he feigns death to avoid the age and, passing through the Great Yin,
is reborn; this is to “not perish” and therefore is to be long-lived.

46. This system, which has itsorigins in the Huainanzi and the Apocrypha,
ispoorly understood.

4]. Laozi Xiartg'er zhu, ch. 16, 33 :Rao Zongyi 1991:22, 46. Cf. Bokenkamp
1997:102, 135: Puett 2004:18. My reading of the first sentence is closer to
Puett. In the second passage, Bokenkamp and Puett both take thegm §§ causa-
tively, calls them to return.” IfollowGu Baotian and Zhang Zhongli 1997:168.
A good parallel usage is found in Mencius 1A6, which Legge translates: MSuch
being indeed the case, the people would flock to him, as water flows down-
wards” AR REFZ Kk 5 T legee 1895:137).
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The profane have no good merit, so one who dies belongs to the
Earth Office; this, then, is to perish.

BAATH B2 R EEIE B R EEAEEAT I
HFt omANEED) SEEBHE EHRTE -

We do not know much about how the Celestial Masters conceived
of the Great Yin. For later Daoists, it was an unfavorable outcome
for those who could not attain transcendence, but in these two
passages it seems a place of transition to longevity.48 Bokenkamp
describes it as a place where wthe last vestiges of dross in corrupt-
ible human bodies are refined away through a process analogous to
alchemical refinement of base metals to celestial substances in the
alchemist’s crucible,” but this perhaps reads too much into the term
lian which fundamentally refers to the boiling of silk to make
it supple or, with the fire or metal radical in place of the silk radi-
cal, the refining of metals for rather more mundane purposes.49
In the Xiang'er, Great Yin is also used as a reference to the kidneys,
where essence is congealed both for the purpose of reproduction
and to create the gods of the body.

Among the fourth-century revelations preserved in the Declara-
tions of'the Perfected we find the following explanation of a pro-
cess similar to that mentioned above:s

If someone dies temporarily and proceeds to the Great Yin, visiting
briefly the Three Offices, once his or her muscle has rotted, the blood
sunk away, and the veins disintegrated, the five viscera will live on
their own, the white bones will be jadelike, the seven white souls will

48. For examples from scriptures of the later Celestial Masters, the Shang-
qing and Lingbao traditions, see Bokenkamp 1997:220, 330, 4283.

49. The two earliest usages of the term 4trefine the form" are found in the

J'Arrays/ 5| f#% {# 4ttributed to Liu Xiang 2l »

77-6 bee), which tells of a certain Guifu A 5N (Father Cinnamon) who con-
stantly ace cinnamon leaves mixed with turtle brains and thereby attained the
appearance of an adolescent, and the Broad Record o f Things of Zhang
Hua 3£ # 232-300) who cites the Serfl  o/"S~ i B 48  to the effect
that it is accomplished through the ingestion of five-mineral powder FAEHY *
See Wlenxwflw 3/]5a (75 edn.); Fan Ning 1980:4/48.

0. Zhen'gao 4/16a-b; Mugitani and Yoshikawa 2000:174-75.
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maintain and serve [the corpse], the three cloud souls will protect the
household, the three primal [pneumas] will rest for the moment, and
the great spirit will seal itself within. After twenty or thirty years, or
ten years or three, emerging whenever he or she will, at the time that
person is born, he or she will receive new blood and grow muscles,
produce saliva that forms mucus, restore substance and complete a
form, becoming superior in appearance to before death. This is what
is called the perfected refining their forms in the Great Yin and chang-
ing their appearance in the Three Offices.

EHANBILERE R =8% WM MIIREE M
FoflH B HNE CRER ZHTE SITRE KN
Ml S =+EHF R HEZE BEEmL éZEf B
Wt & W A4 EROR 1B E BOP ’EH%BA RIEZ B -HAPR
BRKRE ZHR=E% 28

This seems like a sloughing off of the old form, a sort of hiberna-
tion kept alive only by the pneumas in the viscera overseen by one's
body spirits, followed by the spontaneous regeneration of the phys-
ical body. The Celestial Thearch goes on to praise this method,
which Tao Hongjing ties to the ingestion of Five Mineral Oil, as
superior to the Nine-Recycled Cinnabar, permitting one to ascend
directly to the Heavens as a perfected. This account, then, depends
on an alchemical elixir and does not seem to allow a return to the
mortal world. We cannot be certain what elements of this mature
belief, if any, can be traced back to the early Celestial Masters.
The one real practice we can clearly attribute to the Xiang'er
commentary seeks a sort of emotional equanimity. This is no
doubt what is meant by the repeated references to wpure stillness"
{gingjing Perhaps the best exposition is in chapter 15 3

51.1 eschew the popular translation of ging as Mclear, clarityMThis transla-
tion, advocated by Edward Schafer, works well indescribing the 1impid quality
of amountain stream but does not convey the lack of corruption or defilement
that was central to Daoist conceptions of the divine or to contemporary terms
like (f/ay:’ %% > pure criticism” and ek > pure talk.”

52. LaoziXiattgerzhu,c\\. 15:RaoZongyi 1991:29. Cf. Bokenkamp 1997:99.
Iread some of the grammar abit differently, reading s/;/Bf as frequently,” not

femporarily,” and Has dbout to” rather than dnd.”
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When those who seek long life are given something, they do not
decline it; when something is taken from them, they have no ran-
cor. They do not follow the common run of people in their shifts
and turns. Instead, their thoughts are perfectly directed to the Dao.
As they learn to be pure and still, their thoughts will often seem
confused and muddy. It is because they are able to be confused and
muddy that they are on the point of attaining the simplicity of the
uncarved block. After this, they will be pure and still, and able to
perceive the many subtleties. Since inside they are spontaneously
pure and illuminated, they will not wish to be among the profane.
Pure stillness is the great essential. The subtle [pneumas] of the Dao
delight in it.

KA Z N BLA EKFE AEEEE - HEEE S2RE
AR ERECET -LAREEEE B H UK 5 MR
e -NEEH AT °>%§¥7<% AEPTEE -

The same passage goes on to explain that, when thunder and
wind displace the normal, life-giving humidity, dessication harms
living beings, and the pneumas of the Dao hide away so that they
are no longer equally distributed. Similarly, human beings should
avoid living in withering dryness. Instead, we read.s3

Therefore, they must not live in a raucous environment. They
should constantly strive for pure stillness. At sunrise and sunset the
dew rises and descends, and the pneumas within the human body
also are distributed. The master sets dawn and sunset [practice]
wherein pure stillness is the great essential.

WA SRR -F RS BRER LT ASRIMIE Hises
B OEORE -

It is uncertain just what practices require this state of mind.
Bokenkamp cites a Tang commentator to the Scripture o fthe Yel-
/OO0 CowK /_J«g FFE4X)San important early Celestial

53. Bokenkamp takes the dew as a metaphor for something within the body,
but the Chinese clearly draws an analogy between a natural and a human
phenomenon.
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Master text, who mentions morning and evening ingestion of
yang and yin pneumas, respectively, but there is no evidence for
such a practice among the early Celestial Masters. It seems more
likely that this is related to the audience (chao ceremony that
Celestial Master practitioners performed each morning and eve-
ning in their oratories or Wquiet roomsM(jingshi We saw
in the previous chapter that Yu Huan had spoken of the oratory
as a place where the ailing might contemplate their sins and seek
redemption. That might well have happened as part of the confes-
sions recorded in the personally written petitions to the Three
Offices, and pure stillness would be conducive to this sort of in-
trospection. The oratory had a broader role as a place where each
believer might perform his or her daily and periodic ritual activi-
ties. Preceding each would have been an audience ceremony to
establish a sacred space and welcome the Daoist deities. [ will dis-
cuss this in greater detail in chapter 6, where [ examine ritual life
within Daoist communities. For now, it is sufficient to note that
one aspect of pure stillness was a state of mind appropriate to the
performance of ritual. Since the time of Confucius, ritual in China
has been understood to have an aspect of self-cultivation, but it is
not primarily a physiological practice.

Other passages comment on this practice of stillness in reveal-
ing ways:x

Knowing to treasure the root in pure stillness is the constant method
to restore the life force.

AR EanZ FA -
To speak seldom and enter into pure stillness is in accord with the
self-so, and you can long endure.

mE ANEF BB A AL -
Daoists should value their own essences and gods, and pure stillness
is the basis [for doing so].

BANE BB B -

54. LaoziXiang'erzhu, ch. 16,23, 26; Rao Zongyi 1991:21, 32, 35.
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This cherishing of essences, however, is again linked to moral
conduct in a warning to those who enjoy fame and respect:s5

It is vital to value pure stillness and to uphold the precepts of the
Dao.

BEERF ETEWAL -
The Dao is constantly free from desire and joy, pure and still, and
thereby causes Heaven and Earth to be constantly correct.

B LS S R OIS R IE -

Thus, it seems that the practice has definite benefits for the body
and the vitality but that these are closely linked to the precepts.
What are these precepts?

The manuscript of the Xiang er commentary does not include
any associated precepts, but Ofuchi Ninji has identified in the
Daoist canon precepts associated with theXiang'er commentary. "6
They consist of nine exhortations to practice something positive
(beginning with x/wg 77S“practice U ”)Sdivided into three groups
of threeSand twenty-seven precepts (beginning with /A7 S“you
are warned to detailing conduct to avoid or to carry out,
again divided into three groups of nine each. The exhortations can
all be found in the text of the Laozi itself, whereas the precepts
are to be found in the language of the Xiang'er commentary. Un-
like the Xiang er commentary, which seems to have dropped out
of transmission at the end of the Tang dynasty, the exhortations to
conduct and the precepts are preserved in four Tang era sources,
the oldest version being found in the Scripture and Statutes of the
Most H/g/; Lord Lao K F##E 4 E#S where they are titled the
AXiang'er Precepts to the Revered Scripture of the Dao and Its
Virtue” 75 % 25 &8 #H 7%, .. 7 The Nine Practices read:§

55. LaoziXiangerzhu, ch. 26, 37 :Rao Zongyi 1991:36, 50.

56. Ofuchi 1991:25-57.

57. There are parallel texts in the Taishang jingjie and in Yaoxiu
% cko ZEHERHEFIESD 5/4b-_5a. All are cited in Ofuchi 1991:251-57.
Cf. Bokenkamp 1997:49-50.
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Practice nonaction T A%

Practice supple weakness TE

Practice preserving the feminine; 17 57 M 20558

do not act first

Practice no fame (g

Practice pure stillness 1T

Practice good deeds fTek&

Practice no desire Tk

Practice knowing to stop at enough {7411 &
Practice yielding 17 #E %

We are then told: ulf you complete nine practices, you will be-
come a divine transcendent; if six practices, you will double your
lifespan; if three practices, you will extend your years and not die
before your time.”

The twenty-seven precepts are as follows:58

Do not delight in deviance; W ER =R E P
delight and anger are the same

Do not waste essence or pneumas 7t R

Do not harm flourishingéo pneumas ;7718 £ &

Do not eat bloody animals, womaamy
delighting in their delicious flavor @ ¥

Do not long for a meritorious BT 4
reputation

Do not practice false arts, pointing WG ST 46
to shapes and calling them the Dao
Do not forget the rules of the Dao ) TS

58. Taishang laojun jinglii ib-2a.

59. Ofuchi, on the basis of a parallel in the Zhuangziy argues that the text
should have originally read: “Do not be angry or delighted; delighting in the
deviant is the same as being angry” 7%= =B (991278, n. 1i).

60. These are pneumas that are in the ascendant based on a system of chang-
ing patterns of influence described in greater detail below.

61+ Reading the character  -ffas a graphic error for/V# Sfollowing Ofuchi
1991:278, n. 12.
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Do not make tentative moves
Do not lust after jewels and goods

Do not study deviant texts

Do not lust after lofty splendor,
seeking it by force

Do not seek fame and renown

Do not be led into error by ear, eye,
or mouth

Always dwell in humble lowliness

Do not become irritated easily

Be deliberate in all matters, do not
let the heart become flustered

Do not indulge yourself in good
clothes or fine food

Do not overindulge

Do not because of poverty and mean-

ness demand wealth and status

Do not perform evil acts

Do not observe many taboos

Do not pray or sacrifice to the spirits

Do not be obstinate

Do not be convinced of your own
correctness

Do not argue with others about who
is right; avoid an argument before
it arises
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62. Other versions read: “Do not make undisciplined movements” 7J#% %}
and “Do not be moved by objects” 77J#%#]&f+ Either seems preferable to the
current text, but it is difficult to choose between them.

63. The primary text originally had here Mo not kill or say 'kill/* whereas
the two parallel texts had “Do not kill the living” and “Do not kill.” This line
has no parallel in the Laozi and is the only precept with a parallel in the Buddhist
Five Precepts, so it is likely a later addition. The precept given is found in the two
parallel texts, giving them ten precepts for this section, but was apparently re-
moved in the primary text to maintain the correct number of precepts.
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Do not proclaim yourself a sage S Ay
or claim fame
Do not delight in weapons T

These precepts are followed by a similar statement promising
divine transcendence for one who is able to maintain all of them,
doubled longevity for one who can keep eighteen, and extended
life for one who can keep as many as nine.

Bokenkamp comments on these precepts that “morality is
here defined in such a way as to encompass the necessity of physi-
ological cultivation practices.”&4 This evaluation depends on the
linking of pure stillness to the ingestion of pneumas and reading
the injunctions to “preserve the feminine,” avoid “overindulging,”
and not waste essence as a program of “sexual abstinence” or lim-
ited activity. He correctly points out that advice concerning re-
straining the emotions and avoiding harm to flourishing pneumas
might benefit the individual and augment one’s general health.
But the commentary always returns to observing the precepts as
the key to being suffused with the pneumas of the Dao, producing
and retaining essence, and using it to create internal body gods.
Consider this passage from chapter 3 6

The heart is like a compass, and in its midst there are fortune and
misfortune, good and evil. The belly is the sack of the Dao, and the
pneumas always want to fill it. If the heart is violent and evil, the
Dao will leave, and the sack will be empty. When the sack is empty,
deviance enters, and then you kill others. If you empty the heart of
violence and evil, the Dao will come home to it, and your belly will
be full.

OE OHM P EERESE EE EE ’fﬁ NE LR
SE O ARZE A A EE LT HE E Jé%eﬁz HE
HIEZ -

64. Laozi Xiang'er zhu, ch. 3 ;Rao Zongyi 1991:6. Cf. Bokenkamp 1997 :

50-5i-
65. Cf. Bokenkamp 1997:78. He takes the “deviance” in the penultimate
sentence as the subject oisha, "to kill," and assumes that the object, rett, refers

to the practitioner. I take H[5 in its more common meaning of “other person.”
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Here it is immoral conduct that drives the Dao away. The Dao
naturally wants to fill the body with its pneumas, and humans
need only act in accordance with moral principles to be filled with
the Dao. They do not need to ingest pneumas, do breathing exer-
cises, perform visualizations, or engage in sexual rituals to obtain
these precious breaths of energy.

An impartial evaluation of this list of rules would, I believe,
have to conclude that the focus is on one's conduct within society.
Moreover, as we have seen, this interpretation of the Laozi equates
the passages in that work most suggestive of personal cultivation,
like those concerning “preserving the One,” with the observance
of a list of moral injunctions. Thus, the Celestial Master interpreta-
tion of the Laozi is distinctive within the commentarial tradition in
that it turns away from the tradition of physiological cultivation
and replaces it with a concern for social conduct.

In a stimulating analysis of the Xianger commentary deeply
rooted in his own studies of Warring States self-divinization
movements, Michael Puett (2004) argues that the cosmology of
the Xiang'er portrays a Dao who has created both the cosmos and
humans for the sole purpose of generating gods (he calls them
wspiritsM. The purpose of the commentary and the Celestial Mas-
ter movement as a whole is then wan attempt to build a hierar-
chical community of adepts whose self-cultivation techniques are
deemed necessary to bring order to the cosmos.” In an abstract
sense, there is some truth to this, but it makes unwarranted as-
sumptions about both the nature of the community, which did not
consist of adepts but rather priests, and their practice, which was
not self-cultivation as Puett understands it from Warring States
philosophical texts, but rather, as I have just argued, obedience to
a divinely revealed code of conduct. Moreover, the gods produced
in an individual's body through strict adherence to this demand-
ing code are not part of a cosmically orchestrated plan of the Dao
but, as we shall see in coming chapters, personal protectors and
supernatural agents who were used in everyday ritual, completing
tasks that were essential for the survival of the Daoists, their
families, and the larger community.

Now it is true that, considered as a whole, the individual actions
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of each practicing Daoist and the communal actions of each local
group of Daoists did work toward restoring the supremacy of the
good and correct over the evil and deviant, and that these ritual
actions combined with the fearful celestial punishments being
prepared by the Most High Lord Lao for evildoers—like Puett’s
aspirants to personal divinity with their “false techniques’—
would eventually cleanse the cosmos and bring the advent of
Great Peace, but, in this great cosmic battle, the internal body
gods generated by individual Daoists together with their essences
and pneumas were much closer to ammunition than soldiers, and
it was the rituals performed by the Daoists that launched them
into the battle.

Daoists and the Profane

One aspect of church life that the commentary gives us insight
into is conflicts with nonbelievers, who are both addressed di-
rectly as uthe profane” (su f*) and alluded to indirectly as practi-
tioners of walse arts*s(wei/i The most revolutionary of the
Xiang'er precepts, the ones most at variance with traditional codes
of conduct, are the exhortations to forsake the religious rituals
that were at the center of Chinese society, praying or sacrificing
to the spirits, and to ignore the taboos that girded and shaped all
aspects of life. The first question is taken up in the commentary
to chapter 24:66

The correct law of Heaven does not reside in offering foodstuffs
and praying at ancestral shrines. Thus, the Dao has prohibited these
things and provides heavy penalties for them. Sacrifices and food
offerings are a means of commerce with deviant forces. Thus, even
when there is excess food or implements [left over from the sacri-
fices], Daoists will not eat or employ them.

RZIEE AEREHEET B ER aHE ) -8l B 53R
BRI [E] ST ER R A AR HZ A -

66. Bokenkamp 1997:119] 20.
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The passage that immediately follows this one mandates that
Daoists should avoid the vicinity of such sacrifices entirely. These
sacrifices were the vehicle for a transaction with supernatural be-
ings, who consumed the fragrance of the proffered items, then
imbued them with blessings that the mortal sacrificers internal-
ized through a banquet. The Celestial Masters' teaching was sum-
marized in an oath called the Pure Bond {qingyue —“The
gods do not eat or drink; the master does not accept money”
REx & #iA yx$E —which highlighted the fact that it was the trans-
actional nature of this relationship that was objectionable.67 Only
blessings won through the observance of the precepts of the Dao
were legitimate.

Bokenkamp rightly points out that such sacrifices were not
merely, as is sometimes claimed, to lowly popular gods, but in-
cluded those made as part of the sacrificial program of the Chi-
nese state.68 We should note that the "godsn do not include the
ancestors since, in its discussion of sexual activity, the Xiang'er is
careful to state that the Dao wishes ancestral sacrifice to continue,
lest the institution of the family be threatened. But sacrifice to the
local gods of the soil and hearth defined membership in local
communities, and rejection of these cults would have put church
members outside of the bounds of local society.6

Similarly, if we are to believe the historical accounts, certain
seasonal practices, like the avoidance of killing in the spring, were
observed by the Daoists, but taboos on the proper timing of actions
were ignored. Such taboos were deeply ingrained into Chinese so-
ciety, as testified to by the presence of hemerological works in most
of the hoards of texts excavated by Chinese archaeologists in recent

67. The Pure Bond is only preserved in Celestial Master scripture from the
fifth century, but it was understood by Lu Xiujing as an original ele-
ment of the church and part of the original covenant on which the faith was
founded; he calls it wthe true teaching of the pure bond of the covenant with the
powers” See Lu xiansheng daomenke liie la, 8a, and Santian
neijie jing 3a.

68. See Kleeman 1994b; Schipper 2000.

69. Fifth-century Celestial Master documents make allowance for both ances-
tral sacrifice and worship of local earth gods but only on limited occasions.
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years.70 Open flaunting of these rules as well as taboos on various
sorts of pollution must also have been a source of considerable fric-
tion with nonbelievers, who might well have seen this as the willful
rejection of traditional wisdom that would threaten not just the
individual but also the surrounding community.

This was not the only point of contention between the Daoists
and nonbelievers. The Celestial Masters represented only one
tradition in a religious landscape teeming with both ideas dating
back several centuries and new teachings at the heart of nascent
religious movements. The Xiang'er commentary reflects this
rather embattled status, inveighing repeatedly against “deviant
texts” and “deviant knowledge.” Although they shared many of the
same conceptions as other movements of their day and engaged
in similar practices, there is no sense of ecumenical goodwill to-
ward competing religious systems or individual teachers. In the
commentary to the modern chapter 8, there is a warning against
choosing the wrong teacher 7z

All people should desire to serve a master and should seek out one
with good abilities who knows the true Dao. They should not serve
the deviant, the false, or the cunning. Deviant knowledge is arro-
gant and extravagant.

ANFENEM ERSRAMABEE A EFERRBLTT -HRHEE
e A

Eventually the Daoists evolved an ecclesiastical organization and a
system of training that clearly identified who was a proper guide,
but the criteria may not have been in place yet when the commen-
tary was written. Even then, as we shall see in the early collec-
tions of precepts, there are repeated warnings against individual
masters developing innovative ideas or practices and thus 4creat-
ing their own methods” Cd 2MOy fij H f#{ — %) .2

70. On these texts, see Poo 1993 ;Harper 1999 ;Kalinowski 2008.
71. Adapted from Bokenkamp 1997:86. Cf. Gu Baotian and Zhang Zhongli

1997:31.
72. See below, chapter 3.
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One of the more significant disagreements seems to have
been in the area of meditative practices. We have seen that there
are perhaps some suggestions but not much explicit proof that
the Celestial Masters used physiological self-cultivation prac-
tices. The Laozi has vague references to a practice called upre-
serving the One” ¢/7Qwy/ +5F—) 'which have given rise to a variety
of commentarial traditions over the ages and an equally varied
set of practices.”’3The “One” is almost always identified with the
Dao, and, for the Celestial Masters, this meant that it was also
the Most High Lord Lao. Most practitioners of the day inte-
grated this practice into a detailed set of meditative practices
centering on the gods of the body. Ge Hong gives an account of
one such practice ¢

An ancient scripture of the transcendents says: “If you want to live
long, you should understand preserving the One. . ..The One has
a surname and a name, and clothing of a certain color. For men, it is
nine-tenths of an inch; for women, six-tenths. Sometimes it is in the
Cinnabar Field, 2.4 inches below the navel; sometimes it is in the
Cinnabar Field between the golden towers of the Scarlet Palace below
the heart; sometimes it is between the eyebrows, where, if you pro-
ceed inward one inch, it is the Luminous Hall, two inches for the
Grotto Chamber, and three inches for the Upper Cinnabar Field.

S H &L SF—E - - o —HAEFRE BRI
gy RN BAERE N S USr IAE oBRAE L MR E R
P A EAE AR AT R > SR 5 =T
S -

The Xiang'er, identifying the One with the Most High Lord Lao,
explicitly condemns this sort of practice:5

73. See Andersen 1981 for an example from the fourth century.

74. Baopuzi neipian 18/ib; Wang Ming 1985:323. This passage is cited in
Bokenkamp 1997:144-45, n. 26, but he mistakes the size of the One, giving
instead heights of nine inches and six inches.

75. Laozi Xiang'er zhu, ch. 10; Rao Zongyi 1991:13. Adapted from Boken-
kamp 1997:89.



100 THE FOUNDING : INTERNAL DOCUMENTS

The One does not reside within the human body. Those who attach
it to the body are all practicing the false arts of the mundane world.
Theirs is not the true Dao. The One exists beyond Heaven and
Earth. Entering into the space between Heaven and Earth, it only
comes and goes within the human body. It is there everywhere with-
in your skin, not just in a single spot. The One disperses its form as
pneuma and gathers in its form as the Most High Lord Lao, whose
permanent rule is on Mount Kunlun.

—REANGH GEI 5 E BEEE RS JEEET —ERt
G AFERMIE BEERAS T H HGERRE T —
BUE SR BIVER B2 R > HiaEw

Thus, although the Dao is personified in the Xiang”r, there seems
to have been concern for overly anthropomorphizing the high
god. Another passage, in the commentary to chapter 14, makes a
similar point with a bit more detail:76

The Dao is the most revered. Subtle and hidden, it has no appear-
ance or form. We can only follow its precepts; we cannot see or know
it. Now the false arts of the mundane world point to a form and call
it the Dao, giving it a certain color of clothing, a name and a cogno-
men, an appearance, and a size. This is wrong! It is all merely devi-
ant falsehoods.

EREE BRI IR G B REEGR N RAI S
MR fEPE SHAROETHRRER JEE BB RHE -

The incorporeal nature of the Dao seems to have been a key
point in Celestial Master theology. It was important to insist on
because it affirmed the transcendental nature of the highest level
of Daoist deity. This did not mean that other gods had no fixed
form or appearance, however. We will see that the gods of the body,
formed of essence accumulated through the performance of good
deeds and the keeping of the precepts, had precise descriptions and
locations. Some of these are described in the Scripture o fthe Yellow

76 Laozi Xiang'er zhu, ch. 14 ;RaoZongyi 1991:18. Cf. Bokenkamp 1997:97.
The portion corresponding to chapter 16 has a very similar passage.
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Court. However, the practice associated with the Scripture of the
Yellow Court was primarily recitation, and, although fourth-
century Shangqing practitioners may have performed this recita-
tion while visualizing the gods mentioned in the text, there is no
evidence that Celestial Master followers also did so.74

Sexual practice was another area that revealed significant dis-
agreements with popular practice. It is difficult to know when
practices using sexual union to enhance vitality and extend life
first arose, but two manuscripts detailing pre-Daoist methods and
dating to the beginning of the Han (before 168 bce) were found at
Mawangdui in 1973, and the bibliography of the Han imperial
library includes a category for works on the arts of the bedcham-
ber. s The Xiartg'er's most detailed discussion of this topic is found
in the commentary to chapter 6, where it identifies the vagina (the
“yin hole” and the penis (the “male stem” as the roots of Heaven
and Earth, g then comments as follows on the line ugossamer
thin, it seems to exist” 4f 4535 17 :80

The way of yin and yang uses the congealing of essence to create
life. When one’s age reaches the point of “knowing fate” [i.e. fifty],
this should be called “stop yourself.” When young, although there
is [sexual intercourse], you should stagger it and reduce it. When it

77. See Tao Hongjing's description of the *Method of Reciting the Scripture
ofthe Yellow Courtnin Dengzhen yinjue 3/1a. The possibility of visualizations
connected to this text in the early church cannot, however, be categorically
denied, given the role of visualizations in the audience ceremony and in receiv-
ing, reviewing, and employing the spirits of the register.

78. On the Mawangdui manuscripts, see Harper 1987 ;for the Han bibliog-
raphy listing eight titles, see Han shu 30/1778-89.

79. Bokenkamp also cites in this regard the line in chapter 16 “When the
pneumas of the Dao return to the root, it is even more important to be pure
and still” BEREHE frema 1993:48)Sbut in context it seems unlikely that
this“root” referstothegenitals.

80. Laozi Xiatig'er zhu, ch. 6; Rao Zongyi 1991:10. Cf. Bokenkamp 1997:83-
84. I translate the Laozi line in its more common interpretation. Bokenkamp
translates this line “attenuated and so enduring® but the commentary seems to
take ruo A here as a second-person pronoun, so perhaps t¢gyou will endureMwould
be closer. The image miantnian (cottony) is of a wispy ball of cotton that you
can draw out into a thinner and thinner but seemingly continuous strand.
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says wgossamer thin, it means attenuated. If you adopt this attenu-
ated sparsity, then your youth will last long. Now this affair is caus-
ing great harm. Why did the Dao create it? The Dao values the
continuation of the ancestral sacrifices so that our kind does not
disappear. It wants to make you unite essences and reproduce;
therefore it teaches the young to practice it seldom but not abandon
it completely. It does not teach them to devote their energies to it.
This plan of devoting one’s energy to it is simply the product of the
minds of fools. How can you blame the Dao! Persons of superior
morality, whose intentions and self-control are resolute and strong,
and who are able to avoid falling in love and reproducing,& should
cease the practice when young, and their good gods will mature
sooner. One who says this is stating the essence of the Dao.88lhe
fact that [the Dao] has caused Heaven and Earth to have no ances-
tral shrine,8& dragons to have no sons, transcendents to have no
wives, and jade women to have no husbands is the great proof of this.
feff @ UEEERE -FUA G B 4E IR FD0 20 8
FEHAZ edE Mt REMDL EVPFEARESR St
TIBRARE -BEEZM?2EHEER EEHEAE NS EHEL I
BZEILMERE FHZ2H L - ZE O HEAZLE
FSAREF BN OERER CENEEESL VIFESE
NEMPR S E EE D S R R AR
£ oOELmEK CHAREWL -

The Xiang'er reveals what can at best be described as a conflicted
attitude toward sexual congress. On the one had, it recognizes
that the union of male and female essences is necessary for repro-
duction and hence for the survival of humanity and the continu-
ation of ancestral sacrifices, just as the essences of yin and yang
must be joined within the body to produce the good corporeal

81. Puett translates this phrase vare able to not unite and produce life"
(2004:16) which seems to misunderstand $#4E “to become emotionally

attached to."
82. Bokenkamp translates this phrase uThese are called 'essences of the

Dao.wlt is, in any case, difficult to construe.

83. Puett translates “ancestral shrine” as “sacrifices,” then argues this means
that Heaven and Earth do not need sacrifice (2004:16), but the point of the line
is that they have no offspring to sacrifice to them as ancestors.
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deities. On the other hand, it believes the activity should be lim-
ited, practiced seldom while young and abandoned after reaching
the age of fifty. Moreover, youths with especially firm resolve
should refrain from intercourse altogether because it allows their
body gods to mature sooner. This does imply that they will never
reproduce, but the facts that Heaven and Earth have no children
to offer sacrifice to them, dragons produce no offspring, and
transcendents and jade maidens take no spouses are mentioned as
proof that such a decision is correct.

The Xianger specifically differentiates its position from the
teachings of the bedchamber prevalent in its day, attributed to the
Yellow Thearch, the Mysterious Woman, Gongzi, and Rongcheng.8;
It condemns practices of intercourse without ejaculation in hopes
of recycling the essense to enrich the brain (chapter 9). Another
criticism opposes the idea that the practitioner should “borrow”
pneumas from his or her sexual partner, arguing that it is better
to conserve one's own essence in the kidneys (shen ~), also called
the Great Yin & [& Swhich is described as “black” &

For one who knows how to preserve the black, the virtues of the
Dao are constantly present. They do not borrow from others. They
would certainly have to repay, and this is not as good as possessing

it oneself.

MPRE HEELE ARARE LEEZ FHOEFE -

Only a few lines of the texts being criticized survive, and the com-
ments in the Xianger are at best cryptic, so we many never fully
understand the Celestial Master teaching on sex, but the overall
import is probably summed up in the following line:8&6

84. Works on the arts of the bedchamber attributed to both the Yellow
Thearch and Rongcheng are recorded in the Han shu bibliographic treatise
mentioned above ;see Han shu 30/1778-89.

85. Laozi Xiang'er zhu, ch. 28 ;Rao Zongyi 1991:38. Cf. Bokenkamp 1997 :

R« ” « . ”
125, where Bokenkamp understands fE “to repay,” as “to give.
86. Laozi Xiang'er zhu, ch. 28; Rao Zongyi 1991:38. Adapted from Boken-

kamp 1997:125.
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Only those who preserve their own [supply of essence], cutting off
desires and shutting off yearnings, will be great without limit.

EAR H ST 4L RS -

I will return to this topic in later discussion of the sexual rite
called Merging the Pneumas.

Authority in the Xiang er

Like many religions, the Celestial Master Daoists believed that
the world had once been once a much better place than it was
in their day.s7That utopia was labeled “high antiquity”
Fif)Swhereas their recent history was “lower antiquity”

) .In high antiquitySthe “Dao was employedS the rulers of
the day "personally revered and practiced it;5 and wmade them-
selves subservient to the Dao,Mand, since anone of the officials or
subjects failed to pattern themselves on their ruler,” all “competed
with one another in loyalty and filiality.MIn fact, all people were
“benevolent and righteous,” and “every family was benevolent
and filiargso that that there was no need to distinguish the virtu-
ous. This was all in sharp contrast to the situation in their day,
when ministers uall study deviant writings and practice argumen-
tation and deception,s all throughout society the wsix relations
are inharmonious,”# and a virtuous person is so rare that “that
person is praised by all in contradistinction to others.”

The Celestial Masters did not, however, constitute a revo-
lutionary force intent on overthrowing the imperial government.
I noted in the last chapter that they coexisted with the secular
administration of the empire in the Sichuan region for several
decades before Liu Yan ordered Zhang Lu and Zhang Xiu to seize

87. This paragraph quotes passages from the commentary to chapter 18 as

translated in Bokenkamp 1997 i &~5-

88. The six relations are variously defined but most commonly include the
father, mother, older siblings, younger siblings, spouse, and sometimes off-
spring. See, for example, the commentary to Shiji 62/2132, n. 4.
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Hanzhong, and that, after that, Zhang Lu was caught between
the competing forces of Liu Yan and Liu Zhang, Cao Cao, and
Liu Bei, all of whom sought to establish independent kingdoms.
We find confirmation of this generally positive attitude toward
secular authority in the Xiang'er® first in the condemnation of
regicide:&

When crazed, deludedgo people plot to usurp the position of and
assassinate [the ruler], Heaven will certainly kill them. You must not
do this.

I NEIAES R A AR, -

This is followed by a general sanctioning of rulers as having
received the approbation of Heaven, or else they would not
survive. “1

A kingdom cannot for one day be without a lord. When the essence
of one of the Five Thearchs is to be born, the Yellow and the Luo
Rivers proclaim his name, the essence appears among the seven
lodgings, and the five weft-stars concur with them.g Such persons
are manifestly appointed by Heaven and charged with rule. They
have no other choice. Those who are not entrusted with the realm
must not wantonly hope for it.

89. Laozi Xiartg'er zhu” ch. 29 ;Rao Zongyi 1991:39. Cf. Bokenkamp 1997 :
126.

90. Following Rao (1991:39) in reading huo * for huo

91. Again Laozi Xianggr zhuych. 29 ;Rao Zongyi 1991:39. Adapted from
Bokenkamp Jo97:127. Bokenkamp translates the penultimate phrase “not ap-
pointed by heaven,wapparently regarding the character xia  as excrescent,
perhaps because of the parallel with the next bit of commentary.

92. These are omens that accompany the transfer of the Mandate of Heaven.
The [Yellow] River Chart and Luo Writing are magical diagrams said to appear
at the beginning of a new reign. The seven lodgings represent one-quarter of
the twenty-eight lunar lodgings and hence one quadrant of the sky and one
cardinal direction, presumably that of the agent that will dominate during the
coming reign. The weft-stars are the five planets visible to the naked eye (Mer-
cury, Venus, Mars, Saturn, Jupiter); the planets pass through and interact with
the lodges, forming astrological omens.
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B A —H R TagfE e g CrEE R TR AR 4
RREMSHKZ HAREHR JERTAME A rl=fiizgt -

Thus, a secular lord was necessary, but it was still to be hoped that
this ruler would accord with the Dao, for, uwhen the Dao is em-
ployed, officials are loyal and offspring are filial, and the kingdom
is easy to govern.” Eventually, such an enlightened ruler will guide
his state to the utopian condition known as Great Peace:g3

The lord who governs the kingdom should strive to practice virtues
of the Dao; loyal officials who aid him should strive to practice the
Dao. The Dao will become universal, and its virtues will overflow;
then Great Peace will arrive.

BEZE BEER CEEEE BETE EE R P
ER -

One aspect of such a rulers governance was to act as a barrier
to the circulation of heretical ideas or deviant teachings. This
duty is set forth in the commentary to the Laozi passage wLove
the citizens and regulate the state but have no knowledge 59

The lord of the people, desiring to cherish his citizens so as to
cause their longevity and to govern the kingdom so as to bring
about Great Peace, should earnestly plumb the intentions of the
Dao and teach his citizens, causing them to know the perfection of
the Dao and not allowing them to know of false ways or deviant
knowledge.

A%’%‘”EE*E TRESRCE CERLEBER BRESHE
H ESHIRE EB%D&

Here we see the two responsibilities of the Daoist ruler: first, to
assure that his subjects live to an appropriate old age and, second,

93. LaoziXiang'er zbuy ch. 30 ;Rao Zongyi 1991:40-41, adapted from Boken-
kamp 1997:128.
94. Laozi Xiang'er zhu, ch. 10 ;Rao Zongyi 1991:13, adapted from Boken-

kamp 1997:90.
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to see that the state embodies the ideal of Great Peace, a world
where violence of any form is unknown and there is reasonable
equanimity among citizens. Given the rather broad range of ideas
that were classified as false or deviant by the Celestial Masters,
this practically meant that the ruler must be a member of the
faith, and in fact an advanced one, to be able to discern the “inten-
tions of the Dao.”

Thus, the ruler is essential to the Daoist program of tempo-
ral salvation in the face of a deteriorating society in the present.
In chapter 35, we read that “the transformative influence of the
Dao proceeds down from the top,” andSfor this reason, “in its
rule there are not two lords.”g) Such a ruler, who models himself
on the Dao, winning auspicious omens and eventually effecting
the arrival of Great Peace, will merit the ultimate designation,
that of a Daoist Lord 7& # * There is even hope for a ruler of only
moderate faith because he will select worthy officials who will
“aid him by means of the DaoS butSbecause so much depends
on these ministers, if they should "depart one morning, the
kingdom will be in danger of toppling by evening.Achieving
order through only the ministers is inherently difficult, like
“water flowing to the west,” whereas all Chinese rivers flow east
to the Pacific. With a truly unworthy ruler, who “discards the
Dao,wthe Dao will visit upon him all manner of natural disasters
and demonic sprites as an admonishment, then hide away to
watch, returning only when disorder reaches its peak to reimpose
the rule of the Dao.

So, in addition to the unique role of the ruler, the minister
and other officers of state have an important part to play in the
implementation of Daoist governance. Does that mean that the
Dao sanctions all social distinctions of a class society? Is there not
some sort of program of social leveling inherent in the Daoist
teachings?

There are certainly exhortations to be humble and to eschew
wealth and glory. The transcendent noble, for example, does notg

95. The quotations in this paragraph are all taken from Bokenkamp 1997 :
136- 37-
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value “glory »rank, or wealth.” Many such ideas are expressed
clearly in the text of the Laozi itself, so it is not surprising that the
Xiang'er espouses a healthy suspicion of fame:¢6

When there is glory, there is bound to be disgrace. Daoists fear
disgrace; therefore they do not lust after glory but only set their

aspirations on the Dao.

RNER B ANRR BN Es EEEE

Still, we find a rationalization given for those in power that
Bokenkamp suggests may have functioned to increase the ap-
peal of the commentary, and presumably the movement, to the

nobility:gy

Kings and lords have succeeded their ancestors and therefore have
illustrious names but did not seek them by force. The Dao permits
this and desires only that they strive to revere the Dao and practice
the precepts, being neither proud nor conceited.

SEFERITANZE Aokt AR BT BRCEEE
{Tnf_fk %%u/ﬁnﬂl

It is misguided to look for radical social views in a strongly
morality-oriented religious movement that is deeply rooted in
Chinese culture. Although the Celestial Master movement con-
demns significant elements of the Chinese tradition, as we have seen,
the values that are central to most streams of Chinese thought,
like benevolence, righteousness, filial piety, and loyalty, are enthu-
siastically championed. We shall see in a later chapter that the move-
ment did offer significant opportunities for social mobility and
a unique role, for its time, to female members of the church, but

96. Laozi Xiattger zhu, ch. 28 ;Rao Zongyi 1991:38, adapted from Boken-

kamp 1997:125-26.
97. LaoziXiang'er zhy, ch. 32 ;Rao Zongyi 1991:44 ;Bokenkamp 1997:133,

see second footnote.
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we find in the commentary a doctrine promoting acceptance of
one” lot in life that reminds one of a classical Confucian author
like Xunzi:8

Whether wealthy and exalted or impoverished and humble, all
should strive to keep to their own path. For those of utmost sincer-
ity, the Dao will be with them. The poor and humble should not
belittle themselves, seeking by force wealth and status. Those who
do not seek this by force, because they do not lose their positions,
will long endure.

EEHER SETERS EuEEE s SR REERICK
ER M ATRKE A KIHFTHAA -

Wealth and status are really not proper goals for a good Dao-
ist following the teachings of the Laozi as explained through the
Xiang er commentary. A much more valued goal was the personal
attention of the Most High Lord Lao. What I translate here as
gkeep to their own pathjs also implies "'keeping the Dao.?, Else-
where we are told that, uif you abandon deviant learning and only
keep the Dao, the Dao will be with you” chapter 20). The Dao is
like water and the believer is a fish so that, if he or she udoes not
practice the precepts and keep the Dao,” the Dao will leave, and
the individual will die like a fish out of water (chapter 36). Salva-
tion, then, does not depend on worldly success or on the perfor-
mance of difficult practices of self-cultivation but simply on being
a good person as defined by the precepts of the Dao. This will keep
the Dao close to you and “thinking of you,” which is the meaning
df xianger.qn

The Dunhuang manuscript of the Xianger was copied in the
sixth century. Authors through the Tang dynasty cite and quote
the Xiang'er commentary, so it was in circulation for at least
seven centuries. The precepts, arguably encompassing the most

98. Laozi Xiang'er zhu, ch. 33 ;Rao Zongyi 1991:45, adapted from Boken-

kamp 1997:135.
99. On this point, see Bokenkamp 1997:61-62.
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important content of the commentary, circulated independently
and were transmitted until today in at least three sources. During
these centuries, the Xiang er commentary was an important docu-
ment for generation after generation of Celestial Master Daoists,
and for nearly two millennia Daoists have vowed to uphold its

precepts.



THREE

After the Fall: Daoism
in the Third Century

hen, in 215, Cao Cao conquered the Daoist community in

Hanzhong, he transferred large segments of the population
to the Wei River valley region in the northwest and to the capital
region in the central North China plain. In this way, Celestial
Master Daoism was spread across the breadth of North China, a
key development in its transformation into China's first national
religion (see fig. 3). The population transfers must, however, have
disrupted the early church in any number of ways. The system of
parishes, tied to the geography of Sichuan, would no longer have
been appropriate as an administrative network for the church.
It is uncertain to what degree the eastern and western branches
of the church remained in communication, or even continued to
share a common hierarchy. Tao Hongjing records that Zhang Lu
died in 216 and was buried near the Cao family stronghold ofYe,
so we can presume that the central administration of the church
was now in central China. We do not know who, if anyone, suc-
ceeded Lu as Celestial Master. The remark in his Record of the
Three Kingdoms biography that his son Fu succeeded him presum-
ably refers to his fief as marquis of Langzhong; there is no explicit
statement that he also took up his father's ecclesiastical office. In
fact, there is a huge gap in our records until the beginning of the
fourth century ;the only Daoist historical figures we can name for
nearly one hundred years are the ancestors of fourth-century
believers.
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figure 3. The Daoist diapora. Arrows indicate the forced relocation of Daoists
by Cao Cao around 215 ce. Map by Angela R. Cunningham.

Three texts that can be reliably dated to the third century will
form the basis for this chapter. First, we will take up two oracular
revelations that address the members of the church directly. The
first of these, titled Yangping Parish, is dated internally to shortly
after 220 ce. The second, the Commands and Precepts for the Great
Family ofthe Dao, is dated to 255. Verellen has characterized the
second of these as a “harangue.” This fits the first equally well—
both are exhortations to the faithful, full of criticism and bile. They
might more properly be termed encyclicals, authoritative pro-
nouncements from a supernatural source circulated by the central
church to all its branches. The third text is the Demon Statutes of
b 3k B/t N% /0l %« & % 7 )Swhich cannot be earlier than
265 in its current form but was composed no later than the end
of the third century. It is a unique text that gives us many insights
into the Daoist worldview.
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Yangping Parish

The Zhang Pu stele of 173 ce was both our first clearly datable
piece of evidence for the Celestial Master church and our first evi-
dence for the key role played by spirit revelation in its early his-
tory. The first two documents [ examine in this chapter are testi-
mony to the continuing vibrancy of this tradition through the
third century. When, in the mid-fourth century, we find the first
major reforms occurring within the Celestial Master church by
incorporating elements of the southern occultist tradition, direct
spirit revelation is again the vehicle.

The exhortatory tract Yangping Parish announces by
its title that the speaker is a Celestial Master. Yangping was the
highest of the parishes, led first by Zhang Daoling and, since
then, by a lineal descendant.1 Here it is the now deified Daoling
himself who speaks through some sort of medium. The tract is
suffused with this authority and is found in a collection of early
church literature titled Ritual Texts of Correct Unity: The Scrip-
ture ofPrecepts and Codes, Teachings ofthe Celestial Master 1E- *
B RKET AT 4L .2 The term /40 # > “teaching,” in this title
seems to have been a technical term for spirit revelations from an
authoritative source. It is likely that Yangping Parish was com-
posed shortly after 220, the latest date mentioned in the text, and
almost certainly before 231. The latter is mentioned as the date
of a key event in the second encyclical, the Commands and Pre-
cepts for the Great Family ofthe Dao” yet is not mentioned here.
Here is the text 3

1. See Zhengyi fawen chuati dugongban yi lb.

2. The four-character introduction to the scriptural title is the name of the
first Celestial Master canon, compiled during the Six Dynasties period (265-
589) with its first surviving witness being the Wiwswwg w/yao £ 12 of 563
(46/i6b-i8a). See Schipper and Verellen 2004:9-11. Some surviving scriptures
with this designation seem quite early, like the tracts discussed in this chapter,
whereas others show clear influence from Buddhist scriptures and must be no
earlier than the late fourth century.

3. Zhengyi fawen tianshi jiao jieke jing 2Cr-2ib.
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The Teaching says: I instruct the Five Pneumas, Central Pneumas,

Supervisors of Deities, Circulating Pneumas of the Four Sectors, Left

and Right Overseers of Deities, and Parish-Heading Libationers of
the twenty-four parishes, the leaders of the alternate parishes, and

the unassigned parish citizens both male and female, young and old.

Ireceived the Dao on the first day of the fifth month of the inaugural

year of the Han Peace reign period [142] from the royal divine
pneuma of the First Emperor of the Han. Taking five bushels of rice
as a pledge offering, I wanted to cause all those worthy individuals
who could attain transcendence to rise up and be saved. You people
are all so difficult to teach. I cannot talk to you. You turn right into
wrong and consider bent to be straight. At this confluence of a thou-
sand years, what should I do about you? I have followed the Su-
preme Lord Lao as he traveled to the end of the earth in all eight
directions, traveling amongst the citizens in order to select the seed
citizen, but in the end we could find none at all. Neither among the
commoners nor all of you was there anyone who qualified to be a
seed. You only lust after glory, wealth, money and possessions, grain,
silk brocade, and filmy cottons. You think your only concern is to
care for your wives and children. You extort the taxes of other [mas-
tersy citizens, collect their cash and goods. You steal the services of
the commoners solely to create citizen households. You cultivate ag-
riculture and forge plowshares4 in order to care for your wives and
slaves. You consider yourselves correct and others wrong, hoping to
obtain fame for your accomplishments. You adorn your person and
make yourself wealthy, lust unrestrainedly for cash and possessions.
Your households are not harmonious; jealousy rules them. Men and
women, young and old, talk about each other, taking turns to slan-
der and defame. Your loose talk fills the roads, and you say some-
thing different when the person's back is turned. If others say some-
thing different from you, you turn on them and say they are jealous.
You are not prudent in dealing with the spirits, nor do you worry
about the Heavenly Dao. You cause the pneumas to be confused and
disordered. Who should be accused of these crimes? Each of you
claims to have received a secret Teaching, speculating about how to
act on the basis of precedents. [ cannot stand you people any longer!

4. Readingx/a ™ asagraphic error forduan * andsi” as a graphic/phonetic
error forsi  These are admittedly bold emendations, but, as presently repre-
sented, the phrase cannot be construed.
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I want to seize you and make you face a bill of indictment. Do you
have any idea what that would mean? You libationers and leaders,
men and women, young and old, you are all so benighted! You are
no different from the profane! You say one thing but think another.
You have a human's head but the heart of an animal. You show no
moderation in the bedchamber, giving free rein to your lascivious
emotions. Men and women, young and old do not correct each other.
You are so benighted. As a group your conduct is filthy and defiled,
and you have abandoned the path of the master. Lord Lao, the Most
High, having projected on the basis of previous events, has estab-
lished guiding principles and raised high the net [of justice]. Previous
actions will be used to assess for punishment those leaders who have
been entrusted with responsibilities and libationers who were as-
signed parishes, executing three or four of every ten, so that they can
return to the Heavenly Bureaus to be interrogated and tortured as
punishment for their crimes. You people, be wary of this! The pneu-
mas will move quickly. At most a year or two. Within the next three
years, you people will hear about it. He is going to make you people
see it with your own eyes. Could you fail to be wary of this? Are
there still a few old-timers or not among the various libationers and
leaders? Since the Jian'an period or the first year of Huangchu
[220 ce], all the various leaders and libationers have cited a Teaching
to create their own parishes. They no longer obtain them according
to the former rules of the Dao. They do not make you people per-
form [the promotion ritual] according to the Teachings of my Yang-
ping, Lutang, and Heming parishes. These actions you take, are they
in accord with former precedents or not? If they are auspicious, why
am [ so anxious? I am anxious to turn my attention to getting in
touch with the people of the parish. The Determiner of Pneumas has
sent down teachings, telling you all what Lord Lao, the Most High,
has passed on, that he wants to make all of you take care, to earnestly
exert yourselves and further to exhort yourselves for the sake of the
Dao to maintain all of the principles and to encourage the common-

ers to convert.

oA Ie R PR S IUETR AR E
S e E FEtEvaR EELTELH —H i’
EIRE N TRZE CIIPREE S iz £ BT
& &) B R [ EE ORI LI E Tk
28 CERLE PEIER BT R T R B
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In this tract, the church founder Zhang Daoling inveighs
against a series of practices that are against the morality of the
Celestial Master church. Many are topics mentioned in the Xianger
commentary. The focus on wealth and goods giving rise to greed
and envy is familiar. The accusation that church members pursue
sex without moderation is also familiar from that text. The con-
demnation of deception, slander, backbiting, and hypocrisy is not
unprecedented either.

There are other passages, however, that give us new insight
into the faith. The claim that believers do not correct each other
brings us face to face with the communal religion in a way that at
least the surviving portions of the Xiang'er do not. The mention
of the parishes and a number of officers within the church is our
first clear reference in a datable document to these features. I will
return to this for a more detailed examination in the next section,
but note that there were already disputes within the church about
how one should make appointments to one of these offices and how
to fill them with believers. The forced conversion of the profane
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is condemned as “raid[ing] the commoners,” but the piece ends
with an exhortation to evangelize.

Revelation plays an important role in these developments.
Notice the repeated references to Teachings.5 There are both le-
gitimate Teachings, verified by someone called the Determiner of
Pneumas, and unreliable ones, cited by individuals to justify their
assumption of a new title or their creation of a new parish with-
out verification from the central church.

Here we see that the dynamism imparted to the movement
by the power of direct, unmediated contact with the divine had
both positive and negative effects. Zhang Daoling is here speak-
ing to his faithful from beyond the grave, from the divine posi-
tion that he has assumed at the side of the Most High Lord Lao
(or should it here be the Most High Demonic Lao?). His proper
Teachings are communicated through the three exalted parishes
of Yangping, Lutang, and Heming, verified by the Determiner of
Pneumas, and he expects that the faithful will heed and obey
them. But he condemns other libationers for claiming that their
own Teachings supersede the authority of those central parishes
and their officers. Here I think we see the breakdown in central
authority caused by the uprooting of the Hanzhong community
and the scattering of its inhabitants. One can well imagine that
the Daoists dispatched to the northwest, an area that would have
taken weeks to communicate with the Celestial Master in Ye,
might have found divine forces speaking to them directly in fill-
ing church vacancies or crafting new parishes to minister to the
faithful in this unfamiliar environment. Surely it is not surpris-
ing that they might wspeculat[e] about how to act on the basis of
precedents.” This encyclical is thus issued by the center in an at-
tempt to reclaim control over the widely scattered parishes of the
church.

We also have a new and deeper understanding through this
document of the utopian world of Great Peace. In the Xiang'er®

5. 1use the capitalized Teaching to refer to spirit revelations from authorita-
tive church figures as opposed to simple doctrinal elements.
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this had seemed a realizable goal, dependent on a sage ruler who
understood the intentions of the Dao and implemented them
through his rule. Here for the first time we hear of the Meed citi-
zens” f# & who are destined to populate that world.
They are to be individually selected by the Most High, accompa-
nied by Zhang Daoling, on the basis of personal conduct. It may
be that the Xiang”r was intended as a more public document that
avoided this topic or that it was indeed mentioned in the half of
that commentary that has been lost. But it seems likely that, with
the dissolution of the Hanzhong community and the promise
that it held, the movement has taken an apocalyptic turn. Now it
seems that Great Peace will only be reached after millenarian
disasters that will kill off 30 to 40 percent of the community as
unworthy. Moreover, these disasters are not in some far-off future
but will begin uat most within the next year or two [or three]/
This is no doubt the reason for the closing comment on continued

evangelization.

Church Offices

The Yangping Parish encyclical begins with an invocation of its
audience through a series of offices, presumably beginning with
the highest and proceeding to the average citizen. I am not sure,
however, that we are warranted in assuming that this is a compre-
hensive list of all church offices. At the least, it seems likely that
within the “unassigned citizens” that are mentioned last there may
well have been finer divisions. Moreover, there is no mention here
of the Determiner of Pneumas, who is mentioned in the body of
the text as well as the Commands and Precepts” or the True Pneu-
mas E & mentioned in that text.

The only sources earlier than this to mention church offices
are the historical accounts, which refer only to libationers and
parish-heading great libationers, and the Zhang Pu stele, which
mentions only libationers. Both libationers and parish-heading
libationers (without the “great” but presumably the same office)
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occur in this source, but none of the alternate names given in
historical sources, like “demon clerk” or “demon trooper,” are
found here or in any other surviving Celestial Master source.
The offices above the rank of libationer are poorly understood.
The offices of Five Pneumas and Central Pneumas are mentioned
in a passage discussing the seating order at banquets from the
otherwise \ost Scripture ofthe Essential Teaching & & 48 6

The seating begins with the Five Pneumas at the head; [next] is the
Central Pneumas, then the Correct Parish, then the Inner Parish,
then the Alternate Parish and Unassigned Pneumas, then the One
Hundred Fifty Generals Register, then the Seventy-Five Generals
Register, then the Ten Generals Register, then the Adolescents, then
the Transcendent Officers, then the Upper Numinous Officers, then
the Renewed Mandates.

HRIR L PR ORES KRS RBVERA KELHE
HE ORCTARES X HEE RET XIE L2
EORES -

This text dates to no earlier than the fifth century, so it is not
surprising that there have been some changes, but the church hi-
erarchy seems to be basically the same. We do, however, see much
more differentiation at lower levels of the structure. In particular,
this source introduces the concept of registers (/w % YSwhich are
ordination documents certifying a level of accomplishment. We
will look at registers in more detail in chapter 7.

We are in a better position to explain the next three posts, the
Supervisors of Deities, the Circulators of Pneumas for the Four
Sections, and the Left and Right Overseers of Deities. The first and
third do occur in a list of twenty-four church offices preserved in
the Tang Daoist encyclopedia Sack of Pearls ofthe Three Caverns,

6.  Yaoxiu keyi jielii chao 9/8a-b. The scripture quoted here presumably in-
cluded the liturgy for the Fete of the Essential Teaching which it was
claimed was an early Celestial Master ritual, but Lii Pengzhi (2010) has shown
that it was created after the Lingbao revelations of the 390s.
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and the second may occur with a slight variation in title.7 There we
read of the duties of the Supervisor of Deities:

In charge of selecting the wise and worthy, and demoting the false
and evil, responding to and assembling the various pneumas. In
charge of all those who have offended or disobeyed.

FEEHER REBRE HEHR HALE 24

As for the Overseers of Deities, which is divided into posts of the
left, occupied by males, and of the right, occupied by females,
their duties are as follows:

In charge of investigating the statements of all offenses committed
heretofore, compiling them into a document, examining the bene-
fits and harms [engendered by the offenses], restraining [the faith-
ful] from mistakes and errors, and converting and enlightening con-
cerning the precepts and orders.

EHERATLIR &E30F RS MAEZR ks -

From these descriptions, it would seem that the overseers are
lower-level officials who deal with the offenses of the average
Daoist citizen, perhaps being directly engaged in the creation of
the Handwritten Missives to the Three Offices that we read about
in the historical accounts of the foundation period. The supervi-
sors have a similar function in combating evil but are focused on
selecting worthy individuals for promotion and office.

The title Circulator of Pneumas does not occur in this list, but
we do find a Circulator of Deities:

In charge of distributing the pneumas and propagating conversion
to illuminate the teachings of the Dao.

TTH EATREL FHER -

7. 2K For a full translation of this list of offices,

see chapter 8.
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Given the description of the duties assigned, it seems possible that
an alternate term for this post was Circulator of Pneumas. We can
assume that the Four Sections in the encyclical refer to the four
cardinal directions, with one officer being assigned to promote
converts in each direction.8

We have also mentioned the office of Determiner of Pneu-
mas (jueqi who is mentioned in both Yangping Parish and
the Commands and Precepts. This office does not occur among
the twenty-four offices, but there is again one that sounds very
similar:

The Supervisor of Determinations: In charge of demonic pneuma
men and women, who are possessed by pneumas and transmit words.
Supervises the determination of Teachings, distinguishing among
Chinese Yi barbarian Hu barbarian Rong barbarian Di barbar-
ian, Di’barbarian -and Qiang barbarian, and between authentic and
false [pneumas].9

8. Although it is not direct evidence, in support of this interpretation we can
cite the Register of the Pneumas ofthe Most Htghg Twenty-Four Parishes
- +m#% % % intheTang period DZ 1209 me”gw/e/0 /wi3b-
16b. In this text we find the twenty-four posts have been transformed into
register spirits and each assigned to a parish, but we do find Circulators of
Pneumas of the East, South, and West, though oddly none of the north, as well
as a Left and Right Supervisor of the Circulation of Qi FH%ETHR.

9. The various types of barbarian are traditionally associated with different
directions, with the Yi in the east, the Hu in the west, and the Di in the north,
but the Di’ are related to the Qiang tribes in the northwest and were in close
contact with the Daoists in Hanzhong (Taniguchi 1976 argues they were
converted to Daoism). The Ba peoples are sometimes referred to as Ba-Yi
barbarians. The term for Chinese is Qin, the word that is at the origin of most
Western names for China. It was used as a general term for Chinese in the
northwest from at least Latter Han times. We see these non-Chinese peoples
integrated into the Celestial Master cosmology in a petition in Nugqing guilti
(3/28a), which invokes: Mhe Green Thearch of the East, Lord of the Nine Yi;
the Red Thearch of the South, Lord of the Eight Man; the White Thearch of
the West, Lord of the Six Rong; the Black Thearch of the North, Lord of the
Five Di; and the Yellow Thearch of the Center, Lord of the Three Chinese” #
HEWSRE M/ &R WHE SR AU R LKE T =
%z # * Given this integration, it is not surprising that spirit communications
might be relayed by a non-Chinese figure.
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FRB E R R B L OBRMEEE H R B THIEREEHAIKRIE
B -

This is an office specifically dedicated to authenticating spirit
communications. Given the multiethnic character of the early
Daoist community, it cannot be assumed that a Teaching from a
non-Chinese pneuma was necessarily a false one. If the Deter-
miner of Pneumas is not an alternate term for this office, it is per-
haps his or her subordinate.io
Most of the twenty-four offices, translated in chapter 8, are
never mentioned in Daoist scriptures, and we must depend on the
brief description preserved in the Tang for our understanding of
them.u Many seem concerned with recordkeeping for the com-
munity, tracking individual conduct as well as that of parish lead-
ers, recording additions through birth to or subtractions through
death from individual Daoist families, recording meritorious acts
like the performance of ritual, and recommending individuals
for promotion on that basis. One office, the Director of Pneumas
is devoted to organizing the Three Assemblies (see the sec-
tion below on the ritual calendar) and scheduling requests for
healing rituals. The office of Solemn Decorum [ {# oversees
proper etiquette, whereas the Regulator of Pneumas #5% makes
sure that relations among ranks and offices follow established
norms. Interestingly, there is an office called Equalizer of Integ-
rity that roots out corruption that would result in differences

10. Cedzich dismisses this identification as having “little reason or evidence”
and proposes to read the phrase as verbal but never offers a translation of any of
the sentences where it occurs that would show how such a reading could actually
be applied to the grammar (2009:25, n. 53). See note 8 above for an example of
an office mentioned in Yangping Parish to which the prefix wsupervisor>has been
added. Cedzich also insists that "this by no means endorses spirit-mediumship
as a regular praxis" of the Celestial Masters, bur this is difficult to reconcile
with predominance of spirit-written texts among the surviving documents of the
early church and the frequent references to spirit revelation.

11. | have profited much from the comments on some of these offices by
Cedzich (2009:22-25). My doubts concerning some of her interpretations are
recorded in the notes to the list in chapter 8, but it must be admitted that the

language is often obscure and no one can be sure of its proper interpretation.
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in the amount of food and drink consumed by members. Some
offices are focused on the larger world and even supernatural
realms, like the Supervisor of Merit who evaluates the con-
duct of profane deities; the Submitter of Pneumas who re-
ports upon them to the Heavens; and the Great Director of At-
tacks & # % Swho launches assaults on those deemed deviant or
evil. It is not surprising that we find three offices, the Circulator
of Deities {7##Sthe Circulator of Teachings 77 #{Sand the Pneuma
of the Dao responsible for propagating the faith and con-
verting evildoers.

The titles of these offices do not tell us much about their re-
sponsibilities, with fully eleven of twenty-four, or nearly half,
including the word Mpneumasand the pneumas representing any-
thing from forces within the believer® body to profane spirits,
meteorological phenomena, and manifestations of the Dao itself.
We are indeed fortunate that this guide was preserved in a Tang
era encyclopedia. The original was part of a major text called the
Statutes o fthe Mystic Capital® of which only a small portion sur-
vives.12 We do not really know how these offices were distributed :
whether each parish was supposed to have one of each office,13 or
perhaps two, male of the right and female of the left, giving a full
complement of forty-eight; or whether each post was assigned to
a different parish, perhaps then yielding only one or two (male
and female) per parish (I propose a historical solution to this
problem in chapter 8). In fact, there is an alternate ordering that
enumerates only twelve posts but with a left (male) and right (fe-
male) version of each and assigns one to each of the twenty-four
primary parishes; this is then followed by eight posts assigned to
the eight “roving parishes” see below), for a total of twenty rather
than twenty-four posts.iy This list is credited to Zhang Bian 7} >

12. DZ 188 Xuandu liiwen. The final compilation of the present text was no
earlier than the Tang because of continuous additions as the situation within
the church changed, but it includes much authentic early material. See Jiang
Boqin 1991; Schipper and Verellen 2004:469-70.

13. This is the assumption of Cedzich (2009:22).

14. Sec Shoulu cidi faxin yi i9b-23a. This source credits Zhang Lu with es
tablishing the eight posts in roving parishes. See also Chen Guofu 1963:346-
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the thirteenth-generation Celestial Master, who lived during the
Liang dynasty (sixth century), but gives no indication of the du
ties of each post. Some of the more prosaic recordkeeping offices
must have been present in each parish. With the transformation
of the parishes in subsequent centuries, many of these offices
came to be interpreted as divine postings, each associated with a
different parish.i5

The Parish System

[ have mentioned the system of parishes several times, but having
encountered the first clearly datable reference to this administra-
tive network, it is appropriate here to examine it in greater detail.1¢
The character for parish" can be read as a verb in level tone, chi
'/n, meaning 4to govern, administer,Mand the derived noun zhiy
in falling tone, meant the administrative center of a governmental
unit like a county or commandery. We should first note that a
system of twenty-four has several natural analogues within Chi-
nese culture, including the twenty-four seasonal nodes of the
solar calendar, which are so vital to farming life because they
truly demarcate the seasons, and indeed they are named after
seasonal and climatic events (the Chinese lunar calendar varies
from year to year by as much as six weeks, making it almost
worthless for the purposes of planting or harvesting). Another
analogue within the Daoist world was the human body, whichg

51. Chen suggests that the Statutes ofthe Mystic Capital ordering reflects the
North after the reforms of Kou Qianzhi, whereas the Zhang Bian ordering
reflects the South; however, the example of Li Dong # % in the Z;u # o
(20/i3b) does not accord with the “southern” list and would only make sense
if each parish had a full complement of officers. This is explicitly stated for two
offices that occur only in the “southern” roving parish list in yacmw

chao 10/ib. See chapter 8 for full details.

15. See DZ 1209 Taishattg zhengyi mengwei falu 13b-i6b, which Schipper
and Verellen date to the Tang (2004:469-70), and the Southern Song DZ 1167
Taishang ganyingpian 28/14a-b.

16. For an excellent exposition of the mature system of parishes, see Verellen

2003b.
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comprised three distinct levels, centering on the head, the chest,
and the abdomen. Each has a set of eight gods inhabiting and
regulating it. The parishes are also presented as an upper, middle,
and lower set of eight.

The Statutes of the Mystic Capital describes the parish in the
following way: uThe parish is what the nature, fate, soul, and spirit
depend upon” & 4 & 38 19 2 FiT /& 1. .17 The parish provided a
variety of functions to the early church communities. Believers
went to its ritual center when confronting a personal problem like
misfortune or bad health and on fixed occasions like the Three
Assemblies, held annually on the seventh day of the first month,
the seventh day of the seventh month, and the fifth day of tenth
month. The libationers assigned to a parish would respond to
individual emergencies by offering a petition to the Daoist Heav-
ens. On the Three Assemblies, they would first preach a sermon,
then offer a communal feast for church members. This was also
the time when they collected the grain tithe, which supplied the
feast and fed the libationers. Rosters of population were main-
tained in the parish and memorialized to Heaven on these days as
well. The parish no doubt also fulfilled a sort of judicial function,
resolving disputes within the community.

Given all of these functions, it is curious that the original
twenty-four parishes are all reported to have been on mountains.
In Sichuan, a paddy rice growing area, the population was highly
concentrated on the plains. Even though the relevant mountains
were not high, it would have been a considerable trek each time
individuals wanted to visit their parish. Given the dense popula-
tion of the Sichuan region, it seems likely that there were subor-
dinate libationers living much closer to population centers and
ministering to daily needs. A trip to the local parish would then
have been a rather infrequent outing, perhaps taken only on the
Assembly days or when some special need arose.

We have seen that by 255, the time of the revelation of the

17.  This passage does not appear in the Xuandu liiwen found in the canon,
which is only a small portion of the original work, but is quoted in Sandong
zhunang 71a.
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Commands and Precepts text, church members believed that the
original twenty-four parishes were included in the revelation to
Zhang Ling by the Most High Lord Lao that began the movement
in 142. Only the attestation of the office of libationer and the rice
tithe is earlier. Yet it is hard to imagine that the system was more
than notional at that time, simply because Zhang Ling did not yet
have a network of believers across the rather vast area covered by
theparishsystem.Evenifsuchasystemoforganizationwaspres-
ent before the period of intense evangelization, one can well
imagine that originally the twenty-four parishes were laid out on
a much smaller grid.i8 Still, no trace of this period survives. In-
stead, in the earliest records, the parishes are centered, to be sure,
on the Chengdu plain but extend north to Hanzhong, south to
the Yangzi, east to the Ba region, and west to the foothills of the
Tibetan plateau.

The three most exalted parishes, all tied closely to the Celes-
tial Master himself, are grouped in close proximity to the north
and east of Chengdu, two in what was at the time Fan  county
(modern Xinfanzhen %4 and one in neighboring Linqgiong i
i county (modern Qionglai I )Sboth of Shu commandery. In
fact, six of the top eight and seven of the twenty-four parishes
were in Shu commandery. If you combine Guanghan commandery,
which abuts it to the north, and Qianwei, its neighbor to the south,
this accounts for nineteen of the twenty-four. We are surely justi-
fied in seeing this area as the geographical origin of the movement,
especially since one of the three highest parishes (interestingly
enough, however, only the third) was on Mount Crane-Call, where
the Most High appeared to Zhang Ling, founding the religion. It
was Yangping parish, as I have mentioned, that was the seat of the
Celestial Master. The leader of that parish, first called “Parish-
Leading Libationer” and later “Director of Merit” T/ was always
a lineal descendant of the first Celestial Master, Zhang Daoling.

18. A similar sort of expansion tracking the growth of Chinese civilization
is evident in the system of the five marchmounts in which the northern and
southern marchmounts were moved repeatedly. See Robson 2009.
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It is uncertain how this system transformed once the Celestial
Master no longer physically occupied Yangping parish, moving
first to Hanzhong and then to the headquarters of the Cao family
in Ye (west of modern Linzhang, Hebei), but the Commands and
Precepts argues for the continued authority of the top three par-
ishes. One list of the original twenty-four includes one to the west
in Yuesui commandery, one to the east in Ba commandery, three
in Hanzhong, and one in the capital of Chang”n.i9 We do not
know to what degree Celestial Master believers throughout the
Sichuan area might have immigrated to be part of the Hanzhong
theocracy, but we do have a record of the ancestor of Li Te & 4§
(ca. 245-303)Swho moved there from Dangqu # £ modern Quxian

in southeastern Sichuan) together with five hundred house-
holds of relatives and retainers, two thousand or more people.2o We
cannot be sure if they retained their parish identities when they
moved, but it seems likely that some members of that group were
at least libationers, and this must have had a distorting effect on the
parish system. When the inhabitants of Hanzhong were trans-
ferred, the disruption would have been even greater.

This may well be why we find a set of four "supplementary
parishess; (beizhi fi'/p, although several sources say that they were
known as "alternate parishes/shiezhi SU/pj to outsiders) revealed
to Zhang Lu through his father, Zhang Heng (who was long
dead), at dawn on the day of the first of the Three Assemblies
(February 1 by Western reckoning) in 198.z1 This created a group
of twenty-eight, which could be aligned one-to-one with the
twenty-eight lunar lodges that divide the Chinese celestial equa-
tor. Sometimes known as “star-lodge parishes” - B8
/n), these would have allowed individuals to be assigned to par-
ishes not on the basis of their place of residence, but rather on

19. The last is truly a bit surprising, but perhaps it is the result of missionary
activity among the elite. Moreover, the capital region was home to many non-
Chinese, and a presence there might explain Zhang Lu's ties to Ma Chao and
others from that area, mentioned in the preceding chapter.

20. Ren Naigiang 1987:4"; Jin shu 120/3022.

21. Yaoxiu keyi jielti chao 7/sb.
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when they were born. This arrangement would have been ideal
for a situation where individuals from a variety of places were
mixing together. It would hardly have been practical to squeeze
them all into the three parishes that were actually located in Han-
zhong, and such a solution would have left the libationers and other
church officers, who could not easily change parish, in a difficult
situation. The star-lodge parishes were not, however, a permanent
solution. I will return to this topic in chapter 8 on libationers.
In fact, some of the tensions that developed in this system were
already apparent in the next church encyclical we shall con-
sider, the Commands and Precepts for the Great Family of the Dao

of 255.

Commands and Precepts for
the Great Family ofthe Dao

The same collection of Celestial Master teachings that preserved
Yangping Parish contains another encyclical, the Commands and
/Veceph /br Djo KIEZZ < 22 The date

of this text is disputed, largely because scholars did not under-
stand the way wQin]J, O is used in the text (and other early docu-
ments) to mean Chinese rather than to refer to any specific dynasty
named Qin. The text states the date of its revelation, the seventh
day of the first month, hence the day of the First Assembly, of the
second year of Corrected Prime 1FJT ‘or January 315255 ce,23
and there is no reason to doubt this. As Ofuchi and Bokenkamp
have shown, the date fits the contents well and accords with the
dates of other pieces in the Scripture o fPrecepts and Codes, Teach-
ings o f'the Celestial Master. Since Bokenkamp has already offered

22. For an introduction to and full translation of this text, see Bokenkamp
1997:149-85.

23. Bokenkamp gives February 1 (1997:177)Soff by one day. I base myselfon
the Academia Sinica online tables at http://sinocal.sinica.edu.tw/ (accessed Oc-
tober 17, 2015). Bokenkamp may have been basing his calculations on the Shu-
Han calendar, which started the year one day larer in 255.
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a full translation of this text, here I will only translate and discuss
selected passages.

The piece begins with a recounting of history from a distinc-
tively Daoist perspective. All begins with the Great Dao, which
spontaneously produced the universe out of primordial chaos,
then ordered it through the production of three subtle pneumas:
the Mystic (xuan ), which is black and represents Heaven; the
Inaugurating (shi $p), which is yellow and represents Earth; and
the Primordial (yuan 7c¢), which is white and represents the Dao.
They act as the parents of all living creatures. Everything that is
eternal, embodying these pneumas, possesses essences and gods.
The pneumas gave birth to Heaven, Earth, and Humankind, giv-
ing rise to nine pneumas, which are vital to the viscera and organs
of the body and must be preserved by performing good deeds and
keeping the Dao. Although much of this is reminiscent of the
teachings of the Xiang'er commentary, it is the first clearly articu-
lated Daoist cosmogony.

Coming to our age of Lower Antiquity, lust led to deviance
and falseness, to cravings for wealth and bribes, and hence illness
arose. Beginning with the reign of the Yellow Thearch and con-
tinuing through the Xia, Shang, and Zhou dynasties, humanity
turned to war and violence, which only one person in ten thousand
survived. The Dao, valuing human life, first manifested in Langya
(modern Shandong, but near Zhang Ling’s ancestral home in
Jiangsu) to reveal the Way of Great Peace to Gan Ji &+ Although
the Xiang'er often refers to Great Peace, this is the first explicit
confirmation that one inspiration for the Celestial Masters was
the Scripture of Great Peace. Further on, however, the Commands
and Precepts condemns Zhang Jue leader of the Yellow Tur-
bans movement that was more directly founded on the Scripture
of Great Peace.

This initial attempt at conversion met, however, with only
limited success because the pneumas were still insignificant. The
Way of Great Peace supplied the people with food, which led them
to make sacrifices to the gods. In what seems today a rather anach-
ronistic move, the Dao then manifested in the west of China as
Laozi. Realizing that the conditions were not sufficient to realize
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Great Peace, he provided the “oral instructions of an enlightened
teacher” in the form of the Five-Thousand-Character Scripture
(i.e., the Daodejing). Despite these instructions for the cultivation
of one's life and strict prohibitions on conduct, the people were
foolish, and few were saved.

Laozi then went into the west to teach the Dao to the barbar-
ians, giving them extremely strict prohibitions that included a ban
on sexual activity and killing living beings for food. Because the
barbarians could not put their faith in the Dao, he further mani-
fested as a perfected transcendent, at which point they finally
shaved their heads and accepted the faith. This is a very positive
understanding of Buddhism as a wtrue Dao,galbeit in an altered
form adapted for a non-Chinese population. The text says, uThis
was not merely for the barbarians and not for the Chinese, so that
the Chinese would not get the perfected Dao/s

This promise was realized with his next manifestation at the
beginning of the Han dynasty, when the Dao bestowed the book
of the transcendent Lord Yellow Stone on Zhang Liang 7§ ESan
advisor to the Han founder, Liu Bang, who some authors consider
an ancestor of Zhang Daoling.24 Then, in a passage already cited,
while the last rulers of the Han were running roughshod over the
country, the Dao took pity on the people and appeared to Zhang
Daoling as the Newly Emerged Demonic Lao, appointing him
Celestial Master. This is, then, the second earliest account (after
Yangping Parish) of the revelation and records the exact date and
place that would be enshrined in church lore from this point for-
ward. The twenty-four parishes were established and the Three
Pneumas distributed to them to govern the citizens.

Alas, people still did not reform but merely Competed in lust-
ing after an age of luxury, each claiming higher status than the
other, disobeying the Dao and betraying virtue” # & & i FHAiH&H
& 4% 78 H{{E. It was this “enjoyment of disorder” that gave rise to

24.  Shiji 55/2034-35 records Zhang Liangs mysterious encounter with an
old man named Lord Yellow Stone, who tests Liang and rhen bestows on him
a book, saying, Mf you read this, you will become rhe master of a king." Cf.

Han shu 40/2024.



DAOISM IN THE THIRD CENTURY 131

the rebellion of the Yellow Turbans. The text asks the faithful,
“Do you know who Zhang Jue was?” implying that he had a secret,
unsavory identity known only to members of the church.

The next passage is both difficult and important, and opinion
is split on how to interpret it, so I treat it in detail:25

The Dao caused the last successors [to the Han dynasty] to divide
the pneumas and rule the citizens of Hanzhong for more than forty
years. The Dao forbade a genuine Inaugural year. The stories about
divine transcendents were promulgated by the Dao. How could you
consider the Xiang er, the [Scripture ofthe] Marvelous Perfected . ..
and the Seven-Character Verses of the Three Divines not to be
genuine?26 Alas, how sad! When our righteous kingdom was top-
pled, those who died escaping numbered in the tens of thousands,
which harmed people's resolve. Ever since the migrations and trans-
fers [of population], you have been spread across the realm. The
Dao then saved your lives again and again. Sometimes the Deter-
miner of Pneumas spoke to you, sometimes there were former of-
ficers and commanders who corrected you, and yet you still did not
believe. This is extremely lamentable. If you want the morning to
come, the sun must first set. If you want Great Peace, there must
first be disorder. Human evil cannot be eliminated. There must first
be warfare, illness, floods, drought, and death. You fellows have an

25. Cf. Bokenkamp 1997:172-73. My translation differs from his in numer
ous respects.

26. There is a gap of four characters in the text following the mention of
the Xiang'er, suggesting that originally another scripture was also mentioned
in this list. Bokenkamp takes “Marvelous Perfected” to be an epithet of the
Most High Lord Lao and hence considers this part of the extended reference
to the Scripture of the Yellow Court (1997:172, n. 3), but Ofuchi points out
that there was a text called the Scripture ofthe Marvelous Perfected that was
closely associated with theX/a«gVrand shares some of its teachings (1991:268-
70). It is cited frequently in sixth-century sources like the Wushang miyao.
Contra Bokenkamp (183, n. 3), leaving blanks equivalent to the number of
missing characters is a common way to indicate lacunae in texts of the Ming
Daoist canon (e.g., DZ 335 Taishang Dongyuart shenzhou jing 3/9b97io,
where the verse structure makes clear that the two one-character-sized gaps
indicate two one-character lacunae) and results in a much more persuasive
reading of the entire passage than assuming a paragraph break at that point
in the text.
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unfortunate fate to have met with this. Although this is so, fortu
nate people will not be punished. You became Daoists in the pest
just to prepare for what is coming. For those who die before the
arrival of Great Peace, their children and grandchildren will enjoy
the grace of Heaven. In the latter days, people are glib and super-
ficial, and not resolute in their hearts. If you citizen households,
both new and old, seeing this world and knowing that it is dang-
ing, are able to reform your hearts and do good, practice benevo-
lence and righteousness, then this will be good. You will be able to
see Great Peace, to survive and escape the calamities and misfor-
tunes, and become the seed people of the age to come.
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Although the first sentence is often understood to refer to Zhang
Lu27 or Han emperor Xian, who resigned his throne in favor of
Cao Pi of the Wei dynasty, I believe it refers to Liu Bei and his son
Liu Shan, who controlled the Shu-Han state in Sichuan, and the
territory of Hanzhong, from 219 on. By 255, this had indeed been
almost forty years and fits the next phrase much better than as-
suming it refers to the twenty-four years (191-215) that Zhang Lu

27. The idea that Daoists would refer to Zhang Lu as the “last successor”
(mos/ % & Uis difficult to accept. It would imply that there was no Celestial
Master after his death, but we at least know of Zhang Bian (see earlier in this
chapter) successor in the thirteenth generation under the Liang dynasty.
Moreover, it seems a disparaging way to refer to a respected former leader.
Bokenkamp takes it to refer to Emperor Xian but then breaks the sentence
after #divides the pneumas” and attributes this to Zhang Jue, who never had
any influence in Sichuan.



DAOISM IN THE THIRD CENTURY 133

was based there. When the parishes had been set up, the Three
Pneumas of the Dao were distributed among them. Now the Shu-
Han state ruled some of those parishes, thus “dividing” their
pneumas off from the main body of the church. The denial by the
Dao of a "true, correct Inaugural year,3 then, refers to the fact
that Zhang Lu was never able to claim the title of king or emperor
as an independent sovereign. A new reign in China was marked
by a new reign name, and the first year was called the Inaugural
Year {yuannian 7t").28

The next passage is important for confirming the association
of certain texts with the Celestial Masters. ThtXiang'er commen-
tary had promised that, with the advent of the age of Great Peace,
believers would become transcendents, a lofty goal usually thought
attainable only by rigorous self-cultivation or expensive alchemi-
cal practices. The Scripture of'the Yellow Court (Huangting jing »
J&£ 4% ) »a text composed by the Supreme Lord Lao—the Marvelous
Perfected— in seven-character verses and treating the three divine
cloud souls (hurt » ), explained how the body gods congealed out
of essence would effect this.29 The Yangping Parish encyclical had
begun with Zhang Daoling traveling throughout the world in the
company of the Dao, looking for individuals worthy of becoming
seed people in Great Peace but finding none. This seems to have
been a stopgap way of explaining to people at that time why Great
Peace had not yet arrived: the faithful were not worthy. Now, forty
years after the dissolution of the community, which spread believ-
ers across North China, the prolonged but still unfulfilled wait for

28. This practice was begun by Emperor Wu % of Han (r. 140-87 BCE) in
134 BCE. See Shiji 12/460. Establishing a new state and beginning a new reign
name came to be called Establishing the inaugural," or jianyuan *7C. Tang
Changru explicitly explains the phrase in this way (1983:228). Bokenkamp
punctuates differently and translates this phrase Mhe origins of the True and
Correct” (1987:172).

29. The Scripture ofthe Yellow Court, later renamed the Outer Scripture

when the Shanggqing revelations produced a rewritten Inner Scripture, has
been conclusively shown to be of a similar date and geographic origin to other
early Celestial Master texts by Yu Wanli (2001) using phonological analysis.
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Great Peace had given rise to a crisis of faith, as people who had
expected the advent of Great Peace in their lifetimes were increas-
ingly dying off. There is a remarkable parallel here to the situa-
tion in the early Christian church regarding expectations for the
Second Coming. Even the most basic scriptures of the movement
were being questioned, leading the speaker to reassert that they had
been revealed directly by the Dao.

This text is also remarkable for its explicit description of the
early churchJs millenarian teachings. Disasters must arise as a way
of ridding the world of profane nonbelievers, and those church
members who did not remain steadfast in their faith and constant
in their conduct might be swept away with them. The tract goes
on to cite the astrological and meteorological omens that had ap-
peared recently, confirming the imminent arrival of these disas-
ters.30 It is interesting that the text explicitly addresses both old
members who had belonged since the Hanzhong theocracy—what
the text calls the “righteous kingdom”—and those converted by
the ongoing program of evangelization that made Daoism a na-
tional faith. It is also intriguing to see that the fount of ongoing
spirit revelation through the official Determiner of Pneumas had
not been shut off. It is uncertain if the “former officers and com-
manders® who still spoke to believers were physical survivors or
were also communicating through spirit mediums. This text, like
Yangping Parish, has a rather ambiguous attitude toward such com-
munication. In this passage it is encouraged as a way of guiding
those in danger of falling into apostasy, but later on we read of
church members who, “listening to the Determiner of Pneumas,
[instead] believe the shadowy dreams of their wives” =i §# 1t &’
ERAZE.

In chapter 1, I mentioned the signal treatment that Zhang Lu
received from Cao Cao on his surrender, including enfeoffments
for himself and his sons, and intermarriage with the Cao family
for both his daughter and at least one of his sons. I speculated then
that this might have indicated a favored position for the Celes-
tial Master faith within the Wei state, and we find confirmation

30. See Zhertgyi fawett tianshi jiao jieke jing i6a4~6; Bokenkamp 1997 :175
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of this in the Commands and Precepts, in a moving passage de-
scribing the conditions at the end of the Han dynasty:3

Long ago, during the last generation of the Han, warlords ran
roughshod, the strong oppressed the weak, the people practiced
deception, and men and woman fell easily into debauchery. The
government was unable to save them, and families did not prohibit
this behavior. Bandits plagued the marketplaces, the small folk were
the subject of unjustified resentment, people enslaved each other,
and the myriad peoples were gobbled up as if by silkworms. The
citizens resented this and longed to rebel; the refractory pneumas
drew the attention of Heaven, which therefore caused the five plan-
ets to lose their timings, comets to sweep the skies, and the Fire Star
to lose its companion.32 Powerful officials fought amongst them-
selves and herds of miscreants goaded each other on, for more than
a century. The Wei house was authorized by Heaven to drive them
out; the calendar demanded this. It was recorded in the River Dia-
gram and the Luo Writing, and images [confirming it] were dis-
played in the Heavens. Thereupon, in accordance with Heaven and
in obedience to the times, I as Master of the Kingdom charged the
Martial Emperor with administering the realm.33 The dead filled

31. Zhengyi fawen tianshi jiao jieke jing 16b6-i7a7; cf. Bokenkamp 1997:
179-80.

32. Although Bokenkamp takes this as a reference to Mars, it more likely
refers to the Great Fire star A >k & the red supergiant Antares, which was the
second star in the Heart asterism. The sighting of Antares on the horizon at
dusk around the end of May was a marker of the coming of summer. | am
grateful to Dr. Ning Xiaoyu Zf T of the Institute for the History of Natural
Science in the Chinese Academy of Sciences for this explanation. Antares has
an emerald-hued companion star, but it is unclear if this is truly visible to the
naked eye; otherwise, the reference here may be to the Preceding Star (Fij& °
Gamma Scorpii), which is often said to precede Antares and is associated with
the heir apparent. On the astrological significance of Antares, see Schafer
1977:60-61, 73, 117, 208, and especially 128.

33. Bokenkamp translates, M received the mandate to be Master of the King
dom. The Martial Thearch launched the empire,§ thus making two sentences
and understanding the title to refer to the Wei, but the grammar indicates the
reading given here. This Master of the Kingdom is Laozi who appears genera
tion after generation in this position, as recorded in the fifth-century Santiatt
neijie jing, but there is also a tradition, preserved in a Tang encyclopedia but
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the ditches. Having brought my state glory, even newborn infants
were not harmed, there were repeated bestowals of gold and pur-
ple, and individuals obtained extended longevity. Seven sons were
granted the five ranks of nobility,34 becoming the glory of the state,
while more than a few generals, ministers, and associates were
enfeoffed as marquises, and [bestowals of] silver and copper num-
bered in the thousands. When the father died, the son succeeded,
and, though the younger brother perished, the elder flourished, all
bathing in the sage grace.35 Have you all noted this virtue and re-
alized the source of this perfection? In the old days, the gate was
open and you were taught to do good, yet you did not listen.
From now on, I am going to avoid the world and entrust you to
the Wei. With their pure governance and administration based on
the Dao, one can travel along for hundreds of miles, and tigers and
wolves will hide themselves in submission, and no one will close his

outer gates.

B AT SOt SRIIMEME AN RHRE SHAEOE BURE
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from a sixth-century source, that when conveying to Zhang Daoling the posi
tion of Celestial Master, he also granted to him the position of Master of the
Kingdom, to be transmitted to his descendants. In any case, it would have been
as Master of the Kingdom for the Han that this figure transferred the Mandate
to the Wei, so Bokenkamp's speculation about a post given Zhang Lu by Cao
Cao is irrelevant. See Santian neijie jing i/3a6;:Sandongzhunang 7/6bio, citing
the ers/7/s/ IR Ef —w e e o d2113n 8;311.

34. Bokenkamp and Ofuchi understand this is as wof [my] seven sons, five
were made lords'5(Ofuchi 1991:266), which is not impossible, but wuhou isa
common term for the five ranks of nobility. Bokenkamp further says that the
Sanguozhi "mentions only six of Lu's sons, one of whom was murdered by Liu
Zhang, whereas the five remaining were enfeoffed upon Zhang Lu*s surrender
to Cao Cao” Bokenkamp 1997:] 8on), but there is no mention of a sixth son in
the Sanguozhi, and it was Lu*s younger brother(s) who was killed by Liu Zhang.
See Sanguozhi 31/868. Since it seems unlikely that an internal source would get
this wrong, perhaps Lu had distaff or adopted sons who were not recorded by
the source used by Chen Shou.

35. As Bokenkamp points out, these are probably elliptical references to the
Zhang family, but we know so little that we can only guess about their refer
ents. The reference to the father dying and being succeeded by his son may
refer to Zhang Lu, or perhaps, if Zhang Lu died in 216, already to Lu's son and

grandson.
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This passage would seem to be talking about the treatment of
Zhang Lu's family, and it raises the question of who is the speaker.
Bokenkamp argues for a disembodied Zhang Lu, Tang Changru
claims that it is the Dao himself, and Zhang Daoling, who was the
speaker in the Yangping Parish encyclical, also seems to be a pos-
sibility.36 I have tried to translate this passage to maintain the
ambiguity, but it does favor Zhang Lu. The problem is that the
text is not very consistent; for example, when mentioning Zhang
Daoling, it does not use the forms of address that his grandson
would use. But perhaps it is expecting too much for a revealed text
to be wholly consistent. There are other problems with the text,
like accounting for the claim of one hundred years since the begin-
ning of the troubles at the end of the Han, or the inconsistency of
the reference to the “last rulers of the Han,” which I argued refers
in an earlier passage to the rulers of the state of Shu-Han, Liu Bei
and Liu Shan, rather than Emperors Huan, Ling, and Xian.

Whoever the speaker is, the Hanzhong community is still of con-
siderable importance to him and presumably to the larger Daoist
community. In this regard, we should take a look at another pas-
sage that has puzzled many commentators:37

Of the various male and female officers whom 1 had previously
appointed to posts, no more than a few are still there. Ever since
the fifth year of Great Harmony [231 ce], the various postings have
each been self-appointed, and the appointments no longer derive

36. See Bokenkamp 1997:150-51; Tang Changru 1983:225, n. 2.
37. Zhengyi fawen tianshi jiao jieke jing 1735-8; cf. Bokenkamp 1997:
177-78.
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from my pneumas, selected by the True Pneumas and the Supervi-
sor of Deities.33

EWMBLE BT S - AR S
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Here it seems that the centrally administered system of ap-
pointment has broken down. The passage goes on to refer to
people appealing to the authority of direct revelation, which was
perhaps an inevitable response to diaspora. Still, we are led toask
just what happened in 231 to occasion this apparent loss of au-
thority. Bokenkamp, in discussing this issue, mentions the rising
tensions between the Cao ruling house and the Sima family that
would eventually usurp its position and found the Jin. SimaYi =]
B 8% (79-251) was already a prominent figure, but it is uncertain
if this threat was already evident at this time, when many of Cao
Cao’s most powerful supporters were still alive.

To understand the reference to 231, we have to look back to
the preceding year, when the Wei launched a major offensive to
retake Hanzhong.w Cao Zhen # E d. 231)Swho had proposed
the campaign in order to put an end to raids from the Shu-Han

38. The last phrase is difficult to interpret. It may well be that umy pneumas"
(Ouj / &4 )is, as argued by Tang Changru (1983:229)Sa mistake for the Five
Pneumas {wuqi SM ) office mentioned at the beginning of Yangping Parish.
The office of True Pneumas is otherwise unknown, and this may then be a
mistake or alternate name for the Central Pneumas {zhongqi mentioned
immediately after the Five Pneumas. Adopting this emendation would make
this passage exactly parallel to the Yangping Parish enumeration. Another
possibility is that the True Pneumas is to he identified with the Sage Pneumas
(shengqi office, which is Mn charge of investigating and comparing the
documents to determine merits at the end of the year." This would seem to be
an appropriate office to consult in promotions and appointments. I have dis-
cussed the Supervisor of Deities, in charge of Selecting the wise and worthy,"
but have not remarked on the curious title, which suggests that spirit messages
played a role in this evaluation. Since this might imply that a deceased Celestial
M aster like the speaker of this passage was directly involved in the selection of
officers for appointment, I have maintained the original “my pneumas” here,
while noting other possibilities in this note.

39. The most comprehensive account of this campaign is in Z/_z{y

chapters 71-72, pp. 2261-68.
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state, was dispatched to enter Hanzhong from the north, while
Sima Yi attacked up the Han River from the east. From the begin-
ning, there were concerns about how to supply the large force,
and they encountered a month of continuous rain that wiped out
the corduroy road through the mountains. After a series of me-
morials criticizing the expedition, Cao Zhen's force was recalled,
and, when Zhuge Liang counterattacked into Shaanxi the follow-
ing spring, it was Sima Yi who was dispatched to fend him off.
Cao Zhen was an adopted son of Cao Cao and had shared
the regency during the early years of the reign of Cao Rui &%y,
the Enlightened Emperor B # £ 227-39).40 His eldest son, Cao
Shuang # #Swas the regent together with Sima Yi during the
next reign, of Cao Fang # 7 Swho was deposed by the Simas in
254, having lost all effective support with Shuang's execution in
249. So Cao Zhen and his son were at the center of the Cao fam-
ily faction contending with the Simas for control of the court.
Moreover, Cao Shuang, like Zhang Lus son-in-law Cao Yu, was
said to have been close to Cao Rui when they were growing up.4
We have to assume that the Zhangs, with multiple members mar-
ried to Cao men and women, were part of that faction.42 More-
over, Cao Zhen died in 231. No member of the Zhang family is
mentioned in connection with this expedition against Hanzhong,
but with so many of them holding fiefs in the region and generals
from the Celestial Masters forces being familiar with the terrain,
it seems likely that they were involved, and the Zhangs may actu-
ally have been behind the campaign from the beginning. In light
of the comments in the Commands and Precepts, it would seem
that the Hanzhong region held special significance for the Celes-
tial Masters, perhaps as the physical location of the eagerly

40. See Sanguozhi 9/280-82. Zhen's name and cognomen, Zidan or wrhane
Cinnabar,wthe name of a deity in the Scripture of the Yellow Courts suggest a
Daoist association.

41. Sanguozhi 9/282. This suggests that Cao Yu and Cao Shuang were also
close friends.

42. However, Cao Shuang and his compatriots were famous for extrava
gance, profligacy, and sexual indulgence, all the subjects of criticism in the two
encyclicals, so there may also have been tensions in this relationship.
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awaited coming realm of Great Peace, and that this failed cam
paign brought about a loss of prestige and authority for the Zhang
family. There is evidence that Hanzhong long preserved a special
place within Daoism: despite its comparative remoteness from their
center of administration, it was one of the first places attacked by
the Li A family of Cheng-Han when establishing their new Dao-
ist state at the beginning of the fourth century, and they trans-
ferred sizable parts of the local population back to their Sichuan
base to shore up their support there; further, the Treatise on
Geography” of the Sui (589-618) dynastic history describes the
people of Hanzhong in the following terms: “They esteem and
value the teachings of Daoism; the influence of Zhang Lu still
survives there” &2 FHif# HMFN BE2EE.8

Most of the Commands and Precepts text consists of moral
exhortations and condemnations of immorality. In general,
these passages promote common Chinese values like loyalty and
filial piety and promise a place in the world of Great Peace as a
seed person. We see an encouragement to adopt “pure stillness”
while performing the basic rituals each morning and evening.
Humility is valued, and there is a special warning against the
pursuit of fame, which is described as uvan axe that hacks away
at the body.5In general, the faith in the workings of supernatu-
ral justice is absolute, as we see in the following passage, which
addresses the epidemic diseases that were ravaging the populace
at this time.44

In recent years there have been epidemic diseases in all quarters,
sweeping away the hordes of evildoers, but they only kill evil peo-
ple. ... When a Iibationer cures an illness, if it returns after having
been eliminated, this is an evil person. You are not to treat it any

more.

BEELEE LI DU R BE BT - - - 458
B AR B R I EEEY -

43- SeeJin shu 121/3036-37 ;Sui shu pff# 29/829.
44. . i8a-b; Bokenkamp 1997:181.
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Daoist medicine at the time was still founded on the confession
of sins and their ritual absolution. An essential part of the confes-
sion was an undertaking to sin no more, and a returning illness
was understood as a sure sign that this promise to the spirits was
not being kept.

Some pronouncements have specific significance for the ad-
ministration of the movement, such as the prohibition on making
unauthorized appointments:45

As for the postings, from this point forward, you must not improp-
erly make appointments to posts on your own. If you disobey me
again, you will be harmed; do not blame me.

S#E S g A EEERRET EEE T E2E -

We also find a reiteration of the Xiang'er prohibition on visualiz-
ing the Dao as having a definite shape and place in the body but
with a novel explanation for why this must be so:46

The Dao does not desire that you point to a form to name it as such.
The wise, seeing one instance of it, know that there are ten thou-
sand. This can be compared to someone recognizing a musical key.
If the Dao were present in one body, how could it be in the body of
others?

BRI MAZ B R —E ENEEE EE 52
hOSAEMAF

The point here would seem to be that, just as one trained in music
could recognize a given note in a composition but that did not
mean that it was the only instance of that note, just so the Dao
could manifest in multiple forms and places within each person’s

body.

45. Zhengyi fawen tianshijiao jieke jing 18b: cf. Bokenkamp 1997:181.

46. Zhengyi fawen tianshi jiao jieke jittg 16a. | have a slightly different under
standing of this passage from Bokenkamp, who does not understand the pen
ultimate clause as conditional and translates the last as a separate sentence:
“Why seek to find it in others?” (1997:175-76).
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We also find in the Commands and Precepts the same concern
noted in the Xiang'er about udeviant,sdoctrines. In a passage imr
mediately following upon the condemnation of improperly visual-
izing the Dao, we read:4y

In practicing good deeds, you have lost sight48 of the basis and do not
accept the words of the scripture. Teaching each other deviant prac-
tices, you pursue the false and abandon the true. I long ago recorded
on a short sheet of paper the miscellaneous theories and deviant
texts, commanding that all be eliminated. The libationers were feck-
less and deliberately allowed people to keep them and hide them
away. They have been preserved up until now, causing the least
learned of the present age to delight in ridiculous theories, pointing
to the false and calling it true. All of them offend again the prohibi-
tions of Heaven; you certainly will be harmed and in the end will not
attain blessings. They will only exhaust you, nothing more.
HEEBEE RIRAK ARET IR MIRER B8k
FLARAERR DS BT H 2 S IR SRS ST
(ESHREZ N 4Fat 25 B REE LB RE Ef
& AERED BT H -

We cannot be certain just what sort of deviant theories are being
discussed here, although the last comment makes one think it
might involve sexual practices, given the XiartgWs repeated injunc-
tions not to exert oneself in sexual matters. We will see some con-
crete examples of deviant behavior in the twenty-two precepts of
the Demon Statutes ofLady Blue, discussed later in this chapter.

The encyclical closes with an injunction to the faithful to heed
this message and act upon it:

Now transmit my Teaching in order that both new and former citi-
zens will understand my heart, and do not disobey me.

SEEZ -SSR EHE.L A -

47- Zhengyi fawen tiatishijiao jieke jing i6a-b: cf. Bokenkamp 1997:176.

48 .Here I follow Bokenkamp in reading sAi *48“to lose ,” for the graphically
similar introductory particle ~ SKSalthough Bokenkamp does not explicitly
note this emendation .,
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This injunction is followed immediately by a seven-character
poem titled “The Teaching of the Celestial Master.” The seven-
character verse form, with each line rhyming, is a distinctive
genre, closely associated with the Celestial Masters, used also in
the Scripture of the Yellow Courts to which the Commands and
Precepts refers twice. It seems likely, then, that the last line does
not refer back to the preceding text but that rather the Commands
and Precepts is in fact a preface to this poem, which is the real
Teaching. Here, then, is the Teaching:

TEACHING OF THE S NCIIE 4
CELESTIAL MASTER
Now I send down a Teaching, ST EHELS
composing seven-word verse,
To proclaim to the libationers W AOEE R
and male and female citizens.
Heaven and Earth merged K Hb R EE G A

registrations, their pneumas
as if married,

The four seasons and five agents VORS HATEEAH A o
rely on each other in turn.

When Heaven and Earth joined K& e AR
together, there were no people,

Stars and asterisms jumbled B IS B AL -
together were predecessors
of humans.

Amid the twenty-eight lodges, “+HINERESR
the chronograms Net and
Triaster

Dazzler [Mars] and Great White 2B RS -

[Venus Jemerged among them.

As if there had been an anomaly EREWESEERg
before the images were
displayed.

Laying the foundations of Great KV ZE A REHRO
Peace, no time for rest.
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This makes me so frustrated4g AR E S
I cannot express.
To speak, producing a Teaching, B EE -

my thoughts are troubled.

Speeding my pneumas to the eight TR/ UREEE
extremes, then return home,

I observe and inspect the com- W PR -
moners, barbarian and Chinese.

I see no seeds of humankind, FAEAFEHEHIR
only corpse-citizens.

Giving free rein to desires and TOLONE LSS o
whims, they exhaust essential
gods.

Their five viscera empty and void, i EZEE A
they are corpse people.

Their fate beyond redemption, R O EEE -
they belong to the Earth Office.

Placed in squads of demons, B RAAESE
they enter the Yellow Springs.

If you wish to reform and repent, B TEeES -
follow my words;

You can rise up and cross over BEFFERALA
as a transcendent!

Limit carefully yin and yang, B EFapE R -
preserve and cherish your gods.

Among the five viscera and six g ANAEEE
organs, there are rulers and
ministers,

Accumulating in a tiny place, FEIEPASAE L -
they fashion a perfected being.

When gods and thoughts are RIS R EEAR
forlorn and you cannot sleep,

Frolic with the commoners R 2 AR o

amidst the five viscera.

49. Reading 44" /(24814 for Lo Eh ] o literally, “axle and axle-treeS
synecdoche for a chariot.
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Then, returning, converse with BEE ALES
the perfected being,
This perfected one in your heart DR EARLER -

will ascend to Heaven.

Dressed in a singlet of scarlet “k e BN = RE
and yellow, a three-seamed cap,
A Heavenly jade talisman on his MR EFFHEER] -

belt, he kneels before me,
To discuss the commoners and tell P B Ak E R
of the myriad Daoist citizens,

Producing a clear text of merit i EEABE S -
and fault for promotion or
demotion.

This poem recounts many of the basic teachings of the en-
cyclicals in the form of a mnemonic verse. We begin with the
cosmogonic origins of the universe, before the appearance of
humankind. As Heaven and Earth merge together in a union that
is compared to the marriage of Daoist novices through the union
of their registers, the cosmic polarities of yin and yang, here ex-
pressed as the progression of the four seasons, and the five agents
order them. This gives rise to the twenty-eight lunar mansions of
the Chinese zodiac, with a special focus on the asterisms of Net
and Triaster, which in the allocated-field (fenye system of
earth-sky correlations represent the geographical regions of the
ancient states of Jin % and Wei i Sor the location at that time of
the Wei capital of Luoyang and the Cao family base at Ye. Mars
(fire) and Venus (metal) represent South and West, respectively;
hence, their appearance in central China reflects the movement of
the Celestial Master from Sichuan to central China, but at the
same time both planets also portend war and punishments, a
reference to the many battles of that unsettled time.‘o The hopeg

50.  On the significance of Mars and Venus as portents, see Schafer 1977 :
214-15%
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for security lies in the advent of Great Peace, but, just as he had
at the beginning of Yangping Parish, the Celestial Master warns
that he has traveled throughout the world and found few worthy
of populating this new world as seed people. Having fallen into
decadence, the people do not nourish their internal gods and are
instead headed for the ranks of demons administered by the Earth
Office, the fell bureaucracy charged with the dead. The proper
course lies in sexual moderation and cultivation of the essences
and gods of the body, as mentioned in the Xiang'er and detailed in
the Scripture o fthe Yellow Court. The Perfected in the Yellow Court
at the center of that internal microcosm is your representative, who
will ascend to Heaven and make your case for transcendence by
reporting all of your worthy actions.5

Demon Statutes ofLady Blue

There is one last document that we can date with some confidence
to the third century, the Demon Statutes of Lady Blue (Niiging
¥ 2 & W 1# ) Most commentators have agreed that this text is
early. Many place it conservatively in the fourth century, but re-
cently Yu Wanli has analyzed a lengthy rhymed section of chap-
ter 5, finding it consistent with other early Celestial Master docu-
ments like the “Teaching of the Celestial Master” poem and the
Scripture o fthe Yellow Court and hence written by someone from
northwest China in the third century.5 It probably cannot be
earlier than 265, though, because it mentions Zhong Hui &
(225-64), the conqueror of Shu-Han for the Wei kingdom. It is
possible that there are some other relatively minor additions that

S51. This is the perfected Zidan T} mentioned ineach of the three stanzas
of the original Scr/piire Y17/ fowl See stanza 1 °line 36; stanza 2,
line 23; and stanza 3, line 8, in Schipper 1975a:1-6.

52. See Yu Wanli 2001:551-80, esp. 576-77; Lai Chi-tim 2002a. Dudink
tentatively dates the work to the third century; see Schipper and Verellen
2004:127-29. The earliest epigraphical reference to the édict of Niiging™ is
on a list of grave goods (y4% ¢ 1< )dated 352. See Liu Yi 2005:121.
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are later, but there is also a significant overlap in vocabulary with
the encyclicals and the Xiang'er, so we are justified in attributing
it to the Daoist church of the third century. We do not have the
entire original text; it refers internally to its eight scrolls, but only
six survive, and quotations are sometimes not found in the re-
ceived text of the Ming Daoist canon.

We will not, however, be able to say much about the figure to
whom the scripture is attributed. We know next to nothing about
Lady Blue other than that she is associated with the Mystic Capital
Z #5 and with such things as “statutes” # S “statutes and com-
mands” #<% -an “edict” 38ZE through which these statutes and
commands were apparently issuedSand a “prison” %t or hell.53 Lai
Chi-tim, who has made one of the most extensive studies of the
text (Lai 2002), believes that the edict is distinct from the stat-
utes, and, whereas the former is mentioned in grave contracts
protecting the deceased from harm in the underworld, the latter
is instead directed to living believers of the church (who one secu-
lar source claims were called wdemon troops,* The terms
“edict” and “statutes” often seem, however, to be used interchange-
ably in this context, and, although the text does have passages
oriented toward the conduct of the living, more of it deals with
demons and how to control them.34 In any case, if there ever was
a distinct Edict of Lady Blue, it does not survive, despite its fre-
quent invocation.

The Demon Statutes is the lengthiest text I have considered so
far, and its content is varied. [ will first take up a code of precepts
that give unique insight into life in the early church, then consider
the significance of the text for early belief in demons, the soteri-
ology of Celestial Master Daoism, and early ritual practice.

53. For adetailed treatment of this question, which suggests that the origin
of the name was as a demonifugic herb mentioned in the Shennong bencaojing
TEEAELE ssee Kikuchi 2Q09:198 200 .

4. For example, the Taishang dongyuatt shenzhou jing (7/8) refers toMiemon
statutes, the Edict of Niiging” W2 552 which would seem to suggest that
the edict isalso the demon statutes.
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Prohibitions and Taboos

The third chapter of the Demon Statutes consists primarily of a
numbered list of twenty-two rules titled “Prohibitions and Taboos
of the Daoist Statutes” & 7 2% = hEach rule ends with a numerical
value to be deducted from one's lifespan, conceived as a specific
number of units represented by counting rods (suan * ) .55 These
statutes are thus enforced by the Heavenly Bureaus that maintain
the divine record books. They are introduced by the following
paragraph:

The Celestial Master said: "Examining the men and women of the
realm, [I find that] in everyday life they are disloyal, and, when a
good deed isdone, they do not seek to repay it, so that the devasta-
tion of disasters arises daily. The interrogations of Heaven, the raids
of demons, and the circulation of the Five Poisons all arise from a
lack of faith; they give no thought to keeping the One and doing
good, and so each person summons his or her own calamity.56 Iam
concerned that you will not attain to longevity and immortality. I
have received a Teaching of the utmost urgency from the Most
High and have been ordered to show it to the Heavenly citizens so

55. The most detailed explanation of this system of counters is found in the
Baopuzi, where Ge Hong explains that a god incharge of overseeing transgres-
sions constantly follows one, noting infractions and subtracting time fromone's
allocated lifespan in wits of counters,” representing three days or cycles” '(
%) representing three hundred days. See Wang Ming 1985:6/125. They are
already mentioned in the commentary, and therefore we can conclude
that they were a foundational teaching of Celestial Master Daoism.

56. We seemany of the same figures mentioned inan early petition, the Peti-
tion for State Merit and Secure Dwelling, in Niigingguilii 3/27b :wThese sev-
eral people are not secure in their homes, worrying that they might have of-
fended against the otherwordly directors, and have thereby drawn to them-
selves interrogation pneumas. Because of the annual cycle of this year, the Five
Poisons are circulating, harming intemally the Heavenly citizens, and making
no exception for the worthy and good” HET- A (X RS IS
R PISFE AT PR NEE= The Five Poisons have various
referents, including the five flavors, the five poisonous minerals, and the poi-
sons produced by five insects (scorpion, viper, centipede, toad, and lizard), bur
the most likely meaning here refers to the five purveyors of epidemic disease.
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that they might know the prohibitions and taboos and would not
offend against the divine writing of the spirits, the Demon Statutes of
Lady Blue's Mystic Capital. Tallow57 all of you to hear of it so that
the refractory may return to obedience and the evil return to good,
reforming their past actions and cultivating those to come, all in
accordance with the demonic statutes and commands.”

PN ﬁ%?%ﬁ HHAE ’ﬁéxﬁﬁz K EH B 9%%

B LERT CEERAE AT TE oSS T

AT D*QKL%KIJJ%Z’E‘E)J %\Liriiﬁ LHER A
PRWEE CHZXWMARE) CHELEFSBAE LEEIR
THEEE EEBR ERAES -

This passage traces the code of conduct that follows to a direct
revelation from the Most High Lord Lao to the Celestial Master,
though we cannot be sure which one. It is thus a Teaching, much
as the two encyclicals discussed above were, and it shares with
them a condemnation of improper conduct and an exhortation to
good deeds. Although the misfortune is portrayed as widespread,
its source is individual misdeeds, not those of the group. The role
of demons in this scripture is complex, but note that here they are
portrayed as divinely ordained, mentioned in parallel with the Hn-
terrogations of Heavenjand the Five Poisons, that is, the five de-
mons of pestilence who are supposed to take the lives of those who
have either reached the end of their allotted lifespans or committed
sufficient sins to merit immediate death. They are thus portrayed
as orthodox forces in the service of Heaven.

Let us now turn to the code of statutes and prohibitions
themselves:

1. You must not come and go, entering and exiting from the
north, south, east, or west, without announcing when you
leave or reporting when you return, in accordance with your
own wishes and desires. All this contravenes the statutes and
laws. Thirty-two counters will be subtracted.

57.  This 4 may be a graphic error for 7w < which would yield Now I
let you all know about it.”
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—# AMEERAEER B ALK KT ST
H EBERL -BRES BRE=1+="-

2. You must not proclaim that Heaven has no gods or discuss
the instructions of your teacher,53 subvert justice and disrupt
governance, argue that you yourself are correct and the words
of anothergare wrong. All contravene the demon statutes.
Heaven will deduct 13 counters.

A RREMS SEME BNER BESCRE B
Ak HEaRE - RERE-+="-

3. You must not, bearing the truth, enter into falsity,to defiling
and disrupting the saintly luminaries, drinking wine and eat-
ing meat, raising a ruckus and acting in an unprincipled man-
ner. Thirteen hundred counters will be deducted.

=FH AEFEAR &L EH GUAR R IFRERE B
BET=F-
4. You must not spread evil words, discuss other people, recklessly

establish your own religion, disbelieve the Heavenly Dao, or
speak groundless lies. Heaven will deduct 1,200 counters.

58. This phrase, shizhi Blps, can refer simply to the key teachings imparted
by one's master, as when one vows after taking ordination that KIwould not
dare to ignore my master’s instructions” @« NEMRETE ssee DZ
1219 Gaoshang shenxiao yuqing zhenwang zishu dafa 12/9a), but I wonder if
here it isnot an abbreviation of Mthe essential teachings of the Celestial Mas-
ter” mn 4 FPO XKEHE %) 'as when, in the Rite of Mud and Charcoal, one
undertakes, win accordance with the essential teachings of the Celestial Mas-
ter »to establish this Mud and Charcoal [Rite]” inDZ 1138 «>O
50/1ib, 10b, 12a, 18a, 20a.

9. Or perhaps &man of the Dao” Daoren # A ).The character L0 isused
often in this code in the sense of wto say,M but Daoren, presumably referring to
members of the Celestial Master community, isfound repeatedly in the Xiang'er.

6QThis phrase (Kl #F B A {5 )would seem to refer to the intro-
duction of Daoist deities or ritual elements into profane contexts such as rites
to non-Daoist, “blood-eating'' deities or perhaps simply the participation of a
Daoist believer in such rites. Precept 8 of the Ten Perverted Evil Paths (mi
dao in DZ 345 Taishang dongxuan lingbao jieye benxing shatigpitt
miaojing 17b, says, MWhen the masses of sentient beings encounter the faith
(faS), their hearts are filladwith perverse views. Turning their backs on perfec-
tion and entering into falsity (beizhen rutvei they accept and serve
spirits and gods, in form resembling the disciples of spirit mediums."
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MU RS EEEE ESRMm A ZE—% FNERE K
EME KEHET H -

5. You must not spread lies, speak hypocritically or recklessly,
express delight or anger with no constancy [of emotion],
devote yourself to defiance and slaughter, or fail to take care
in sexual matters. Heaven will deduct 132 counters.

AE AEEE WEEE SREY BT NEER
I REEH =T -

6. You must not treat the aged with contempt or use abusive
language to your relatives, nor should husband and wife curse
each other and cause each other harm, or foster evil with a
poisonous heart, or be wnfilial, committing one of the Five
Rebellions.6l Heaven will deduct 180 counters.

NE AEREE N CESHER KEWH BHEE &
DENX RNERY -REE—F/\+ -

7. You must not, having received the Dao, transmit it to an inap-
propriate person with no regard for the careless contempt of
this act, or accept a profit because of a desire for wealth, tak-
ing from others to benefit yourself, or borrow things and not
return them, making them your private treasure. Heaven will
deduct 1,800 counters.

t & REANEREIELA M2 CRAEBZE EY)
| DALY RER-T/H -

6i. The Five Rebellions F.# are mentioned earlier in the (1/8a)
and again below in precept 18. This term originates with Buddhism and is
found twice in the Astdsahasrikdprajnd-pdratnita Siitra, both in the translation
by Lokak§ema 8 % . 150-80) sthe BT 4 (rans-
ited 179 in Loyang 'T224.8.441b and 8.461a) and in that by Zhi Qian %3
(fl. 223-52) sthe D j Neg K48 T225.8.488a and 8.49¢). Iam in-
debted toJan Nattier for these references. The Five Rebellions are defined as
(D killingone's mother, (2) killingone's father, (3) killingan arhat, (4) causing
the Buddha to shed blood, and (5) harming the harmony of the order of monks.
The fact that this term is prefaced by AR > being wnfilial,” reveals that
itwas the first two elements of this list that caught the imagination of the Chi -
nese and suggests that itmay have entered the religion from popular preaching
rather than a scholarly source. See Nakamura 1975:1, 357a; Foguang dacidian
(Taiwan: Foguang chubanshe, 1989), 1142.
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8. You must not battle with words, or indulge in sex while

under the influence, or, pretending to speak for the Great
Dao, recklessly pronounce the words of demons, or insis-
tently assemble men and women todrink wine and eat meat.
Heaven will deduct 300 counters.

NE AE FEiE EE )1’@ MELRE 25 Bk
EHE o Hed KER=H

9~ You must not roam about, east and west, everywhere uniting

10.

11.

62. It isuncertain if this phrase, fan nan wei rtii

men and women. Though you seek to dispel disaster-
and this will result in deviant disorder.

Heaven will deduct 13,000 counters, and a deadly curse will
flow down for seven generations.

JUEH AEETHRE Ba B - EANE NREREL <K
ERE=T stPomttt -

You must not transmit the Dao to adolescent girls, taking this
opportunity toenter their gate of life,” harming their gods
and transgressing against their pneumas. This is refractory, evil,
and unprincipled [literally, Dao-less]. You will die and leave
no posterity. You must not turn men into women62 so that
yin and yang are inverted and confused. Heaven will deduct
300 counters.

+#H AEHEEZ RALEM GBHILR WERE 5
FEfiL AR BEL G EE o REE =T -

You must not have sexual congress in the open, offending
against the Three Luminaries, or visit people inorder to
drink, relying upon your authority to join [sexually] with
them. Heaven will deduct 300 counters.

+—FH AEZEEEE BIL=t WEEE REHEE -
RE=H -

literally, Mturning

men over so that they become women,Mismeant as ametaphorical reference to
sex roles or indicates an actual physical inversion of the male body in prepara-
tion for sodomy. It is the only obvious condemnation of homosexuality that I

have found in early Daoist texts.



12.

13.

14.

15.

16.

63. This obscure passage would seem to refer to a type of disreputable ritual
in which the name of the client is removed from the book of death adminis
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You must not cause the pneumas of one person to live while
those of another person die, imposing upon and transgressing
against the Perfected.63 Heaven will deduct 33 counters.

+=#H AR -ARE-ARIE BLEAN -RERE=1="-

The sons of the same father must not live separately, leading
to the scattering and dissolution of the home and family.
Heaven will deduct 32 counters.

+ =8 AE—-XFilE EXHEN -REE=+"-
You must not become attached to that which you desire and
hate to lose it, so that you gather together men and women

to recklessly speak deviant words. Heaven will deduct 120
counters.

THE AREREL BLEE TENS REEHZ

You must not be jealous of your coreligionists, gossip about
each other, or put no faith in the Three and the Five,4 or
comment on the strengths and weaknesses of the heavenly
pneumas. Heaven will deduct 823 counters.

ThE AREEEE FHEESR A E =0 SERRERR
M oRERNG =

You must not flee from your parents, roaming to the four
corners of the earth inorder to establish your perfected
pneumas and gather together a group. Heaven will deduct
320 counters.

tered by the Perfected and the name of another added in his or her place.

64. This phrase, sanwu = #

=IFFAIT »asin £ /O

scriptures, it often seems to indicate the cosmos, portrayed as having three verti
cal registers (Heaven, Man, Earth or Heaven, Earth, Water) and five directions.
Here it seems to refer to something like the cosmic order.

or “the three and the five,” has many possible
referents. Ir sometimes refers to the legendary divine rulers of antiquity known
as the Three August and Five Thearchs (asin Hou Han shu 40b: 1360, 1361 n. 7),
or the Three Regulators (sun, moon, and stars) and Five Phases (sanzheng wu-
3b: 1060, esp. n. 1) or the Three Cinnabar
Fields and Five Viscera, as in the Inner Scripture o fthe Yellow Court. In Daoist
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17-

18.

19.
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+ RN H AERBECE BT E AL ER  BERE -
KEE=H{_+-

You must not destroy what Heaven has created, wantonly
killing animals or shooting birds; nor should you proclaim
south to be north, according to the dictates of your heart.
This isnot in accordance with the demon statutes. Heaven
will deduct 3,000 counters.

+ £ FH AERRAE ZHREE EFRE FErEE
b AR AR -RERE=T -

You must not interfere in the affairs of others or make public
the matters of other families, concealing their good deeds while
calling attention to their evil actions, or violate the wives of
others and plot to steal their husbands, or rebel against the
Three Luminaries, secretly harm or curse, or act wnfilially,
committing the Five Rebellions.65 Heaven will deduct 1,220

counters.
+AEFE ABETHAE EAME HEHEE HNE
7ooatE AN MR =t ol iEE A E A RER
“H_+ o

You must not, on a day when you will perform a ritual to

the Dao, 660 lust after sex with a lascivious heart, circulate the
pneumas too long, indulging ceaselessly in self-gratification,
or enter into a secret pact. You will thereby give birth to an
wfilial son, who harbors an evil heart among his five viscera
and does not possess the Dao. Heaven will take away 30,000
counters.

+ & AETEZHEOZL TRAE HBREALD
HOE FHERZ FOAR EZ T - REE = -

65. On the Five Rebellions, see n. 61 above.

66. This presumably refers to performance of the heqi ritual, but the term
xing Dao, literally, "perform the Dao," seems to have a wide range of referents,
involving any sort of ritual performance in a Daoist context. In the Xiang'er,
it is linked with observing the precepts (Il. 17, 180)S“returning to simplicity”
(1. 433), and obtaining life (1. 137, 374). In the first chapter of the Lingbao
Scripture of Salvation, it is equated with areciting this scripture.” See DZ 87
Yuanshi wuliang duren shangpitt miaojing sizhu i/3Q6.
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20. You must not visualize a [profane] god and not report it67
then circulate living pneumas, seize and bring down pri-
mordial pneumas, and spend all day and night with limbs

entwined in lust and sexual desire. [SHCHNCONAUC NS UNDTINY
-. Heaven will take away 342 counters.

Z+FH AEEWAHORTAR CNETR 2EES T
RNEE W H RS bR o RERE =g+ -

21. You must not carelessly transmit the red pneumas to pro-
fane persons so that mouth, hand, breast, and heart each come
into contact in turn. This is to abandon the Dao and rebel

against one's one master— foIDeIWItAOULITeligiond Heaven will

take away 300 counters.
Zt+—FH AEURREEAA COFROFEHLE ZE
A FEmEE - REE = -

22. You must not carelessly transmit a scriptural document to the
profane, speak the taboo names of your mother or father, or
reveal to the profane the essentials of the Perfected or the
secret oral instructions. Heaven will take away 300 counters.

S AR UEERE G A B E REE
SFEmA CKREE=H -

The prohibitions are followed by four separate Teachings of the
Celestial Master related to them. The first is the most general in
nature:69

Thave received an essential teaching from the Most High. His pro-
hibitions and taboos are extremely severe. You men and women
have since birth been so benighted and up wntil now have not

67. The meaning of this passage is obscure, but John Lagerwey points out
(personal communication) that the character bao occurs repeatedly in the de
scription of the Heqi rite in DZ 1294 Shanggqitig huatigshu guoduyi. There,
after invoking cosmic forces or performing various breathing regimens, one
retreats and weports.wThere seems to be no direct tie there to the visualiza
tion of deities.

68. Presumably these red pneumas are the living pneumas produced in the
Merging the Pneumas rite.

69. Ntigingguilu 3/3b™4a.



156 DAOISM IN THE THIRD CENTURY

known how to restrain yourselves. By establishing your own faith,
you have become estranged from Heaven. If the interrogation
reaches the leaders, after Heaven has stripped you of your counters,
I fear itwill be painful for you! You will not see Great Peace. If there
are leaders,70 libationers, or Daoist officers who have achieved merit
in evangelization, your merits will redeem your transgressions. If
the citizens do not observe [these prohibitions], but you still wish to
evangelize, you should reform your past actions and cultivate those
to come, then concentrate upon the nourishment of your nature. In
this way you will be able to survive the three disasters and the nine
cyclical dangers.7l If you only practice evil disobedience and do not
practice loyalty and filiality, I fear that your life cannot be preserved.
Thinking of you makes me sad. It is truly fortunate that I can warn
you again.

KETH ‘B2 KR EEH HEeEE LFLEGE £2KE2S K
HIEE ] - E fE—i%& B RIE -F2TEH RETHLZ 2]
oA RKY ABERZEHEL E/AD BEEE -BER
H W EEAZL TTHREEK H-8BME JER=K
o FMETEY ATEE BRTFFEGAE R TG HE
HIF T =LA -

The implicit threat for misconduct is punishment, but the greatest
punishment is still denial of entry into the utopian world of Great
Peace. Misconduct can be redeemed by good deeds, but the best
is still spreading the faith. The remaining passages touch on the
sexual ritual of Merging the Pneumas, so I will discuss them
below under that rubric.

These precepts are problematic in several ways. First, a single
precept often addresses more than one topic. This may reflect
their origin in spirit revelation, like the meandering, repetitive
style of the encyclicals discussed earlier in this chapter. Similarly,

70. Reading zhuzhe for the graphically similar shengzhe

71. These terms are frequently found in Daoist scriptures but never explained.
In Buddhist sources, the three disasters are disasters of water, fire, and warfare
or of warfare, pestilence, and famine. The nine cyclical dangers are in Buddhism
identified with nine specific incidents in the life of rhe historical Buddha. See

Nakamura 1975:1. 256a.463b-c.
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the punishments specified for the offenses vary widely, from 13 to
30,000, and it is difficult to correlate the degree of the punish-
ment with the severity of the offense. This suggests that the code
was rather archaic, reflecting an early stage in the formulation of
church doctrine, taking form over time through accretion, and did
not remain in common use long enough to pass through a process
of rationalization and regularization. The presence of a single,
perhaps somewhat misunderstood Buddhist concept (prohibitions
6 and 18, see n. 61) would support such a conclusion.

Some of the more general moral exhortations are familiar
from the text of the Xiang”r, the Xiang'er precepts, and the en-
cyclicals. The warning against expressions of "delight and angers;
(prohibition 5) echoes a repeated injunction in theXianger (chap-
ters 4, 21, 33, and the first of the twenty-seven precepts).723The
condemnation of unfilial behavior, though linked to a more gen-
eral Buddhist rule that condemned acting against those with
authority, is also familiar from the Xiang'er (see especially the
commentary to chapters 18 and 19). The broader injunction to
maintain harmony within the family, both among relatives and
between spouses, in precept 6 seems in keeping with this condem-
nation. The emphasis on an extended family maintaining a single
dwelling (prohibition 13) is a common Chinese ideal but seems to
be new to Daoist sources. The condemnation of desire in prohibi-
tion 14 recalls the Xiang er precept against wlust[ing] after jewels
and goods,and the condemnation of killing wild animals or
birds in prohibition 17 can be linked to the Xiang'er precept t{Do
not eat bloody animals.”

Many of the prohibitions deal specifically with the Daoist com-
munity, church theology, or religious practice. The very first prohi-
bition limits free movement, although it is unclear if one must
report each departure from or return to the community to church
officials or the overseeing deities. ' Harmony among members
of the faith is stressed in prohibitions 4 and 15. The same two

72. For the twenty-seven precepts, see chapter 2.
73. In Kleeman 2007a, | had assumed that this reflected a strict control of
movement within the community by its leaders, but Chang Chaojan suggests
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articles condemn the expression of doubt toward Daoist deities
and attempts to split the congregation by establishing one’s own
sect or faith. Prohibition 3 addresses contacts with the profane
sacrificial religion, interdicting believing Daoists from participat-
ing in their rituals or partaking of their sacrificial feasts, another
element found in the Xianger commentary.74 There are also stric-
tures on blasphemy (prohibition 2), defiling the true faith (prohibi-
tion 3), and misusing the powers entrusted to the faithful in order
to effect someone’s death (prohibition 12). A surprising number
of the prohibitions (7-11, 19-21), however, seem to focus on mat-
ters of sexual conduct, specifically a rite of transmission or initi-
ation that involved sexual congress and provided opportunities
for abuse. Because this theme receives attention elsewhere in the
Demon Statutes, 1 will examine this issue in greater detail.

The Merging the Pneumas Rite

We have seen that the Xiang'er commentary was quite concerned
with sexual conduct, but primarily in a negative vein, condemn-
ing the traditional forms of self-cultivation through techniques of
the bedchamber, advocating the limitation of sexual activity for
most believers, and praising sexual abstinence for a select few who
chose to redirect this energy into nourishing the internal deities
of the body. Both of the revealed encyclicals treated above made
a special point of condemning sexual excess.

Our earliest hard evidence for the Celestial Masters, the
Zhang Pu stele of 173, records the conferral of texts that seem
to be connected to a sexual ritual, the “mystic dispensation$ on
worthy libationers. Daoist reformers of the fourth and fifth cen-
tury and Buddhist polemicists of the fifth and sixth are also unani-
mous in attributing to the early Celestial Masters this sexual

that the reporting may be to the gods inhabiting each believer's oratory (per-
sonal communication, June 2010).
74. See the discussion in chapter 2.
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practice, most commonly calling it the Merging the Pneumas (hegqi
rite.5 It is also referred to as the Yellow and Red rite be-
cause the text describing its performance, the Yellow Book
was written on yellow paper with a red border, and those quali-
fied to perform it were given a document called the Yellow Book
Contract = & #Z % occasionally Yellow and Red Contract & 7R
to be worn belted at the waist.76 The rite was also some-
times referred to by the numerical sequence of yang numbers
3~5~7~9 because, in the course of the rite, participants orches-
trate their breaths in such a pattern while invoking the twenty-
four (3 +5 +7+9) gods of the body. The Demon Statutes provides
our earliest datable evidence for the role of this ritual in the early
church and reveals some of the problems that accompanied its
practice.

I have mentioned the utopian realm of Great Peace that was
the aspiration of the early church as well as the status of seed
person that was key to surviving the contemporary dangers from
war, pestilence, and misfortune in order to live until and partici-
pate in the world of Great Peace. In Yangping Parish, we saw the
Celestial Master go searching for those worthy to be seeds, with
little success, whereas the speaker in the Commands and Precepts
tried to reassure the faithful that Great Peace would indeed become
manifest, if not for them, then for their descendants. A passage
in the Demon Statutes reveals that participation in the Merging
the Pneumas rite was an important qualification for making it to
Great Peace 77

You must not let yourself go, grasp your heart!
If you do not practice the 3 and 5, it is just evil lust.
They say Heaven 1sa Great Dao and does not prohibit [sex?];

75. There have been many studies of this ritual, most of them inconclusive.
See Wang Ka 1997; Bo Yi 1999; Ge Zhaoguang 1999; Raz 2008.

76. Contracts in traditional China were created in two halves, shared between
the two parties to the contract, and it is to be assumed that the other half of
this contract was submitted to the heavenly bureaucracy.

77. Nugqing guilii 5/1a-b.
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The rulers of the Three Offices are picking the seed people.

They will pick those who have merged pneumas, eighteen
thousand.

How many have there been from the beginning until now?

The great limit has not been reached, strive for it!

Changing your heart and bowels, become a Perfected of the Dao.

An oral secret from your master shows you are worthy,

Those who wear my contracts will all be first,

Will get to see the Divine Transcendent Lord of Great Peace,

Who, leader of the Five Thearchs, will transmit the secret words.

NBAEBEMESE L AT AMERE S RKREMALE =ZEEH

BEER NAaEEE /N T RRKE2ESHELN -KRRKETHS -

L GG ERE N A2 O RE S 53— 5RAE

fALE W EEHEWS -

Thus, according to the third-century understanding, there was
a finite limit on the number of people who might survive to see
Great Peace, and the selection was ongoing. Supernatural offi-

cials were rigorously examining every aspect of behavior. They

are mentioned in the second Teaching to follow the code in chap-

ter 3

The Celestial Master says: You men and women of the realm who,
seeing the text of these worthy precepts, are unable to follow them,
who only want to pursue what you desire, teaching others to act
improperly, running about getting into arguments, only promoting
the teachings of demons, whether old or young, you are unfortu-
nate. This momentary pleasure of the world will lead to a calamity
that will last one thousand years; it isan axe that hacks at the body,
a spear that extinguishes your life force. You who already know the
Dao, as well as those who do not yet know it, seeing my Demon
Statutes with new and old provisions, all are to follow them. On the
dayofthej-~-y-glrituallLbecarefulincirculatingthelivingpneu-
mas. You should do itaccording tomy diagram, and do not offend
against the Three Pneumas; ifyou are able to become a transcendent,
you will convert a thousand citizens. If you do not know the true
name of the Father and Mother of the Dao, you are just a profane
person. Though a Daoist knows of the contract of the V//QW/
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ifyou do not know the twenty-four gods, you are just a pretender.
When the Dao reaches the extreme, the numbers cease; Heaven
has its three and five [structure]; if you do not know this, how can
you say the Dao isnot divine? If you do not know the Dao, how
can you say the pneumas do not shine? Hearing something a hun-
dred times isnot as good as seeing itonce. Why do you not reform
your own heart, change your gut, and enter intomy living pneu-
mas so that you can become a Perfected and, on the day of Great
Peace, fly up to Heaven? Even if you do not fly, you will live out
your lifespan and not die [prematurely]. You will then become an
earth transcendent and get to see Great Peace. Ifyou pass day af-
ter day in angry frustration, not believing, not loyal, your only
practices lacking the Dao, you will not see Great Peace. Though I
think about you deteriorating on your own, why should I torment
myself?

KETH RN BL RBRZ S ARERH MEREETR
ATTIE EEOE BEAERE Z/NNN <R —FZ % T4
ZW AR EZF oWz gt o FERE RARME CRER
® o R B RAH ZHEENZH CEITER -TIREE
B oA =% WAl AR —F AMELES G
AN B EEAS R VU A RS A B
2 ORBE=ZH TEHAR MEBSEAM T AME [MESE
FTHIBEEHAD R FRAESRLEGE ATEER BEE
AN ORFEZHARER EXR -+ HERR FLAE EERAAL 5
RRKE  +H—H BERERM FERNE ETEE AR
FoRTHEHZE BEME -

Note here the reference to new and old elements of the prohibi-
tions; a recent expansion of this code might explain the unusual
number of entries (twenty-two) as well as the disparity in the pun-
ishments allotted for different infractions.78 Note also the esoteric
knowledge necessary for the proper performance of the rite, such
as knowledge about the twenty-four gods and the true name of

78. For example, if we considered each offense meriting a deduction of more
than one thousand counters to be late (prohibitions 3, 4, 7, 9, 17, 18, 19), we
would be left with a group of fifteen. All of these are religious in character,
dealing with relations with profane believers or the practice of ritual. See
Kalinowski 1985.
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the father and mother of the Dao.79The following two Teachings
are just short warnings to follow all the rules while practicing the
ritual so as to avoid misfortune.

There is much that remains uncertain concerning the Merging
the Pneumas rite. Below I will examine it in greater detail in the
context of the ritual activities of the libationer, looking particu-
larly at who was involved in the ritual and how it might have been
understood to function. For now, note that during the third cen-
tury it was already an indispensable part of the Celestial Master
church's ritual program and its performance was deemed essential
to surviving the coming apocalyptic disasters and attaining
salvation.

But why would participation in a sexual ritual qualify one for
Great Peace? Although surviving texts are too fragmentary and
difficult to understand to give a definitive answer, their explora-
tion will provide some clues.

Let us begin with a hostile, outsider” account from the sixth-
century Buddhist mathematician and anti-Daoist polemicist Zhen
Luan £ ¥ ¢a. 535-66)Swho claims to have participated in the
rite as part of his initiation into Daoism at the age of twenty:8&

When your servant was twenty years of age, Iwas fond of Daoist arts
and went to an abbey to learn them. First they taught me the Way of
the Yellow Book and Merging the Pneumas inwhich men and women
copulate to the timing of 3-5~7~9. With four eyes and two tongues
facing each other, they perform the Dao in their Cinnabar Fields.
Those who perform this survive cyclical calamities and extend their

79. There are multiple sets of twenty-four gods, but the most likely array is
the eight gods occupying each of three registers within the human body. There
is no reference outside this scripture to the wirue names of the father and
mother of the Dao," but the Dao father and Dao mother seem to have multiple
interpretations, placing them in the body in the Yellow Court or in the Cavern
Chamber Jf% palace in the head and perhaps identifying them with the
Grandfather of the East BT/ and the Grandmother of the West 7§ T £} they
are paired with the Thearchs of the North and South). See Chisongzi zhangli
2/9a-b.

80. Xko.[ho/ ¢ il in T2103 GMa«gf/o” imm (//] 52.i52a27-b3. See Kohn
1995:149-50.
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lives. They teach husbands to exchange their wives with sex as the
first consideration. Fathers and brothers stand before them, with no
sense of shame. They call this the {rue art of the central pneuma.”
Nowadays Daoist priests often practice this ritual, using it to seek the
Dao. There issomething there Icannot understand.

EF 2 FEREE B ERSEER =0T NELK
PEZE -TUEHWE LY TEERTH AT HEECES -#k
ot MEE Y - L ILET A AR - B REMN - SE L
EATIE -PLZKE BT REE -

This passage makes several claims: that the merging of pneumas
was taught to beginners new to the faith, that it involved an ex-
change of partners among married couples, and that close rela-
tives participated in some way. Although the ritual was enacted
physically, it occurred symbolically within the Cinnabar Fields of
the participants and was linked to the “central pneuma(s).” More-
over, the goal of the practice was to survive periods of potential
misfortune and extend the lifespan. Zhen Luan also quotes a pas-
sage from a now lost Statutes ofthe Dao that warns against
personal preference in selecting partners:8

The Daoist statute says: Circulate the pneumas according to the
sequence. You may not reject the ugly to go to the one you favor as
you like, thus circumventing or skipping through the sequence.

BT TRLR AREE BT D EX -

Although this could be interpreted as referring to a sort of round-
robin of couplings among church members, it might also be a direc-
tive to masters, who had to schedule initiations among the local
community, to not show favoritism among parishioners. In any
case, if authentic, this passage suggests that someone was actually
performing the rite with multiple partners.

81. SeeT2103, 52/01523. Another passage quoted in this context, about male
and female disciples paying their respects to their master on the days of the full
and new moons, does not seem to refer to sexual activity at all, and it is uncer
tain how Zhen Luan understood the passage.
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The Supreme Purity revelations of the mid-fourth century
transmitted the teachings of a group of perfected beings, who
communicated new techniques of individual self-cultivation
through visualization and the ingestion of pneumas. Their scrip-
tures accepted that the traditional Merging the Pneumas rite had
originated with Zhang Daoling but dismissed it as a technique of
limited utility and considerable potential danger, as we see in this
passage:&

The Perfected of Pure Vacuity bestowed awriting that said: The Way
of the Yellow and Red, a method of mixing the pneumas, was taught
toZhang Ling topromote conversion. Itismerely a technique of the
seed people, not a matter for the Perfected. I have frequently seen
individuals who ended their lineage by practicing this; I have never
seen one who attained life by planting this seed. Among a millim,
there is not one who was not interrogated and punished for it.
Among ten million there might be one who attains it by mistake, but
attaining it would only lead to not dying. Itwas just something that
Zhang Ling received to teach the people of his era.
BEEAREH HARZE SRR ZE BREZEHAL HiH
Tz —frH JFE AN EL - EHEAITIHMAE < REMELNE
L -HEZT ERFERFIEE -TEZH -HBAE ARG
Z (ZEENAISEE REALEE AR -

The Lady of Purple Tenuity then chimed in, saying (2/1b) that, al-
though it was a wsecret essential for long life,wit was in fact only a
“lesser art” that even practiced successfully qualified one only “to
hold the brush for the Water Officer and beat the drums for the

Three Offices” # B8 /K E 2 28 18 ="E  §% H.. Another scripture

from the Supreme Purity corpus, the Scripture o fthe Bright Code of
the Four Extremes, gives a bit more detail about the procedure,

including the sort of dangers that accompany its practice:83

82. Zhett'gao 2/ia.

83. s/ KEEFUMHRARIZ 1/1 Ib. Isabelle Robinet
dates this scripture to the Six Dynasties and argues that the “bright” BY)
in the title should in fact be “covenanted” BH). See Schipper and Verellen

2004:1 °192- 93.
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The Yellow Book with Red Border, the way of the Perfected One.
This isaminor art of sexual intercourse, but it isalso a secret matter
among Daoists. Its principle is subtle but vital, all tied in with the
two simulacra [yin and yang] separating and uniting, the Three
Pneumas harmonizing together, dispelling®4 disaster and releasing
from cyclical misfortune. By returning the essence, you nourish the
gods, letting you avoid death. Those who have received this rite do
violence to their correct pneumas, develop attachments and desires,
mix in the muck with no restraint, become jealous and suspicious,
attack their teachers, and slander and defame each other. That is
why the prohibitions [surrounding it] are particularly heavy. Should
anyone commit this sin, they themselves and their seven genera-
tions of ancestors would all be sentenced to serve as the left and
right guards. Treading through the mountains eating fire, carrying
rocks to fill the river, they suffer the five torments of the three [un-
fortunate] paths.

HEMRRA 28 JREZ /NG INETZWE -HE g -
B RS =R BKEE EREM S AN R
EEABBRER OEER BB B CBUKATE
HAHEA HELHE AR CHARCHATALGZEZ
g CEIEX BRG] =R

Here again we see the claim that the rite can rescue from
disaster, presumably the apocalyptic disasters preceding the ad-
vent of Great Peace. The danger seems to be that it arouses attach-
ment to one's partner and jealousy among others, including one's
teacher. If Zhen Luan is correct that the rite involved sexual con-
gress in public, especially if it included partners other than one's
spouse, it is not surprising that feelings of jealousy might arise.
There is one source that suggests that this is in fact the purpose
of the rite, a passage in the Scripture of Divine Spells Piercing the
Abyss. This part of the scripture dates from around 420, the
founding of the Liu Song dynasty.8&

84. Reading xiao  for the graphically similar zhuo ® of the text.

85. Taishang dongyuan shenzhoujing 20/24a-b. The Piercing the Abyss
(Dongyuan J[Ef{ ) movement was openly millennial with a firm expectation
for world calamity followed by anew world order. It was their contention that,
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The Dao said: From this time on, [announce to all people of later
ages, when you receive the Dao, husband and wife must receive it
as a pair; itcannot be just one of them. Now when you receive the
Yellow Book, you should be initiated by the three masters; then the
Dao will confer the Yellow Contract. If you are not initiated, you
personally will be tortured and in future incarnations will not be
reborn into human bodies. How much more is this true about pur-
suing transcendence. You certainly cannot deceive people. If you
worship the Dao but do not offer up incense and candles, you will
personally experience torture, and the torture will extend to your
descendants. Once there were two families who lived near each
other. Each received the Yellow Book with the Great Inner and
Outer Contracts. One family had the three masters initiate them, and
they performed the Dao every day. A Daoist priest dispelled disas-
ters, everything they encountered turned out to be an auspicious
day, and all went according to their desire. When the husband and
wife ascended as transcendents, the heavenly beings protected
them. The other family also received [the Yellow Book] but did not
go through initiation, nor did they have the three masters. They
became jealous of each other and consequently did not perform the
Dao. They did not live out their natural lifespan. Within two years,
all members of the household had perished. The heavenly beings
executed them. When you receive the Dao, you must follow every
line of the scripture.
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This passage is very informative. First we see that receiving the
Dao is done in couples and that married couples must receive it

after a certain point, Merging the Pneumas was no longer needed in this new
world because the Heavens were directly in control. | herefore, there are also
passages in the work that disparage Celestial Master adherents as MYellow and
Red Daoists" and warn against associating with them.
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together. The Protocol o fthe Outer Registers confirms this, telling
us that one had to marry someone with the same rank of register,
and in preparation for this there were forms to raise the rank of
the lower party quickly.8 According to this passage, the norm
was for married couples to practice the rite. Here we should note
that, on the basis of surviving portions of the Yellow Book (dis-
cussed below), Kristofer Schipper assumes that Merging the Pneu-
mas was something like a Daoist marriage ceremony, but Chang
Chaojan, analyzing the same material, argues that it describes
instead a ritual performed by a single initiate and a master.8; The
example of the two families here suggests that the entire family
should receive initiation, including the blessing of the Three Mas-
ters, and practice Merging the Pneumas daily. The family that did
not receive initiation fell into jealousy and never practiced the rite
together, then came to a very bad end. Thus, jealousy is an unde-
sirable factor that might prevent one from performing the rite.
Perhaps an important objective of the rite was to desensitize par-
ticipants to emotions surrounding sexual union to help them at-
tain the state of constrained emotions that the Xiang”r calls wpure
stillness.”

One more early source provides a useful perspective on the
rite the Scripture ofthe Intoned Precepts of Lord Lao # & 3 & #

This scripture was revealed in the early fifth century to Kou
Qianzhi %3~ Swho sought to revive and transform Celestial
Master Daoism with himself as a new Celestial Master. Merging
the Pneumas was one element of traditional practice that he criti-
cized directly:8

In the teachings of the bedchamber, as transmitted through the scrip-
tures and contracts of the Yellow and Red, there are one hundred
twenty methods, yet, as for connections with the teachings of my gate
and hall,®) there is not a single point of intersection. Ever since the

86. Zhengyi fawen taishang wailu yi 2a.

87. See Schipper 1993:151-52; Chang Chaojan 2003.

88. Laojun yinsong jiejing 17b-i8a; Yang Liansheng 1956:51-52.

89. Reading she * for the graphically similar bu The phrase remains dif
ficult to construe. Perhaps Kou intends to declare it alien to his upbringing:
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Connected Celestial Master Daoling rose up as a transcendent, there

has only been the scriptured) abroad in the world. Who was there

who understood it? How many people have there been who [follow-

ing it] attained eternal life and flew off as transcendents? The most

essential elements within the body, the oral instructions for guiding

the pneumas, 9l are all in the mouth of the teacher, whereas the teach-
ings of brushes on placards are to regulate people's hearts. If there is
one who understands this and has faith in it, who upholds the scrip-
ture with all her heart so that, surrounding herself with incense and

fire, she refines her essence and achieves success, moving and awak-
ening to the perfected deities so that she can sport with the transcen-
dents, such a person can obtain the ultimate oral teaching. Now

people lieand cheat, acting arrogantly toward the Dao and becoming
jealous of the gods, embellishing the words of scripture, reforming
and confusing the rules and methods, recklessly innovating without
limit, creating all those false practices that then become customary.

I exhort and instruct all of you men and women throughout the
realm who have received and worn the contract and transmit it to
each other in ignorance: you cannot control yourselves, yet you take
charge of disciples, misleading and deluding the commoners. Those
who have committed sins are many, and they will summon down
upon themselves disastrous interrogations. Defiling the teachings of
the Dao with desire, they will destroy theirdharma body. My Intoned
Precepts will interdict and reform the Yellow and Red, cultivating
in its place a purified, exceptional method that will have the same
merit with the Dao. As for male and female officers and novices
who wear the contract of the Yellow and Red, from the promulga-
tion of these precepts on, those who wear itwill be inauspicious. If
there are those who do not practice itwith care, the Perfected Offi-
cers of Earth and Pneuma Injectors of the place where they live as
well as the overseers and emissaries of the oratory or parish will
assess and record it independently. Ishall visitupon them a disastrous
interrogation, and, when they die, they shall enter the earth prisons.

such a reading would make sense if Kou was raised in a Celestial Master fam
ily, but that would raise other questions.

90. This likely refers to the sexual manual otherwise known as the Yellow
Book.

91. @ 3 | literally, “guiding and pulling,” is a system for conducting
pneumas through the body that is still practiced today.
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Should their souls be reincarnated, they will be reborn as insects,
barnyard animals, pigs, or goats. They will never be able to fully re-
deem their sins. I have observed the husbands and wives of the
world practicing the Yellow and Red; there was not a single regula-
tion that they observed from the Heavenly Officer's Essentials. ...
However, the bedchamber is the basic place to seek life. Moreover,
the scriptures and contracts encompass over one hundred methods,
and they are not among the prohibited practices. If a husband and
wife delight in the rite, let them strive to ask a pure and upright
teacher, then do as he says. Choose whatever you like; to transmit
any one rite can be sufficient.
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It is often said that Kou advocated the prohibition of the rite,
but that is not what this passage is saying

stresses again the esoteric nature of the teaching and the need for

a master who can impart the true method. This, then, is a much
more familiar type of criticism, similar to that of the Supreme
Purity scriptures and echoing, in a sense, the warnings of the
Xianger that sex was necessary and proper for procreation but
should not be overdone. Moreover, Kou has clearly adopted the
goals of the southern occultists for physical immortality that
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make the promised fruits of the Merging the Pneumas rite insig-
nificant and not worth the dangers associated with incorrect prac-
tice. Like them, he offers higher rewards.

Two texts in the Ming Daoist canon claim to be parts of the
otherwise lost Yellow Book. Both by their titles are associated with
the Supreme Purity revelations, which should give us pause given
what I have just said concerning Shangqing attitudes toward the
rite. The Cavern Perfection Yellow Book {Dongzhen huangshu
& is suffused with practices of the southern occultist tradition,
including alchemy and physiognomy, that mainstream Celestial
Masters eschewed. The Supreme Purity Yellow Book of the Rite of
Initiation (Shangqing huangshu guoduyi in con-
trast, has many of the features and the language of a Celestial
Master scripture. Many passages are cryptic—we lack the oral in-
structions on how to interpret them—but the Three Pneumas de-
scribed in the Commands and Precepts for the Great Family of'the
Dao are central to the practice, and they are visualized by a pair of
participants engaging in some sort of physical ritual. Here is the
invocation by the supervising priest that introduces the participants
and explains the reason for conducting the ritual and what they
hope to achieve. It begins by naming the sponsor, then invokes the
gods and spirits necessary to accomplish the ritual and makes the
specific request of the deities assembled.q

Respectfully, there isamale or female novice X, from com-

mandery, county, township, and village, who 1s__ years old,

and who loves the Dao and delights in the transcendents. Now he
or she has come humbly to your servant, begging to be initiated. He
or she will follow the yin and yang, the five agents, and the Three
Pneumas— the firstborn from the Middle Prime, the second from the
Upper Prime, and the third from the Lower Prime, which bound to-
gether, constituting the Dao. Iwould like to ask the Lord of Conver-
sion Who Inspects the Inner and Outer and his clerks; the Lord Who
Returns the Spirit, Restores Color, and Replenishes the Pneumas and
his clerks; the Divine Lord of Central Conversion Who Guards the
Region, his generals, and his clerks; and the various Lords of Inter-

92. Shangqing huangshu guoduyi 4a.
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rogation and Summons, serving the Three Offices of Heaven, Earth,
and Water, their generals, and their clerks, on behalf of your servant
and X, todismiss all interrogation and arrest warrants, erase us from
the roster of death, and inscribe our names on the Jade Calendar of
Long Life so that we may be members of the seed people. I request
that, for both your servant and X, our essential spiritswill be focused
and stable, living pneumas will spread through us and pervade us,
and our four limbs and five viscera will each be without problem.
What we seek we shall obtain, those we initiate will cross over, slan-
der will subside. When the matter iscomplete, we will make a state-
ment of merits and will not fail to keep our pledges.
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The gods invoked are charged with overseeing personal conduct
and reporting on it to the heavenly bureaucrats. The goal of the
ritual is to attain salvation, which is realized by the recording of
one's name in the roster of those fated to live eternally. This
qualified one to become a seed person and live on into the world
of Great Peace.

Although the details of the ritual are obscure, with euphemisms
for certain actions and body parts that we cannot be certain we
are interpreting correctly, we can get some feel for the rite and the
cosmological significance with which it was infused from the fol-
lowing passage:3

Self-guided: Imagine that your pneumas and spirits have all taken
complete form. X then takes the hand and guides himself. Taking
his left hand, he touches from the side of the left nipple to the foot,
saying, To the left, the Supreme » three times, then stops. Again,
taking the right hand, he touches from the side of the right nipple

93. Shangqing huangshu guoduyi 14a-b.
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to the foot, saying, To the right, the Mystic Elder,” then stas.
Next, using the left hand, he touches from the forehead directly
down to the Cinnabar Field and [says:] the Most High, then the right
hand follows it. In this way, he touches three times and speaks three
times, then rising, rides on the Dipper and travels like a dragon,
with no [ties] from the three vertical and five horizontal directians.
Getting up, he uses the right hand to rub the lower Cinnabar Field
three times, then proceeds to the Gate of Life. With the right hand,
he opens the Golden Door, with the left raises up the Jade Flute,
and makes it ejaculate on the Gate of Life. Again, using the left
hand to support Kunlun and the right hand to rub the Gate of Life
up-and-down and across three times, he says:

The waters flow to the east

Clouds return to the west,

Yin nourishes yang,

The pneumas subtle and fine.

The mystic essence and clear saliva,
Proceed on up to the Master’s Door.

X then incants:

The Divine Man holds the pass,
The Jade Maiden opens the door.
Dispatch pneumas from the yin,
Bestow your pneumas on me.

Y then incants:

Yin and yang bestow transformation,

The myriad things are born from it.

Heaven covers and Earth supports.

I request that you bestow your pneumas on this servant's/
maidservant’s body.

HE BREHEHE FRAFEE UEFRKEABERE B Ff
L =l ok NUEFHAABER B HXE Z# -
I RUEFHELEET TEMAH "RE, HFBEZ A
== FEREL A2 AT LEMETFETH
= @?* i U\J/E%:*Eﬂilaﬁ EFRER ELEM E o XUE
FHEH BEFEGMGE= -5 ¢ KER EHEE ke
W RN KgAK LERAEIFT o B AT - T B RRRE R



DAOISM IN THE THIRD CENTURY 173

B P BRI CLLREM I o o £ 08 ¢ TeRh (b Sy
& REWE FLRKEZE & -

This passage clearly describes sexual foreplay and perhaps actual
sexual congress in the context of the rite. Since Y’s final chant can
be that of a male or a female, it seems either could be the active
partner in this rite.

Having surveyed surviving evidence for the practice of Merg-
ing the Pneumas, let us look again at the prohibitions and taboos
to see what they can tell us about its use and abuse during the
third century. The first sort of problem focuses on overindul-
gence. Prohibition g criticizes the indiscriminate practice of the
rite with a large group of unrelated partners in hopes of averting
calamity. Our sources repeatedly tell us that avoiding disaster
was a primary benefit of the rite, so we can imagine that it was
practiced more frequently and more widely when circumstances
looked threatening, whether from epidemic, natural disasters like
flood or drought, or political upheavals and warfare. Prohibi-
tion 19 also warns against overindulgence, but here it is length of
time and energy devoted to the ritual that is problematic. Al-
though such a coupling might result in progeny (the only mention
in our material of what must have been a goal of the ritual), the
resulting son or daughter would be morally tainted. Prohibition
20 is more difficult to understand but also involved overindul-
gence in some form. The rituals in the Yellow Book Initiation
Protocol require that after each set of actions the participants
“report” fil o #)Sand it would seem this prohibition involves not
merely overuse but also practicing the visualizations of deities
that are part of the rite without this vital step. Prohibition 11 may
refer to unritualized sexual union but would no doubt also have
applied to the Merging the Pneumas rite, interdicting its practice
in the open or while imbibing alcoholic drinks.

The second issue centers on the rite as an instrument of initi-
ation into the group. We have seen that the rite was an important
initiation, bringing membership in the group and the protection
of its gods, but prohibition 10 warns against using these benefits
to seduce underage women. If we are correct that the rite involved
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conferral of an upper-level register, underage women would not
have possessed the requisite level of register to participate. Pro-
hibition 21 is similar, forbidding the performance of the rite
with non-Daoists, which is considered an offense against both
the Dao and one’s personal master, who was the source of one’s
own transmission.

Considering these provisions in the context of the controver-
sies mentioned above, it seems that the rite was not at this time
practiced primarily at the time of a marriage, nor was it confined
to married couples. Although the presence of one's master might
have been required for the initiatory performance, it was not re-
quired for subsequent practice. In terms of the salvific promise of
the ritual, it may well have been linked to one’s eventual selection
as a seed person, but it seems likely that the avoidance of disaster
it ensured was more often directed to the everyday existential
calamities that threatened the health and well-being of the indi-
vidual and the household. Because the rite promised both sexual
gratification and the benefits of self-cultivation, abuse could man-
ifest in the amount of time devoted to it, the frequency with
which it was practiced, the individuals who were found to act as
partners in the rite, and the indulgence in alcohol and feasting
before or during performance. These abuses accord with the dan-
gers that Supreme Purity sources as well as Kou Qianzhi imputed
to the rite. In view of the esoteric nature of the master's oral in-
structions during the initiatory performance of the rite and the
multiple forms into which it was elaborated, we cannot under-
stand the nature of the rite in greater detail than this. Moreover,
given the esoteric nature of the rite itself, its mode and frequency
of employment may have varied considerably over time or space.

Demons and the Dao

The code of prohibitions and taboos and the material concerning
the Merging the Pneumas ritual are valuable early sources for our
understanding of the Celestial Master church, bur the primary
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function of the Demon Statutes is as a demonography, listing a
wide variety of demons and advising believers on how to deal
with them. The key bit of information for each demon is its true
name, which gives the knower power over the demon, but the text
is also important because it allows one to predict which demon to
guard against. We find an instruction on how to use these esoteric
names at the end of chapter 1: 4

If among the unassigned citizens of the realm there are individuals
who are filial, obedient, loyal, and faithful, they can write the names
of the demons of the sixty days [of the sexagenary cycle] and keep
them in a black sack. At midday on the first day of the first month
of each year, they should personally proceed to their master's home
to receive them, tying them on the left and right arm. If you take
them when you travel, demons will not dare interfere. When the
realm reaches Great Peace, you can return them to your home parish.
Ifyou fear encountering evil while traveling at night, you can swal-
low the demon's name, and the demon will not dare to face you. If
people do not realize that the spirits govern themselves, they will
personally encounter disasters for no reason. If you do not under-
stand the correct technique, through the three times six years,9 you
will yourself perish.
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This passage suggests a primarily apotropaic use for the names of
demons. The sexual rite also had its place in managing the rela-
tionship of humans and demons. Although the mechanism is not
completely clear, it would seem that the generation of "living

94. Niigingguilii i/9a-b.

95. The meaning of this sentence is uncertain. Three sixes is usually a way of
saying eighteen, but later sources do mention a “three-six hell.” In referring to
the days of a month, the wthree sixes" refers to the sixth, sixteenth, and twenty-
sixth days of the month. See Yuanshi tianzun shuo Fengdu miezui jing 2b.
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pneumas” in the context of the rite was an important element, as
we see in the following passage, which repeats many of the themes
we have seen in this early literature:¢6

When humans are born into this world, they are originally allotted
a life of one hundred years, but being born in the morning gives no
guarantee they will see the sunset; those who die are many, and
those who live are few. Rebellious killer demons roam throughout
the human world, madly propagating the hundred ailments. Con-
fronting the diseased pneumas of the Five Rebellions,97 chills, fevers,
and headaches, concretions forming in the stomach, vomiting, re-
gurgitation, and shortness of breath, feelings of fullness in the five
internal [viscera], distorted vision, dumbness, deformities of the
hands and feet, inability to concentrate, [threats to] the life force
loom each day and night, and i1ll-omened demons come to watch
over them. Men and women of the realm, you can examine the
names of these demons inmy illustrated text and employ my lower
talisman of Great Mystery, then send up the living pneumas of the
Three Heavens produced by the 3-S~7~9 practice in order to join
with the citizens of Heaven. The citizens of Heaven die and are re-
born. IThave personally seen the men and women of the realm, ever
since the Great Beginning,® use demonic craft, not putting faith in
my Perfection. For this reason, 1 had hidden this scripture, but those
who died were too numerous to count. Ihave suffered grief contem-
plating this, and now I have again sent down the statutes and com-
mands, with the surname and name, clothing, color, and size of each
spirit in the realm. Ifyou know the Statutes and summon the pneu-
mas of Correct Unity, you can know their names by the day, and the
myriad demons will not dare to interfere with you.
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96. Niigingguilii i/8a-b.

97. o n the Five Rebellions see n. 61 above.

98. The Great Beginning refers to the origin of rhe cosmos, when yin and
yang had been differentiated and the myriad things were produced. It is the
last of four stages of creation in the “Heavenly Auspicious Signs” K3 chapter
of the * 5IF¥- See o R A AL SR R /2D,
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We have seen that the early historical accounts of the found-
ing characterize its teachings as uthe demonic Dao” that our
earliest epigraphical evidence for the cult concerns a conferral of
texts announced by a figure called a “demon soldier,” and that the
high god of the religion was sometimes referred to as the Most
High Demon Lao. One would expect from this that the faith's
attitude toward demons would be somewhat ambivalent. This ques-
tion has special significance because some Daoist sources charac-
terize the gods of the Chinese common religion as demonic. The
condemnation of demons thus encompassed the objects of wor-
ship of both the diffuse religious practices of families throughout
China as well as the more organized activities of the Chinese
state; both offered bloody victuals to supernatural beings in re-
turn for blessings. The Demon Statutes o fLady Blue provides key
evidence for understanding how the Celestial Master Daoists
conceived of and dealt with demons.

The secondary literature reveals a split on this question of the
nature of demons and their equation with popular deities, espe-
cially the deities whose worship was undertaken by the Chinese
state. Rolf Stein (1979), in a paper presented at the Second Inter-
national Conference on Daoist Studies, held in Tateshina, Japan,
and published eventually in Facets of Taoism, argued that Daoism
made common cause with the Chinese state in condemning cer-
tain popular cults as wexcessive.'s

Wang Zongyu (1999), for his part, has claimed
that this condemnation was directed not just toward popular cults
but also toward the high gods of the state. He points to figures in
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the Demon Statutes of Lady Blue that can be credibly linked to
figures from the state cult. Thus, the uHundred-Thousand-Foot-
High Demon of High Heaven” =X & %, who is surnamed
Huang & ({mperial), can, according to Wang, be identified with
the central figure of the state cult, the Supreme Thearch of Lofty
Heaven 2K % and the Keeper of the Talisman Demons of the
Five Directions is to be identified with the Five Thearchs 77%.
These gods are arguably the most exalted deities of the state cult,
ruling over the Six Heavens as identified by the Latter Han com-
mentator Zheng Xuan Moreover, even if these identifica-
tions are challenged, it is difficult to deny the presence in the text
of other figures normally found in the state cult, like astral dei-
ties, the five marchmounts 7 5 S the three rivers =i Sand the
four streams PUJE. Their listing in the text does not, however,
mean that all were treated as evil opponents of the Dao and of
Daoists. Angelika Cedzich (2009), in an analysis based primarily
on a lost text called the Protocol ofthe Twelve Hundred Officials
T — 5 B #Sargues that “Daoist liturgy was not limited to merely
opposing the sacrificial model of both state cult and popular reli-
gion, but also involved the active attempt of transforming these
cults according to its own legal, bureaucratic, and ethical
standards.x All three scholars cite the Demon Statutes of Lady
Blue but conclude variously that Daoism is basically in agreement
with, in opposition to, or intent on assimilating through trans-
formation the traditional deities of the state cult and local reli-
gion. There is some support for each position, but the dominant
response of the early church was rather an accommodation of
existing religious authority within a new framework.

Much as the Commands and Precepts for the Family of the
Great Dao had depicted the cosmos as having formed from the dif-
ferentiation of the primordial Three Pneumas, which were then

99. The Qian erbai guan yi is a lost work known only through a relatively
small number of quotations, but many think it is substantially preserved in the
Zhengyi fawert jitigzhangguanpin 1F—%3C4CEE it . See the article by Cedzich
in Schipper and Verellen 2004:1 °133_34, ar|d the collation of the text by Wang
Zongyu (2009b).
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corrupted by human desire, giving rise to the immorality and
squalor of Lower Antiquity, the Demon Statutes of Lady Blue
relates a historical process that explains the opposition of demons
to the will of Heaven, which is further elaborated in later Daoist
scriptures. Let us first look at the historical progression as depicted
in the opening passage of the Demon Statutes:wo

When Heaven and Earth first were born, the primordial pneumas
were propagated and circulated, and the myriad gods distributed the
pneumas; there were no ugly, rebellious, wicked, deviant, incorrect
demons. Men were filial and women were chaste, lords were courte-
ous and officials loyal. The Six Seams 10l were as one, and there was
neither trouble nor harm. Since the inaugural year of the Heavenly
August reign period, gradually the hundred skills were born; [hu-
mans] stopped believing in the Great Dao; there was rebellion and
murder inevery quarter; epidemic pneumas began to arise. Tigers,
wolves, and the myriad beasts, receiving the pneumas, grew large;
and the hundred bugs, snakes, and 1mps increased day by day.
Heaven has sixty days, and each day has a god on duty. On each
day, there were a thousand demons flying about who could not be
restrained or stopped. The Great Dao did not restrain them, the
Celestial Master did not command them, so they had free access to
the realm, one 1ll-omened creature following after another. They
were allowed to kill the populace, and the dead numbered in the bil-
lions. The Most High Great Dao could not bear to see [this devasta-
tion]. At midday on the seventh day of the seven month of the second
year [of the Han'an reign period], he sent down these Demon Stat-
utes in eight scrolls, recording the surnames and names of the spirits
of the realm as well as the techniques of fortune and misfortune. He
charged the Celestial Master with them, causinghim tocommand the
spirits, so that they would not be able to wantonly move to the east,
west, south, or north. Since then, when men or women of the Dao
see my secret scripture and know the surnames and names of de-
mons, all will be auspicious. The myriad demons will not interfere
with them, and the thousand gods will submit to them like guests.

too. Nugqingguilii 1/1a-b.
101. The Six Seams (liuhe /sn") refer to Heaven above, the Earth below, and
four directions, hence the three dimensions of space. See Zhuangzi 2.
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In this passage we are told that the primordial cosmos was perfect
and free of harm but gradually began to decay with the creation
of “skills.” This accords well with the commentary >
which links skills with the “false techniques” of the profane. A
passage from the beginning of chapter 2 of the Demon Statutes
speaks about the primordial age before the decline:io

The Statutes of the Most High of the Upper Three Heavens of Great
Purity, Mysterious and Primordial, charge the Leaders of the Three
Offices of Heaven, Earth, and Water: uWhen August Heaven was
first born, only gods were honored. The current age is benighted,
evil, and disordered. There are no perfected deities to be seen, only
demons who disrupt the lives of humans. Now you should record
and distinguish the names of the demons in order to establish the
gods of the three levels and five directions to control the demons.”

KFEZTTE=ZRKREBEPHRIAOK=ZEEE & i?ﬂ_&c LGS
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It would seem that in the beginning there was still no distinction
between proper and improper ritual practice. It is only with the
decline and the proliferation of demons that Daoism becomes
necessary.

We find a more detailed description of this historical develop-
ment in the fifth-century redaction of a Celestial Master ritual

102. Niiging guilu 2/1a.
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code by Lu Xiujing, Master Lug Abridgement of'the Daoist Code
e 5 AR 2 PR Bt W

For the Great Dao isempty and silent, cut off from all shapes or ap-
pearance. His supreme sagacity isembodied in hisactions and lodged
in hiswords and teachings. The Most High Lord Lao observed that
in late antiquity there had been a descent into violence, so that purity
was defiled and simplicity lost; the universe had lost direction, and
men and ghosts mixed in confusion; the stale pneumas of the Six
Heavens claimed exalted office and assembled the hundred sprites as
well as the ghosts of those who had suffered severe injuries, the dead
generals of defeated armies, the dead soldiers of armies in disarray;
the men claimed to be generals, and the women called themselves
ladies. Leading ghostly soldiers, they moved as armies and rested in
camps, roaming freely about Heaven and Earth, wantonly wielding
authority and dispensing blessings, attacking the temples of others,
seeking the sacrifices offered to them. They stirred up the populace,
who slaughtered the three sacrificial animals at a cost that had to be
counted in the tens of thousands, wntil they squandered their wealth
and exhausted their possessions, yet did not receive [the godsS] pro-
tection but rather suffered their harm, so that those who died inno-
cently or before their times were incalculable. The Most High was
saddened that this had come to pass and for this reason bestowed
upon the Celestial Master the Way of the Correct and Unitary Cov -
enant with the Powers, with its prohibitions, precepts, statutes, and
codes, inorder to oversee and report upon the obedience or disobe-
dience, blessings or calamities, merits or transgressions of the multi-
tudes so that they might know good and evil. He established twenty-
four parishes, thirty-six quiet huts, two thousand four hundred inner
and outer Daoist priests. He sent down the Twelve Hundred Officers
and ten thousand petitions so they might use execution talismans to
attack temples, killingdemons and preserving the lives of humans, to
purge the universe and clearly rectify the cosmos so that through-
out the Heavens and Earth, there could no longer be licentious, evil®

103.  Lu xiansheng daomenke lue la-b. Note that Ido not accept Nickerson's
contention (1996b) that this text can be divided into a primary text by Lu Xiu-
jing and a commentary perhaps by one of his disciples. Current printed edi-
tions of the text do not distinguish such layers, and Nickerson's divisions cut
across clear metrical patterns.
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demons. He banished all thoughts of interdictions and ruled the citi-
zens with the Pure Bond: Kl'he gods do not eat or drink, the master
does not accept money.”

RRNBEER PR CERERT FZLFH -REEEUTH
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Here blame is attributed to the wstale pneumas of the Six Heav-
ens,Mwho lead assorted fell spirits who have died in battle. The
Six Heavens were the primary object of worship of the Han state
sacrifices, at the pinnacle of the continuum of sacrificial practice
that constituted the Chinese common religion; hence this marks
an explicit break with that tradition. Although this documenta-
tion is late, it was already implicit in the condemnation of sacri-
fice in the Xiang er commentary and the description of the Daoist
Three Heavens in the Commands and Precepts. The Pure Bond may
well have been a feature of the movement since its inception, a
sort of shorthand description of the Covenant with the Powers.i04
But a careful reading of this passage shows that this is not a blan-
ket condemnation of all spirits who receive blood sacrifice. After
all, there are legitimate spirits whose temples these miscreants
attack, and surely some spirits respond to sacrifice with the pro-
tection for which their worshippers pray. Moreover, although
some udied innocently or before their times,5 logically there were
always those who died because of their transgressions or at the
end of their natural lifespans. The spirits who effected their
deaths in such cases would have done nothing wrong and hence
would not need to fear the execution talismans of the Daoists.

104. On the Pure Bond, see Schipper 2000.
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The full development of this idea of a primordial fall is visible

in the Dongyuan Scripture of Divine Spells (Taishang dortgyuan

I SJE 3 g 55 4% )Sthe earliest stratum of which can

be dated to the early fifth century.i05 This apocalyptic scripture

preaches of an impending millenarian catastrophe caused by hordes

of unrestrained demons, which must be controlled by the forces of

orthodoxy. The origins of the problem are explained in the follow-
ing passage 106

The Primordial Heavenly Worthy was in the Palace of Eternal Joy
in the Land of the Hall of Great Blessings together with the Divine
King of Flying Devas of Limitless Great Sagacity, both seated on
thrones of seven-colored precious mist in order to transmit the
Great Exorcistic Scripture of Divine Spells Piercing the Abyss. He
summoned the Samadhi Divine Spell Kings of the ten directions
and the Flying Mysterious Marvel Great Heavenly Perfected Great
Gods to appear before their thrones. The Heavenly Worthy an-
nounced to the Most High Lord of the Dao: M have heard quite
often that in the regions bordering on the Land of the Hall of Great
Extreme Joy and Blessings demons and devils are being produced
wantonly who invade and harm the male and female sentient be-
ings. Do you often hear their sad and suffering voices or 001?" The
Lord of the Dao said: “This region for seven billion five hundred
thousand kalpas was a world of extreme joy, where there were no sad
sounds of crying. Since the Dragon Han, the commoners, male and
female, have all given rise to violent, evil killing and have brazenly
prayed to the various gods and devils, wantonly seeking their sur-
vival. Since this awakening, for seven billion five hundred million
kalpas, the commoners have been impoverished and suffering, their
human forms suffering aging and illness; whether male or female, all
shared the same dedication to cajoling and imploring evil demons.
The stale pneumas of the Six Heavens allowed the nine uglies, tree
sprites, and wicked goblins to enter their hearts; their thoughts

105. I accept Christine Mollier's argument that the last two chapters of the
scripture should be seen as roughly contemporaneous with the first ten and not
of Tang date, like chapters 11 through 18. See Mollier 1990 Cedzich 2009:75,
n. 208.

106. Taishang dongyuan shenzhou jing ig/ia-2a.
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turned to violent rebellion; and they killed the innocent so that evil

gods came to thrive.At this time, the Heavenly Worthy proclaimed

that the Five Venerable High Thearchs should summon and com-

mand the Great Devils of the Ten Heavens, the leaders of the Three

Realms, and the Perfected Divine Great Soldiers of the Most High,

numbering in the billions and trillions, to collect and seize all demons

who had escaped from their rosters. Why ? Because they have harmed

the living, causing the territory to lack Great Peace, so that the liv-
ing have many debts and are born and die without peace or hap-
piness. The perfected kings of the Three Heavens together with the

divine perfected of the ten directions and the great soldiers of the
Three Heavens will patrol along the borders of the state, healing
1llness for all of the people, aiding the correct pneumas of heaven,

exterminating evil sprites, and saving the lives of the sentient beings

so that all can count on the power of the Dao to liveout their heav-
enly ordained lifespans.

TCIAERE P AR E R 1 R = Bl KB RO T et
B 2 R LR R A 5 BRI E CRTZORE
KMEEEET - REERLEEH @ HEASSEEEZE 778
fOARREE REREFL FEEHES2ES? EEH T
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In this passage, which shows clear influence of Buddhist ideas that
entered Daoism through the Lingbao #%f scriptures, the fall from
original purity is traced back into the remote past, and the entire
historical era of China's past is portrayed as a period of unremitting
suffering and misrule. But note that leading the forces of Heaven to
suppress the evildoers and restore a world of peace and tranquility
are the Five Venerable Supreme Thearchs, who seem to be ana-
logues of the Five Thearchs at the top of the state cult. Moreover,
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although the enforcing powers are led by Perfected figures from the
Three Heavens, they include fearsome spirits like the devil kings.
The beings that cause evil in the world do not do so because
it is their basic nature but rather because higher demons in service
to the Daoist Heavens fail to control them. They are characterized
as “demons who have escaped from the rosters” Two/7 2 gw/ fiii
4t~ ®) .There is a somewhat more detailed description of this
process in the first chapter of Scripture o fDivine Spells:io/

When there are illnesses, trouble with officials, disputes, or the im-
poverishment of households, proclaim this scripture and its pre-
cepts and command the devils with a divine spell. If there is a single
demon who fails to depart and wantonly proclaims himself a great
god, and if those receiving tutelary sacrifices in the wilds, the mas-
ters of popular temples, the dead generals of defeated armies, or
demons who have escaped from the rosters come to aid this evil
king, causing illness and pain to the common people and refusing to
obey the great law, the killing gods of the ten directions will collect
them together and execute them. If they obstinately return, indulg-
ing in violence and devoting themselves to spreading suffering, poi-
son, and harm, the demon kings will behead them and the devil
kings personally smash them into a myriad pieces. They are not
permitted to pardon them. Do this speedily, in accordance with the
statutes and commands.

EHEFER CESE O& TP A EIL&EH SR o —
BARE EWAM WA AE R E CBE R IR
OB R A A RTAE AR IR Z oS
/R GBETEFESE RIEFHZ HIESEED A

BFRZ S ES -

Here we see demons who have escaped the control of their lead-
ers, the devil kings, linked with local earth gods and the gods of
popular temples. They are not condemned categorically as evil
but rather chastised for refusing to submit and accept regulation
by the Heavens and their representatives, Daoist priests. They
assume titles that have not been authorized by the Heavens andg

107. Taishang dongyuatt shenzhou jing 1/93.
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cause death and misfortune that has not been properly adjudi-
cated. The divine spell does not itself compel obedience but rather
invokes authority.

The scriptures of the Shangqing revelation counsel a similar
approach to demons, asserting the Daoist master's authority in
order to compel them to return to acceptable norms of behavior.
The following spell can be used when passing through a region
where malefic spirits pose a danger:id8

[ am a disciple of the Most High. Below, I command the Six Heav-
ens. The palaces of the Six Heavens are subordinate to me. Not
only are they assigned to me; they are ruled by the Most High. I
know the names of the palaces of the Six Heavens, and, for this
reason, I will live forever. If there is one who dares to accost me, the
Most High will behead you. The name of the first palace is ...

BEREBT THAKR ARZE ZEE FERTE 7Y
KEZFE -BHARZE S BWRE BAILE KE#L
o HE—=Ex) - -

This passage claims that knowledge of the names of the six palaces
at the center of the Six Heavens confers power over the nefast
forces. Although the demons are threatened with physical punish-
ment, it is a rather sedate response when compared to the violent
exorcisms often used in traditional contexts when confronting
such malefic spirits. We might see this as a systematized, routinized
response to supernatural threats. The counterpart for the early
church was the esoteric names of the demons conveyed through
the Demon Statutes ofLady Blue.

Looking more closely at the demons whose secret names are
revealed in the Demon Statutes, we find a number who present a
threat only because they are part of the justice system of the
Heavens, which centers on oversight, recording of conduct, and
punishment for misdeeds. I have already mentioned the Hundred-
Thousand-Foot-High Demon of High Heaven.iog For the past

108. Dengzhen yinjue 2/i3a.
109. Nugqing guilii I/ib.
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thirty-six thousand years, he has ascended to Heaven once a month
to “respond to questions about interrogations and punishments”

Venerable Demon, colloquially referred to as the Demon of the Five
Paths, who is in charge of the rosters of the dead as well as Mhe
interrogation and calculation of the sins of the living” F=+4£EA
f| .10 Many of the demons are enforcers keeping the evil demons
under control, like the seven killer spirits of the Dipper =} 4 i 2%,
in charge of killing uthe wicked, deviant, and rebellious demons of
the realm” K % [ 26 % -1u Others are assigned to normal humans
like the Celestial Thearch's Demons in Charge of the Constant
Supervision of Transgressions X & & &) i 53 Swho descend to listen
to human conversations so that they can discover sins before they
are committed and return to inform the interrogating killer spirits.
Another set of three demons hide in the corners of dwellings and
report on “married couples who act immorally and do not accord
with yin and yang” 3 ## # F[E 2 [5% S presumably referring to
some sort of sexual misconduct.12 When they report, the humans
are removed from the roster of the living. These demons are clearly
in the service of the forces of good. Presumably, they might make
mistakes, so the Daoist is given a way to control them, but they do
not seem to be the sort of out-of-control demons who have escaped
from their registers and are plaguing humankind. Moreover, some
only manifest as demons in certain circumstances, like the Earl of
the Gate 99 and the Door Attendant 7k, who “during the day
are gods who bless the dwelling, at sunset turning into demons”
HHE R E B F 3

The demons recorded so carefully in the Demon Statutes of
Lady Blue are a mixed group, including both evil beings, who serve
no function other than bringing misfortune, illness, and death to
humanity, and loyal servants of the Daoist Heavens, who aid in
administration of justice. Although in the Celestial Master system

110. Ntigingguilii i/ib-2a.
111. This demon and the next are both found in Nugingguilti i/4a.
112. Ntigitig guilii 4/2a-b.
113. Niigingguilii 4/2b-3a.
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all misfortune is ultimately caused by the actions of demons, some
misfortune is deserved and just, or fated and inevitable. Faith in
the Dao and proper ritual action can sometimes forestall or de-
flect the actions of these supernatural agents, but ultimately only
proper conduct, or confession and sincere repentance for miscon-
duct, can assure fortune and longevity.

n fact, the agents of the Three Offices would
seem to be quite similar to the demons mentioned in the Dermon
Statutes. Although they are good and in service to the Dao, there
is reason to think that they are in fact part of what later sources
call the Six Heavens. In the “Teaching of the Celestial Master,”
translated above, we read that the "corpse peopleswho are be-
yond redemption belong to the Earth Office. The first essay in the
Scripture o f Precepts and Codes, Teachings ofthe Celestial Master,

affirms this:ig

People of the Dao are pure and correct; their names belong to
Heaven above. The profane are defiled and impure; when they die,
they enter the custody of the Earth Office. How could they not be
distant from each other?

BNFIE S EEX B ARE LS E BT -

From this pronouncement we can see that, although early
church documents condemn evil elements of the pre-Daoist sacred
world in scathing terms, this criticism was only intended for those
figures who rejected the commands of the Daoist Heavens. Other
figures, such as the Three Offices and their many agents, worked
in concert with the Dao, forming an indispensable part of the
entire system of supernatural justice and retribution.us They

114. Zhengyi fawen tianshi jiao jieke jitig lia4-6. Although this essay is not
quite as early as the encyclicals that follow it, it still seems to be an authentic
document from the early church, inspired by the same spirit of devotion.

115. On this ambiguous character of Daoist demons, see Seidel 1988:202-3;
Lai 2002a:27i; Sasaki 2009.
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oversaw the actions of mortal beings and the dead, and recorded
their good and evil conduct. When misconduct merited punish-
ment, they were also the enforcers of that punishment, imposing
upon both the living and the dead sentences of misfortune, ill-
ness, and penal servitude. Living mortals often had to die so that
sanctions could be imposed in the other world. Moreover, as
overseers of the dead, fearsome spirits functioned as a first court
of appeals for the dead who thought they had been wronged and
had lodged sepulchral plaints against the offenders or their descen-
dants. For the living, even the administrators of the netherworld
were fearsome, demonic beings who were the proximate cause
of all bad things in their lives. Their agents of punishment, in
particular, were often only semihuman demons, the denizens of
nightmares who attack in the dark with fell weapons and choking
miasmas.

The early Celestial Master church promised protection from
such figures through its rituals and through the spirit generals,
clerks, and troops whose control the registers of church rank
conveyed to initiates. This protection was undoubtedly an impor-
tant inducement when convincing the profane to convert. At the
same time, such protection was limited and came at a price. Mis-
conduct had to be redeemed through confession and penance.
The only way to keep threats permanently distant was by rigor-
ously observing a strict code of conduct that regulated all aspects
of life. Membership in the church brought with it the assurance
of a personal relationship with the Dao, but with that came in-
creased scrutiny by a deity with very high standards for his flock.
The severity of that scrutiny is evident in the excoriating criti-
cisms that characterize the two encyclicals with which I began
this chapter, Yangping Parish and Commands and Precepts for the
Great Family ofthe Dao. It must have been reflected in many more
spirit messages that have not been preserved as well as in regular
interaction with libationers and other members of the church
community.
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Daoism under the Northern

and Southern Dynasties

n the preceding chapters we have examined the founding of

Celestial Master Daoism on the basis of external and internal
sources, then traced to the degree possible the development of the
church through the tumultuous third century, following the great
diaspora of Daoist believers in 215. We turn now to the fourth
through sixth centuries, a period when the rule over Chinese ter-
ritories was fragmented, with a succession of short-lived Chinese
dynasties in the south vying for survival against a variety of non-
Chinese invaders who ruled most of northern and western China.
During this period, Buddhism grew in support throughout China
and frequently received official governmental recognition in
North China, but there were also attempts to revive a Daoist ad-
ministration in Sichuan under the state of Cheng-Han (r. 302-
347) and in the North China plain under the Northern Wei (386-
534) and the Northern Zhou (557-581). In the south, although
Daoism never approached the power of a theocracy, many of the
highest officers of state and large swaths of the aristocracy were
members of the Celestial Master church, and the rebellion of Sun
En 4% - d. 402) provided a dramatic example of the power of
Daoism among the populace. I begin with the case closest to the
founding of Daoism, the resurgence of political Daoism in Sichuan
at the beginning of the fourth century.
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The Li Family and the Cheng-Han State

Ancient Sichuan was home to two peoplesSthe Shu % in the
Chengdu plain, settled farmers who were heirs to the bronze age
Sanxingdui = & # civilization, and the Ba 2 in the Jialing river
basin and southwestern Hubei, riverine hunter-gatherers known
for their fierceness in battle.1 By the Latter Han, the Shu had been
fully assimilated, but the Ba maintained a distinct ethnic identity,
identified primarily by the tribal name Cong. The Celestial Mas-
ters evangelized among these Cong and gained many converts,
who were attracted to the Daoistsgmastery of spirit armies (gui-
dao and the protection they offered from demonic attack.2*
As we saw in chapter 1, when Zhang Lu established his theocracy
in Hanzhong, he relied on the military support of the Cong from
their traditional homeland to the south. Many came to settle in
the Hanzhong area to participate in the coming age of Great
Peace. Among them was a tribal leader from Dangqu (north-
east of modern Qu  county) named Li Hu. After the surrender
of the state to Cao Cao, he and his followers, around five hundred
households, were transferred to the area north of Liieyang, Gan-
su, where he was made a general in the Wei forces. His son Li Mu

served as Eastern Qiang-Hunting Commander {dong Qiang
/le /bwg 7T IEE as did his grandson Li Xiang 2= FE.

Another grandson, Li Te, was a man of uncommonly tall stat-
ure who served in a variety of offices under the Western Jin. The
290s was a tumultuous decade, especially in the northwest, where
local rebellions, famines, and epidemics eventually led to a mass
migration that included many members of the Celestial Master
church. As the band of migrants grew, Li Te distinguished himself

1. The primary sources for the history of Cheng-Han are chapters 8 and 9
oftheffs % wo #me = of ChangQu # u ca. 291-361) who was an
official in the state at the time of its demise, and Jin shu 121. A more complete
account of the state by Chang, called L. S,w x5 % Or
# % » # existed until the Tang and is reconstructed in Kleeman 1998.

2. Taniguchi Fusao (1976) argues that the Di = were also among these early
non-Chinese converts.



192 NORTHERN AND SOUTHERN DYNASTIES

as a leader, caring for the ill and starving along the way. The group,
now numbering hundreds of thousands, first returned to Han-
zhong, hoping to find succor in the former Daoist homeland. When
the resources there proved insufficient to sustain the migrants,
they moved on to the Chengdu plain, where they allied themselves
with the governor of Yi 3 province, Zhao Xin #5#S a Daoist
whose family had also been part of the Hanzhong kingdom.
Many among the migrants were skilled fighters, adept at cavalry
warfare, and formed an important support for Zhao. When Zhao
defied a court order to take up a position at court, he also turned
on the migrants, but a military ambush was thwarted, and eventu-
ally the migrants hunted him down, killed Zhao Xin, and trans-
mitted Zhao” head to court in an act of loyalty that won Li Te
and his brother appointments as generals.

They now controlled northern Sichuan. The governor of Liang
province, Luo Shang & st d. 310)Swas transferred to Chengdu,
initially receiving the support of the migrants. When a central gov-
ernment edict ordered the migrants to return to their native place,
local elites conspired to confiscate the migrants’ possessions and
force them on their way. Li Te won the allegiance of the migrants
by repeatedly petitioning for a delay in their departure. He is said
to have issued a simplified legal code in three articles and amnesties
on existing debts. An attempted ambush of the migrants was unsuc-
cessful, but Li Te was killed in a subsequent battle in 303.

This brought to the fore his son, Li Xiong a devout Dao-
ist. The migrants had previously been resupplied by the Daoist
Fan Changsheng i & 4 $48-318)Swho led a community of
more than a thousand households, no doubt his parishioners, on
the slopes of Mount Greencastle % #;1lISnorthwest of Chengdu.3
When Li Xiong’s aides encouraged him to claim the throne as
king, he first offered the position to Fan, hoping to re-create the

3. Fan, also called Jiuchong J1E and Yanjiu ZE/A >wrote a commentary to
the #in ten scrolls under the name Talent of Shu (Shucai #j/) .Originally
from Filling &% -in southeastern Sichuan (now Chonggqing city), he may have
been of Cong ethnicity. See Kleeman 1998:83 ;Wang Liqi 2002:17/440 Suishu

32/910-
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Hanzhong theocracy in which his great-grandfather had been a
participant. Fan declined, saying:

Ifone [by divination] projects forward to the Grand Beginning, the
five phases converge in the jiazi year. The throne will go to the Li
clan. It isnot the proper time for me to rule.

X AT LT REHR T T F JEEEE -

Fan came to the capital riding in a white cart. Li Xiong met him

at the gate and led him to his seat, where he appointed Fan

chancellorS with the honorific title Fan the "Worthy 5@ &. Two

years later, when Xiong claimed the title of emperor, he honored

Fan with the title Great Master of the Four Seasons, Eight Nodes,

Heaven and Earth (sz'shi, ) #0 M 6 7/ TOBE J\Ef R 3 K BT ) »
which recalls the titles used by the first three Celestial Masters.4
Xiong took as the name of his state Great Perfection (dacheng

a reference to a poem from the Odes (Mao 179) that had been
linked during the Latter Han to the establishment of a realm of
Great Peace.5

Fan Changsheng served the state as chancellor until his death
in 318. At that timeShis son, Fan Ben 3{i i Sreplaced himSserving
until the demise of the state in 347. Even after that, a failed attempt
to reestablish the state centered on Fan Ben. Given the family-
based model of membership in Celestial Master Daoism, we can
assume that Fan Ben was also a high official in the church.

It is remarkable, then, that the historical accounts of the
Cheng-Han state in both the Record of States South ofMount Hua
and in the official Book offin fail to mention the activities of the
prime minister or the Daoist allegiance of its leaders. As Anna
Seidel pointed out over four decades ago, it is likely that the Li

4. SeeZizhi tongjian ~6/2721, kaoyi The current Huayatigguo zhi short
ens the title to Tiandi taishi.

5. See Seidel 1969-70:219: Shijing (H-Y Index edn.) 39/179/8; Hou Han shu
7/295. Zheng Xuan’s commentary to this passage (7/296, n. 6) says: “Great
Perfection refers to the attainment of Great Peace" {dacheng wei zhi taipingye

REGHEOTAL).
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family gained support because of prophecies foretelling the rise
of a Daoist leader surnamed Li who would bring about a world
of Great Peace that was in some sense a restoration of the Han
dynasty.6;Thus, even the change of dynastic name to Han in 338
has significance in this regard.” Cheng-Han featured a limited and
comparatively lenient legal code and charitable institutions for the
poor. In comparison to the turmoil that shook the rest of China
during the first half of the fourth century, the state was an island
of peace, security, and good government.

This was particularly true during the reign of Li Xiong (r. 304-
34)Swho seems to have been the state’s most devout Daoist. The
historian's assessment of his reign in the Book offin characterizes
him as "'generous and sincereand notes that he "reduced pun-
ishments and simplified the legal code,} pardoned his enemies,
established schools, and reduced taxes and corvee labor so that,
although Mhe entire world within the seas was in great disorder,
Shu alone was without troubles.” Even the criticism that “rank
and seniority were not distinguished; nobility and commoners did
not differ in their clothing and insignia” may have reflected the
different social structure and more egalitarian nature of Daoist
communities.8 This eliding of Daoist elements in mainstream
Chinese historical sources adds to the difficulty of determining
the role of Daoism in Chinese history.

North China :The Northern Wei
and Northern Zhou

In the preceding chapter, all of our evidence for Celestial Master
Daoism during the third century came from North China, but,
during the fourth century, the focus of Daoism shifted to the south.

6. See Seidel 1969, 1969-70 ;Kleeman 1998:61-86.

7. The fourth ruler, Li Shou = # . 338-43) had been given the tide King
of Han when he conquered the Hanzhong region that was the site of Zhang
Lu's millennial kingdom.

8. See Kleeman 1998:179-80, translating//« s/7« 121/3040.
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This was largely the result of the migration of numerous elite
Daoist families to the south after the Revolt of the Eight Kings
(291-306), the destruction of the Western Jin dynasty (317), and
the invasion of North China by several seminomadic, horse-riding
peoples. But Daoism certainly survived in the north, as evidenced
by the Buddho-Daoist stelae that began to appear in the mid-fifth
century. These show that at the village level there were still liba-
tioners, novices, and Daoist citizens playing significant roles in
the community. Another key piece of evidence is the role of the
Daoist Kou Qianzhi at the Northern Wei court.9

The Toba family that established the Northern Wei dynasty
was attracted to and supported both Buddhism and Daoism. Em-
peror Daowu 1k %t # & & Tuoba Gui #hfli#E 1. 386-409) was
particularly interested in alchemical means to attain immortality.
During the Tianxing reign period (398-404)S he established a
Transcendents Workshop flits and appointed Tran-
scendent Erudites (xianren boshi flilAW i) to staff it.10 They were
given West Mountain as a place to create their elixirs and were
permitted to test them on criminals sentenced to death. Emperor
Mingyuan #{ B ¢ 7 Tuoba Si # #i i 1. 409-23) continued these
endeavors, as did his son, Emperor Taiwu #{ X & 7% Tuoba Tao
a5 'r. 424-52). Emperors Daowu and Mingyuan both died
of elixir poisoning.u

Kou Qianzhi was the second son of an illustrious northern
family originally from close to modern Beijing, who traced their
lineage back to the Han dynasty official Kou Xun 5 ] (d. 36 ce).12
His elder brother Kou Zan 7 3 d. 3480was rewarded with high
office by the Northern Wei for settling there refugees from his

9. Primary sources for Kou are the Treatise on Buddhism and Daoism of the
Book of Wei 31 7} #2 % % emd the Scripture of the Intoned Precepts of Lord Lao
(Laojun ytnsong jiejmg). For a list of recent articles dealing with Kou, see
Zhuang Hongyi 2010:23-25. Lagerwey (2007:29) is correct in noting that the
only substantial study of Kou (prior to his own) was Yang Liansheng 1956.

10. Weishu 114/3049.

11. Weishu 2/44 : 3/62.

12. Kou claimed to be Xun$descendant in the thirteenth generation, but Liu
Yi (2002) calculates it must be the eleventh.
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adopted home in Shaanxi. Kou Qianzhi spent thirty years as a
recluse on Mount Hua and Mount Song, the western and central
Sacred Peaks, searching for the secret to immortality.

The Book of Wei records the encounter of Kou with a ude-
moted transcendent” ¢ ¢/Dlv =il named Chenggong Xing k%

This figure, who was working as a simple laborer, so im-

pressed Kou Qianzhi with his hard work that Kou hired him to
perform his corvee labor duties. One day when Kou was stumped
by an astronomical calculation, Chenggong Xing showed him
how to solve it. Kou, realizing this was no ordinary laborer, then
asked to become his disciple, but Chenggong instead demanded
to study under Kou. Leading Kou to dwell in a cave on Mount
Hua, Chenggong collected herbs to feed him. This continued for
seven years, after which Chenggong Xing announced his impend-
ing departure and apparently died. The next day, two youths
appeared at the cave bringing ritual garments, a begging bowl,
and a staff. Chenggong came back to life, donned the clothing,
took up the bowl and staff, and left. This story is related in our
source to an earlier tale of a man named Wang Huer T#H 5 who,
once on one of the subsidiary peaks of Mount Song, happened
upon an abandoned mansion with “golden rooms and jade halls”
that bore a plaque titling it “Mansion of Chenggong Xing-3 His
uncle had told him that Chenggong was a transcendent who had
been demoted for setting fire to seven rooms of a heavenly build-
ing and sentenced to serve Kou Qianzhi as a disciple for seven
years. This is a common story of an encounter with an immortal
and seems to have no connection to Celestial Master Daoism.

The primary revelation to Kou Qianzhi is said to have occurred
in 415, when the Supreme Lord Lao, riding a cloud pulled by drag-
ons and accompanied by an entourage of spirits, transcendents, and
jade maidens, alit on a peak of Mount Song.g; He tells Kou:

In the preceding forty-eighth sexagenary year [411], the Master of
the Quelling Spirits Assembling Transcendents Palace submitted an

13. Weishu 114/3050.
14. Weishu 114/3050-51.
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announcement to the Heavenly Bureau, saying :uEver since the Ce-
lestial Master Zhang Ling died, this earthly office has been vacant,15
and those who cultivate goodness have had no master to teach
them. The Daoist priest of Mount Song, Kou Qianzhi of Shanggu,
is upright and principled of character, his conduct is in accord with
the spontaneous, and his talent is sufficient to be the first model. He
can hold the position of Master.” So I have come to observe you, to
confer upon you the position of Celestial Master,1Gand to bestow
upon you the Precepts ofthe New Intoned Precepts among the Cloud
in twenty scrolls, with the appellation “Dual Advancement.”

RFEZF BEHEBERNEEERZRE M AREREAHEE
A ot BRI B E 2 A CEERTEI Y B EE L ERESR S 1L
SHE ATGEAR AEEE A -5 &SRB L LR
Bl 2 fiz Wi ShERIZ) =+ STH T E -

The author of the announcement recommending Kou is presum-
ably Chenggong Xing. The scripture is now lost except for one
poorly transmitted chapter, preserved in the Daoist canon under
the title Scripture o fthe Intoned Precepts o fLord Lao (Laojun yin-
song jiejing).n The term Dual Advancement is nowhere explained
but perhaps refers to the dual cultivation of morality, by observ-
ing the precepts, and immortality, through the ingestion of herbs
and drugs, mentioned below. Lord Lao further instructs Kou as
follows:

These scriptural precepts of mine, since the creation of Heaven and
Earth, have never been transmitted in the world. Now, according to
the cycles of fate, they should appear. You will disseminate this New
Code of mine in order to purify and correct Daoism, eliminating
the false methods of the Three Zhangs: the rent rice and cash tax as

15. Following the Guang hongmingji in reading zhi * for cheng M- See n. 41
in the Zhonghua edn.. p. 3061.

16. Following the quotation in Cefu yuangui 53, cited by the Zhong-
hua editors in ibid., n. 42.

17. See Yang Liansheng 1956 for an attempt to decipher this problematic
text. The many incorrect characters may just be the result of poor transmis
sion, but such errors and the colloquial character of the text are consistent
with an origin in spirit revelation.
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well as the technique of men and women merging the pneunes.
The Great Dao is pure and empty. How could it countenance this
sort of affair? [Daoists] should place only matters of propriety at
the fore and supplement them with the ingestion of elixirs and
breath cultivation.

T B RHBEREER A E T SEBUEL J4EE <
B EBEH OPREZREE OHORER RBELERIM -
REFEE SHHE -HUEEKE Mz k&S -

There was a second revelation almost a decade later, toward
the end of 423. In this case, the revealing spirit was a self-pro-
claimed great-great-grandson of LaoziS Li Puwen Z:3%57Swho
claimed to have attained the Dao during the reign of Han Em-
peror Wu (r. 141-87 bce ). He noted that Kou had spent ten years
in service of the Dao when he was still a youth,18 and twelve years
when, "though you had no great achievements in moral transfor-
mation, you did exert yourself in transmitting [the Dao] to a
hundred others” #{{b_ & Kk Ih HAE GO LS. Li granted Kou
authority over an area controlled by Mount Song that is va myriad
ligg squareas well as a series of registers:

[ bestow upon you promotion into the Inner Palace and four regis-
ters: the Most Perfected Most Treasured Perfected Master of the
Nine Continents, the Controlling-Spirits Master, the Controlling-
Citizens Master, and the Succeeding to Heaven Master Register. I
bestow on you the Heavenly Most Treasured Register of the Three
Perfecteds* Great Text, which investigates and summons the hun-
dred gods, to confer upon your disciples. There are five grades of
text registers:20 The first is called the Great Officer of Yin and Yang;
the second is called the Perfected Officer of the Correct Head-
quarters; the third is called the Perfected Officer of the Correct

18. Reading #F¥ZZ for the graphically simi ar/] "f & £ .

19. A li was at the time roughly 400 meters.

20. Throughout this text I understand /m §% as/« # aconvention common
in Six Dynasties and Tang manuscripts. The conventional Celestial Master
register system is examined in detail in chapter 7 below. See Zhang Zehong

2005:42.
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Chamber; the fourth is called the Unassigned Officer of the Night
Palace; the fifth is called the Master of the Register of Dual Advance-
ment. Each differs as to the position of the altar, the [object of]
worship, the robe and cap, and the rites. Altogether there are more
than sixty scrolls, which are called the Perfected Scripture of Regis-
ters and Charts.

S ANE KREKEIUNER Ja /AT 76 KA 4K
MUk EE8 AR ARG ERE B RP=ZERGR) #EH
o ET e () ALE —HREBEKRKE ZHIENE
B ZHEFREE WHHEEHRE OLHIFERE HE I 18
FoRE CBABAEEL LNTRE R H SGERL) -

This text is the basis for the establishment of a new Celestial
Master religion, with four exalted registers possessed solely by the
new Celestial Master and five graded registers to be conferred upon
a body of disciples. It was intended for use in support of the north-
ern Perfected Lord of Great Peace ( (¢ ¥ dt FH K
- #)Sa term adopted as a reign name by Emperor Taiwu in the
year 44o0.

The revelation also included architectural specifications for a
Heavenly Palace employing the Quiet Wheel method (tiangong

0 K EEER > 34)Sthe successful construction of which

would allow the Celestial Master to create perfected transcendents.
As for lay men and women, they faced an impending apocalypse
(mo/7e K #f) that made the propagation of this religion difficult.
Most need only erect buildings with altars and worship morning
and night (presumably a reference to the audience ceremony held
in the oratory)z1 to gain merit for themselves and any worthy
ancestors. A select few could aspire to greater things:

Those among them who can cultivate their bodies and create an
elixir, learning the arts of longevity, will become the seed citizens of
the Perfected Lord [of Great Peace].

Hopgee S oeE 2RA M MEEERER -

21. See chapter 6.
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With this second revelation, the foundation was complete for
a new theocratic state, including sacred buildings, a hierarchically
organized priesthood, a trained laity, and a heavenly ordained ruler
who would lead them all into a grand new age of Great Peace. At
the center of this movement would be the newly appointed Celes-
tial Master. Kou claimed that no Celestial Master had existed
since the first, Zhang Daoling, conveniently ignoring not only his
son Zhang Heng and grandson Zhang Lu, who had established
the first Daoist theocracy in Hanzhong, but all the Daoists of the
intervening three centuries, as we see in this passage from the
Intoned Precepts 223

Since [Zhang] Ling crossed over, his office has long been empty,
and no one was appointed (onnected Celestial Master. 1 had the
perfected tutelary officers of the various provinces, commanderies,
and counties inject their pneumas in order to administer ghostly
matters and control the population rosters of the mortals; I made no
use of the defiled, disordered method of having mortal libationers
govern the citizens.

I T LUK O B B AR AR IR KRET Z AL - &8 NEN%
THEEERGHERE HBEERF O FHEAREEREEL
2k e

This brazen claim was no doubt necessary in the face of a liv-
ing Daoist church with an active priesthood serving across the
breadth of North China according to ancient rules of ordination
and promotion, which also directly communicated with the
church founders through spirit communication.2 Previous studies
have assumed that Kou grew up in a traditional Celestial Master
family on the basis of the statement in the Book of Wei that he

22. Laojutt yinsong jiejing 2a.

23. See below, chapter 8, for details of the organization of the Celestial M as-
ter priesthood. For evidence of the survival of these church offices in North
China stelae of the fifth through seventh centuries, see Bokenkamp 1996-97,

2002 ;Hu Wenhe 2004 ;Zhang Xunliao 2010.
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“when young cultivated the techniques of Zhang Lu, ingesting
elixirs and herbal medicines” s/m
erydo /D {&7E & = fii il & 6% 22 )Sbut we have seen above that such
practices had no place in the Daoist church. This statement is
simply a mistaken conflation of Kou's early history as a seeker of
immortality and an outsider” misunderstanding of the nature of
Daoism. In light of the preceding claim that no Celestial Master
had succeeded to Zhang Daoling's position as well as the por-
trayal of Kou in the Book of Wei as a conventional seeker after
immortality through alchemy and especially the role Kou played
as an advocate of blood sacrifice to Mount Hua and Mount Song
recorded in stelae dedicated to each mountain,24 it is unlikely that
Kou grew up in a traditional Celestial Master family, much less
that he was a descendant of a member of the original Hanzhong
theocratic kingdom.25

Kou presented his revealed scripture, though perhaps not the
Intoned Precepts, to the throne in 424. Emperor Taiwu was ini-
tially not convinced, though he appointed him to the Transcen-
dent Workshop, but Kou did gain the ear of the aristocrat Cui
Hao & % d. 450)Swho had established a reputation as an expert
in astrology and the Book of Changes. Cui became Kous disciple
and studied his arts. He repeatedly recommended Kou to the
emperor, arguing that the appearance of such an eminent recluse
in his court unbidden was a testament to the young emperor's
sterling virtue. The emperor’s response was to make a sacrifice of
jade, silk, and a trio of animals (tailao to Mount Song and to
welcome Kou's cohort of disciples from the mountains. This group
of 40 Daoists eventually grew to 120, who followed Buddhist
practice in praying six times a day and offered huge kitchen-feasts
feeding thousands of people every month.

Kou actively supported the emperors plan of conquest, ac-
companying him on campaigns and arguing for the precedence of

24. On these stelae, see Shao Mingsheng 1962 ;Liu Yi 2002.
25. See Liu Yi 2002 for a convincing refutation of such theories, especially

as expressed in Chen Yinke 1950.
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martial over civil virtues in order to install the emperor as the
Perfected Lord of Great Peace. Two buildings were built at his
request in the capital (modern Datong, Shanxi).26 The first was a
Daoist temple with a three-layered altar, atop which was placed
a round platform, with a throne atop that. Northeast of this was
the Quiet Wheel Palace, an exceptionally tall building perhaps
modeled on a Buddhist stupa, on which construction began in
431.2 It was supposed to be uso high that one could not hear the
crowing of roosters or the barking of dogs, so that one could con-
nect above with the gods of Heaven” #1 Ok -3 ow/d

yw s A B O# R R 2 B ek
K {#H %z $). Despite a labor force of over ten thousand, it was not
completed after a year. A Buddhist source claims that in this same
year Daoist temples with priests were established in all the provin-
cial capitals of the Northern Wei empire, but this is not recorded
in any government or Daoist source.28 It was only in 440 that the
emperor changed the reign name to Perfected Lord of Great
Peace. In 442, Emperor Taiwu finally accepted a Daoist ordina-
tion register from Kou, a custom continued by later emperors,
despite their support for Buddhism, until the end of the dynasty
in 534. When Kou died six years later, he was buried with the
rites of a Daoist priest.

It is unclear to what degree we should see Kou Qianzhi's
movement as a reformation of Celestial Master Daoism as opposed
to a new scriptural movement like the Supreme Purity (Shangqing
3% or Numinous Jewel (Lingbao &% )movements that arose a
few decades earlier in the south. In a sense, the departure from
Celestial Master practice was more radical: Supreme Purity and
Numinous Jewel followers received registers that they thought
more exalted and powerful than their Celestial Master registers,

26. The most detailed description of these buildings is in the Shuijing zhu
JKEEE of Li Daoyuan &l 3 T da. 470-527). See Wang Guowei 1984:13/427-28.

27. This according to Liu Zhaorui 2004. Lagerwey translates this as the
Revolving Palace (2007:53, 54, n. 57), without explanation, but Liu argues that
the name refers instead to the Quiescent Wheel of the Dharma (/ 5/ T EE
5£$ﬁ)mentioned in contemporary Buddhist scriptures.

28. Mather 1979:141; Lagerwey 2007:54.
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Like the Supreme Purity revelations, Kou” Scripture of the
Intoned Precepts ofLord Lao does not approve of the Merging the
Pneumas rite, saying of married couples who practice the rite,
wthere is not one who does it according to the essentials of the
heavenly officerss (wu you yitiao an tianguan benyao suo xing

fif— IR EARS F T{T).29 Still, he does not condemn it:30

However, the bedchamber is the basic place to seek life. Moreover,
the scriptures and contracts encompass over one hundred methods,
and they are not among the prohibited practices. If a husband and
wife delight in the rite, let them strive to ask a pure and upright
teacher, then do as he says. Choose whatever you like; to transmit
any one rite can be sufficient.

AEFREZAR -KEEEH A SHRANEB 2] 5 RFEHEE -
HEEREIEZ B 2T AEEE AR ES -

The same is true for hereditary succession to Daoist parishes.
Kou condemns the practice but ultimately admits that the son
should only be barred from succession if he is manifestly incom-
petent. This should probably be seen as a concession to the popu-
larity of the Merging the Pneumas rite and the resilience of the
parish structure.

Kou’s “reforms” sought to strip libationers of their traditional
pastoral role in Daoist communities. His claim that the Supreme
Lord Lao had never made use of libationers, instead relying on
local spirits of the earth to directly minister to the people, ne-
gated the legitimacy of the traditional parish structure, which
was based on libationers listing and updating their parishioner
households on fate rosters {mingji @||). Acceptance of his new

29. Laojun yinsong jiejing 18b.
30. Laojun yinsong jiejing 19a. Cf. Yang Liansheng 1956:22 :Lagerwey
2007:47-48.
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system of registers, administered by the local divine bureaucracy,
would have eliminated the raison d'etre and the primary source
of revenue for libationers.31

In this final threat to banish the disobedient to the hells, we see
evidence that Buddhism was the source of many of these changes.
The competition with Buddhism at the Northern Wei court was
significant. Cui Hao, perhaps with Kous assistance, was respon-
sible for the first major persecution of Buddhism in Chinese
history.33

A simplified ordination procedure was promulgated for use by
all, regardless of previous rank in the Daoist church, centering on
a written copy of the code, which had to be sung, probably in imi-
tation of Buddhist chants {fanbai

31. Laojurt yinsong jiejing 2a.

32. Laojuti yinsong jiejitjg 18b. Cf. Lagerwey 2007:32.

33. Mather emphasizes the influence of the newly imported Buddhist vinaya
code on the IntonedPrecepts, relating this to Kou's supposed contact with Bud-
dhist missionaries in Chang'an (1979:111).

~4. Mather (1979) discounts Kou's role in these events, but Buddhists laid
much of the blame at his feet. See (B HH4E 4 T2035, 49:354b.

35. Laojutt yinsong jiejing 1b. 1 adopt several emendations to the text sug-

gested by Yang Liansheng (1956:38).
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Daoist officers or novices: When receiving the precepts for the first
time, you should face the precept scripture and bow eight times.
Then stand upright facing the scripture. A master or friend will
hold the scripture and intone it using the eight notes music.36 You,
the recipient, should prostrate yourself, pausing after finishing the
scroll. Then bow eight times, and you are finished. If you do not
understand intoned chanting, just do the normal chanting. The
scripture should be stored in a container like a box and should be
frequently reverenced. If you in turn bestow the scripture on friends
or disciples, you should transmit it according to this rite.

BE CBAE VZHEZE | L/ FE ORI CERE
7i %VW’E/\JLZE'z H A oxBEREE R E R &%/Kﬁ

EAREHE BEFHME - HWEM R ERE L -HER
é% °%E$§f§l§lﬁ&%? HEEZ

There seem to be few restrictions on who could transmit or to
whom the scripture could be transmitted, and no pledge offer-
ings, purifications, or other preparations were specified.

The twenty-four parishes of the early Celestial Masters were,
according to Kou’s account, abandoned after Zhang Daoling’s
ascension to a heavenly office and were replaced by twenty-eight
parishes based on the lunar lodges. This meant that the tradi-
tional parishes constituted by libationers through membership
recorded on their fate rosters were null and void. Moreover, the
ordinations into these parishes, which conveyed to their owners
a body of generals, clerks, and soldiers that did their bidding,
were similarly invalid. Daoist libationers simply imagined that
they controlled these spirits:37

The Daoist officers and libationers transmit to each other out of
foolish benightedness, bestowing upon each other parish registers.
They fool themselves by requesting thousands of generals, clerks,
and soldiers. It is false to request them recklessly. They receive no
protection whatsoever from these clerks and soldiers.

36. The meaning of the original bayin AJU is unclear. Here I follow Yang
Liansheng's speculation.

37. Laojun yinsong jiejing 8b.



206 NORTHERN AND SOUTHERN DYNASTIES

o

HEZBSEEE 5 FEE KFEMTEREE A R
ZIh -HIEE R EER -

As a consequence, the libationer had no gods to externalize and
consequently could not send petitions to the Heavenly Bureaus.
Instead, they would just accumulate in the office of the local
earth god.

Under Kou’s new system, Daoist believers could make an oral
request (kouqi P 7 ), but, other than this, their only recourse
was the offering of a kitchen-feast. Further, since Lord Lao had
abolished the grain tithe that libationers used to supply their
parish-sponsored kitchen-feasts at the time of the Three Assem-
blies, the kitchens depended on private or government sponsors.
The Book of Wei tells us that the biggest sponsor was the North-
ern Wei state, which sponsored kitchen-feasts for thousands of
people every month. In fact, stripped of their parishes, parish-
ioners, and grain tithes as well as the pledge offerings that went
with the submission of petitions, libationers were left with no
source of income. This was a thoroughgoing plan to destroy com-
munal Daoism at its roots and replace it with a state-sponsored
system that closely resembles the pattern of patronage of northern
Buddhism. The seed citizens of an earlier age, who needed only to
perform the Merging the Pneumas rite to be assured a chance at
salvation, were replaced by elites who could afford the ruinous
costs of alchemical elixirs. Lord Lao, who had appeared to peas-
ants across China in the guise of Li Hong was revealed to
have stayed in Heaven ever since the worldly demise of Zhang
Daoling in the mid-second century, ignoring the petitions of all
libationers and caring only for the offerings of elites to local
earth gods. The millenarian lord of the new age of Great Peace,
who was to bring fairness, equality, and peace to all in the land,
was revealed to be the hereditary ruler of an existing, highly
aristocratic state.

It remains to ask to what degree this system was ever put into
practice and how far its influence extended. Lagerwey paints a
picture of a knation-wide system of state-supported Daoist temples"”
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blanketing the territory of the Northern Wei and lasting until the
end of the dynasty (2007:54). Mather suggests that the influence
of these reforms on the grass roots of Daoism was difficult to
assess, but probably “negligible” 1{979:104). Daoist stelae from
North China confirm this assessment (see fig. 4); they incorporate
many new ideas about the Daoist Heavens and deities but con-
tinue to reflect a community structure of libationers, novices, and
Daoist citizens similar to that described in our sources from South
China.38

His
example of a Daoist-imperial theocracy as well as the persecution
of Buddhism that he encouraged found their immediate successor
in the Northern Zhou.

The rulers of the Northern Qi dynasty (550-77) that succeeded
to most of the Northern Wei empire were devout Buddhists. They
did not receive Daoist registers when enthroned and stopped all
formal support for Daoism. Buddhism grew until there were three
million monastic Buddhists, who did not pay taxes or perform
corvee labor, out of a population of perhaps thirty million.39 This
was an unsustainable burden on society.

The Northern Zhou (557-81) originally controlled only re-
gions in northwest China but supplanted the Northern Qi in 577.
It reinstituted governmental support for Daoism on a par with
Buddhism. With the accession of Emperor Wu 1} A # 7 £ 561-
78), Daoism came to the fore. The emperor claimed to favor an
ecumenical approach, supporting Daoism, Buddhism, and Con-
fucianism, but Lagerwey argues that his syncretism was centered
on Daoism (1981:5-6). In 567, the Daoist priest Zhang Bin 5E%&
convinced the emperor of the superiority of Daoism, leading
him to accept ordination, receiving a Daoist talisman register and
donning Daoist ritual garb.4o Further evidence for this is found in

38. On Daoist stelae, see Li Song 2002; Hu Wenhe 2004; Zhang Xunliao
2010.

39. Gang Li 2010:264.

40. Guang hongming ji 8, T2103, 52:136a; Lagerwey 1981:19.



figure 4. This votive statue of Lord Lao was created in 587 by the Daoist citizen
Su Zun. Votive image ofLaojun’\ Chinese, Sui dynasty, a.d. 587. Carved lime-
stone with inscription; 24 x 15x 11.5em (9 7i6 X 578X 4 C in.). Museum
of Fine Arts, Boston§Special Chinese and Japanese Fund, 07732
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the name of the institution established to create this all-inclusive
religion under the direction of the emperor, the Pervasive Dao
Abbey (Tongdao guan ##iE#) . It was there that Daoism’s first
encyclopedia, the Supreme Secret Essentials (Wushang miyao), was
edited. Lagerwey (1981) argues that this compilation, which cen-
ters on texts of the Numinous Jewel tradition, wholly avoids the
Celestial Master canon precisely because Emperor Wu intended
to forge a new Daoism in his own name. Thus, despite the privi-
leged position accorded Daoism at court, it is uncertain what this
meant to the Celestial Master tradition.

Emperor Wu is famous for the second great religious persecu-
tion in Chinese history, in 574. He intended originally to suppress
only Buddhism, but this engendered fierce debate, and eventually
both Buddhism and Daoism were attacked. Daoist priests were
compelled to return to secular life, Daoist temples were given to
court officials, and images were burnt.4iglt is likely that this sup-
pression affected only Daoists gathered in abbeys rather than the
bulk of priests living among the people in local communities.

South China: Gentry Daoism and Sun En

Disruptions at the end of the Han began a large-scale migration to
the region south of the Yangzi River, resulting in the preservation
there of Han period occult traditions that were eclipsed among
the”northern elite by Mysterious Learning (xuanxue and the
Teaching of Names {mingjiao "WC)-A1 During the third century,
Daoism also spread throughout North China, aided by the forced
relocation of Daoist households by Cao Cao in 215, which I refer
to as the Great Diaspora, and by a missionary fervor promoted
by the role of evangelization as the primary means of attaining
promotion. Daoism was always a broad-based movement encom-
passing all social classes, but it seems that at this time it made
striking inroads among elite families. The millenarian elements

41. Zhou shu 5/85:Gang Li 2010:266.

42. On these movements, see He Qimin 1978 ;Tang Yongtong 1991.
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within Daoism, promising salvation tied to performance of the
Merging the Pneumas sexual ritual, played an important part, as
we saw in chapter 3. Another element seems to have been family
traditions of allegiance to the Yellow Turbans and their promo-
tion of Great Peace, which predisposed many in the northeast to
take up the new religion.43

When first the internal warfare of the Disorders of the Eight
Kings (291-306) and then the invasion of numerous seminomadic
horse-riding peoples known as the Five Hu Barbarians Z#H
brought about the downfall of the Western Jin in 317, this set off
a huge migration of Chinese to the South. The populations of
entire counties, facing famine, epidemic, and foreign rule, picked
up and moved. They brought Daoism with them. By the end of
the fourth century, northern and southern elites and commoners
had adopted the faith in large numbers, and Daoism had become
a truly national religion.

We are best informed about the elite members of society, who
figure prominently in the standard histories of the period. Among
the most prominent Daoist families, we can cite the Wang clan of
Langya ZHl £ X and the Xie dan of Chen commandery [FE[
k4 Wang Dao T # £76-337) was a key figure in the southern
transition, serving in the highest offices— as prime minister, re-
gent, and grand marshal—for two decades, and is credited with
preserving the Jin dynasty through multiple perils. He was instru-
mental in putting down the rebellion of his elder cousin, the
general Wang Dun T 2 ﬁ66—324)§ who almost succeeded in

43. The classic article by Chen Yinke (1932) is wrong in conflating the Yel-
low Turbans with the Celestial Masters but correct to point out the number of
prominent fourth- and fifth-century Celestial Master families whose roots
could be traced to places where the Yellow Turbans once thrived, especially
Langya = » county (modern Linyi. Shandong)Swhich was about as far as you
could get from Sichuan within the Wei kingdom.

44. Both clans were destroyed in the mid-sixth century when they refused to
intermarry with the rebel Hou Jing » = (d. 552) and were slaughtered en masse.
The Tang poet Liu Yuxi & & $ 772-842) commemorated this dramatic fall
with the line uOf old a swallow in the halls of the Wangs and Xies/Flew into
the home of a normal commoner” & w = @ = w % % 1 2 % = & % *See Qwaw

Tang sbi 365/4""7-
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usurping the throne. His nephew Wang Xizhi T 2 > $03-61) is
widely considered China's best calligrapher. Among his most fa-
mous works was a copy of the Scripture o fthe Yellow Courts dis-
cussed in chapter 3. (See figure 5.)) Members of the Wang clan
continued to hold high office until the mid-sixth century.

The Xie dan hailed from Chen [ commandery (modern
Taikang, Henan) before migrating to Guiji (modern Shao-
xing, Zhejiang). Members held high office at the time of the trans-
fer to the South. Xie An (320-86) was one of the most
prominent figures of his day. Famous from childhood as a model
of style and deportment, he lived most of his life as a recluse,
consorting with his social peers in elegant soirees and outings like
the famous Meeting at the Orchid Pavilion.4 He also played a key
role in government, rising to the office of prime minister. He is
renowned for his composure under pressure, fending off an inter-
nal threat from Huan Wen (312-73) and an external one
from Fu Jian 7f B¢ §38-85) in the 370s and 380s.46 A preserved
letter reflects his Daoist identity, beginning “Daoist citizen An”
B R 77 .47 An’s great-grandnephew Xie Lingyun #f 2 # §85-433)
was one of the most prominent poets of the early medieval pe-
riod, famous for landscape poetry.48 Born just ten days before the
death of his illustrious grandfather Xie Xuan, he was raised until
the age of fifteen in the parish of the Celestial Master libationer
Du Mingshi #: B fifi .49

45. On this poetic gathering, see the classic study by Obi (1955).

46. Huan Wen is best known as a military leader. He was responsible for
conquering the Cheng-Han state in 347, reintegrating Sichuan into Jin, and
three times launched unsuccessful campaigns to retake North China. See Jin
shu 98. Fu Jian, ruler of the Former Qin, was on the point of reunifying China
when defeated at the Battle of Feishui, where Xie An and his nephew Xie Xuan

(343-88) played key roles. See Jin shu 79 ;Rogers 1968.
47. See Yan Kejun 1958; QuartjJinwen 83 iZhongguo shufa quanji; Songtuo
~ R EAL M 2/114- 15; 57700 (2/31.

48. M ather says he was Mn his own generation and for some centuries there-
after the most popular poet of the ageM(1958:67).

49. Chen Yinke 1932:157, citing the =5 of Zhong Rong $H M f68-
518). This lodging is nowhere explained but, given the proximity of his birth

to his grandfather” death, may have been due to a perceived incom patibility of
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Even some emperors seem to have been members of the Daoist
church. During the Eastern Jin, Sima Yao =] f& i $62-96), who
reigned as Emperor Xiaowu & 2 i % . 372-96)Sand his younger
brother Sima Daozi =] /& & T $64-403), who controlled the gov-
ernment for a period, were both Daoists.50 Liu Yu £/ 5 (363-422)
canonized as the Martial Emperor 5 i % f. 420-22)Swho
founded the succeeding Song dynasty, was promoted in both the
Scripture ofDivine Spells and the Inner Explanations ofthe Three
Heavens as the one destined by the Daoist Heavens to restore the
Han dynasty.51 Xiao Yan #f £7 (464-549)Sknown to history as
Emperor Wu of Liang 3 & 7 (. 502-49)Sis most famous as an
advocate for Buddhism and a proponent of vegetarianism, but he
was raised as a Daoist and, even after ascending the throne in 502
(at age thirty-seven), submitted his own memorials to the Daoist
gods.523He must have held at least a Ten Generals Register, if not
the status of full libationer. Similarly, Chen Baxian [ & 4t $3-
59), who founded the subsequent Chen dynasty (Emperor Wu 1
3 T. 557-59)Swas also a member of the Daoist church.' 3Thus,
rulers of both North and South, including many of the most effec-
tive and most militarily active (as noted by posthumous titles in-
cluding the character wu » , or ttmartial,,)) were not merely pa-
trons of Daoism but active initiates.

One of the most prominent Daoist practitioners of the period
was Du Jiong #: & fl. 365)Swho was master of a parish in Qiantang

Lingyun's birth date and time (according to the sexagenary cycle) and that of
other members of his family.

50. Chen Yinke concludes on the basis of events surrounding their births as
well as their style names that both were raised in a Celestial M aster environ-
ment (1932:157). The incident concerning Sima Daozi's patronage ofa women
who dressed as a Celestial M aster priest (see chapter 5) confirms this.

51. On references to Liu Yu in the Do«gy«fﬁf{ JJE TR 4K S see
Mollier 1990:56-58; for the Santiart neijie jing, see Bokenkamp 1997:187-88.

2. Suishu 35105 OREWaRdErs IFhis imposition of vegetatianism o Buds

53. Sui shu 35/1093. Chen came to prominence through his suppression of
the rebellion of Hou Jing 'who, as noted above, decimated the two most prom -

inent southern Daoist lineages.
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(modern Hangzhou).54 The Biographies of Cavern Transcen-
dents says of him:"5

Daoists and the profane from near and far came to him for conver-
sion [in groups as thick] as clouds. Within ten years, the households
contributing grain numbered in the tens of thousands.

BATEG WEOE -+EZAN BRFEE -

This record of a parish of more than a hundred thousand parish-
ioners may be exaggerated but certainly indicates a group com-
prising very large numbers of new converts as well as existing
Daoists. In addition to his many commoner parishioners, Du often
ministered to members of the elite in nearby Guiji, like Wang Xizhi
and Xie An, healing them when possible by submitting petitions.
When Du Jiong died, his parish was taken over by his disciple
Sun Tai 4 % d. 398) and later by Tai’s nephew, Sun En.56 Both
Tai and En are said to have been “respected [by their parishioners]
as if they were gods.” Sima Daozi exiled Tai to Guangzhou & J| 578
which only succeeded in expanding his following into that region.
The emperor then recalled him on the suggestion of people close
to his nephew, Daozi's eldest son. Toward the end of the fourth
century, the court was threatened repeatedly by attacks from the
devout Buddhist Wang Gong F #% d. 398)5Xand the military leader
Huan Xuan fH Z $69-404). Tai raised troops from among his
followers to oppose them. Seeing the Jin house in such a weakened

54. On Du Jiong, see Song shu 100/2445 ;Nan shi s7/1405 :Zizhi tongjian
103/3248; Sandong zhunang 1/ia-b; Bumbacher 2000:161-69.

55. Yunji qigian m /7a-b, citing the Dongxian zhuan That text is
now lost but is first recorded in the Sui shu bibliographic chapter (33/979), so
it should be no later than the end of the Six Dynasties.

56. On Sun Tai and Sun En, seeJin shu 100/2631-33 ;Eichhorn 1954 ;Miya-
kawa 1971.

57. Guangzhou comprised most of modern Guangdong and Guangxi prov-
inces, with its administrative center at Panyu # 17, modern Guangzhou city.

58. Wang Gong is famous for publicly humiliating Sima Daozi for allowing

at his table a woman who liked to dress in Daoist ritual attire. See chapter 5.
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state, Tai continued to gather his forces, until he was seized,
along with his sons, and executed as a potential usurper on the
command of Sima Daozi.59 Sun En escaped to an island off the
coast and regrouped. In 399, he gathered his forces and marched
on the capital, attacking first the kingdom of Guiji. The seneschal
of the kingdom was Wang Ningzhi F %t > d. 399), son of Wang
Xizhi, who was a famous calligrapher in his own right and a de-
vout Daoist:60

When Sun En attacked Guiji, the aides [of Ningzhi] requested that
defensive preparations be made for them. Ningzhi did not follow
this advice; he just entered his oratory and offered a prayer. Emerg-
ing, he said to his generals and aides, Kl have already made a request
of the Great Dao, who has promised demon soldiers to aid us. The
bandits will be destroyed by themselves.He made no preparations
and consequently was killed by Sun En.

BRZEE FEIEFEK ZH B2 T ABEFHE iR
HAEH T BOEARE SFREMEY MAEMKS - PR
B HRERTE -

Eight commanderies rose up in support of Sun En, killing their
officials and uniting with Sun until his force numbered in the tens
of thousands. Battles seesawed over the next couple of years, with
Sun withdrawing to offshore islands when attacked, then coming
ashore elsewhere. Liu Yu proved the decisive force, hounding him
up and down the coast until Sun’s forces were depleted. In 402, Sun
En threw himself into the ocean, followed by hundreds of his most
faithful followers, who were convinced he had become a water
transcendent {shuixian Jcfll|). The rebellion continued intermit-
tently over the next decade, led by En's brother-in-law, named Lu
Xun & 1§ (d. 411), who seems to have also had Daoist roots but was

59. His followers, insisting this was a ruse and that he had actually become
atranscendent’ wentoutontotheoceantomakeofYeringstohim .

60. Seejin shu 80/2102-3. Liu Yig claim (2011) that this action is inconsis-
tent with Celestial Master practice and therefore must represent a non-Daoist

ritual is wholly unfounded.
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not the same sort of religious leader. The remarkable aspect of this
rebellion was the number of elite and commoner Daoists of both
northern and southern origin on both sides. Here we see that Ce-
lestial Master Daoism could be used by a charismatic leader to in-
spire rebellion but that many Daoists interpreted their faith as
supporting the established power structure.G
The mixture of northern and southern religious culture in
South China during this period provided a fertile environment for
religious innovation. Two Daoist movements came to have great
influence. The Supreme Purity movement was based on revela-
tions from exalted Daoist deities to members of an old southern
family, the Xus, who had been among the first Southerners to
accept Celestial Master Daoism.t Initially appearing to Xu Mai
ZF ¥ $00-49), the gods found a better vehicle in the medium
Yang Xi % 2 $30-86), who relayed messages from a variety of
divine figures to Mai’s younger brother Xu Mi F & $03-73) and
Mai's son Xu Hui |*pj* (341-ca. 370) over the years 364 to 370.
The gods transmitted scriptures as well as a variety of personal
messages, introducing new, more exalted gods and new ritual
techniques. Although almost everyone associated with the move-
ment came from a Celestial Master background, and one of the
most important revealing deities had been a Celestial Master li-
bationer while alive, the Supreme Purity gods claimed to have
superseded the Celestial Master tradition. For example, they re-
jected the Merging the Pneumas rite as a method of limited effi-
cacy that could bring misfortune if misused and advocated a more
ethereal practice of uniting with the essence of divine beings
called Pairing the Phosphors (oujing Similarly, the revela-
tions introduced a new Inner or Esoteric version of the Scripture of
Co«rf 25 EE N 4 that focused on
elaborate visualizations of the gods of the body. Although the

61. Miyakawa (1971) points out that Sun Tai and Sun En were related by mar-
riage to Cui Hao, who was the most important supporter of Kou Qianzhi.

62. On the Supreme Purity movement, see Strickmann 1977 *1979, 1982b;
Robinet 1984 ;Bokenkamp 1997:275-306; 2007. The Xus had migrated south
at the end of the Han.
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Supreme Purity revelations were to have great appeal to elite Dao-
ists of later centuries, the manuscripts were closely held for at
least a century after the revelation and only became widely avail-
able in the mid-sixth century or later.

Tao Hongjing played a key role in their dissemination by
gathering and editing the miscellaneous revelations into a work
called the DA/:/kE ' HiE) . As the
teachings gained popularity, a lineage of patriarchs was retroac-
tively created in which Tao held the ninth place. The Supreme
Purity “school” had very little influence on the period treated in
the present book and never held much appeal for nonelite practi-
tioners. Among the books produced by Tao Hongjing was an ex-
tensively annotated work called the Hidden Instructions for As-
cending to Perfection {Dengzhen yinjue which preserves
much information concerning Celestial Master religious practice,
as does a Supreme Perfection ritual code called the Code of the

i KHEF} that is dated to ca. 42063

This was also the period when Buddhism began to make sub-
stantial inroads into Chinese society.64 Like Daoism, Buddhism
appealed to the elite and vied for patronage from the powerful.
Originally, Buddhism had been understood as a form of Daoism
or an adaptation of Daoism for non-Chinese peoples. Now, as
understanding deepened and Chinese intellectuals became ad-
vocates of the foreign faith, some elite families chose it while oth-
ers maintained their allegiance to Daoism. Families like the Chis
were split, with Chi Yin #A&% 813-84) and his younger brother
Chi Tan A % $20- 61) upholding the Way of the Celestial Mas-
ters, whereas his. son Chi Chao ## 836-77) became a famous
advocate of Buddhism.65 One reason the two faiths successfully
competed for elite allegiance was their common rejection of the
sacrificial practices of the Chinese common religion. Beginning in

63. On the Secref see Cedzich 1987; on the Code O/
Perfected, see Ofuchi 1997 4(3-5(5- Both works are cited extensively in part 2

of this book.
64. On Buddhism’s entry into China, see Ziircher 1959.

65. See Jin shu 67/4713.
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the fifth century, advocates of Daoism and Buddhism launched a
series of polemics against each other.66 Although this might seem
to reflect a growing antagonism between the two religions, in the
Tang dynasty both were supported by the state and experienced
rapid growth. The adoption of Buddhist terms, concepts, and
practices by Daoists was a distinctive feature of the fourth through
sixth centuries.6;

The most prominent example of this appropriation was the
rise of the Numinous Jewel scriptural tradition.688 Although some
of these scriptures are attributed to the third-century occultist Ge
Xuan Tao Hongjing tells us that the initial wave of Numi-
nous Jewel scriptures was actually created by Ge Chaofu
in the 390s.6gpOthers were produced in the early fifth century.
The corpus was ordered and delimited by Lu Xiujing [E{Z &%
(406-77), who catalogued it in 437/0These scriptures introduced
rituals dedicated to the universal salvation of all humanity and
the deliverance of all the dead from reincarnation, in contrast to
Celestial Master rites for specific individuals or households. They
also included rites for the protection and deliverance of the state
that proved popular with rulers. These new rites were organized
into lavish multiday rituals called purificatory feasts (zhai and
offerings (jiao H). All of these new ritual forms proved popular
and are still practiced today.

Other scriptural traditions also emerged during this period
and even into the Tang, such as the Piercing the Abyss movement
or that associated with the Guide to the Golden Lock and Flowing

$HHERS | . Most have left behind at

66. These debates are preserved in T2102 Hongming ji and T2103
Guang hongmirtg ji The only Western work to treat them extensively
is Kohn 1995.

67. An important study of this process is Bokenkamp 2007, which looks at
Daoist acceptance of the concept of reincarnation.

68. On the Lingbao tradition, see Ofuchi 1974; Bokenkamp 1997:373-92;
Yamada 2000.

69. See Zhengao 19/11b; Daojiao yishu 2/6b confirms this date.

70. On this catalog, see Bokenkamp 1983.

71. On Piercing the Abyss scriptures, see Mollier 1990: on the Golden Lock
movement, see Tsai 2005.
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most a handful of liturgical texts and some hagiographical mate-
rial. It does not seem that any of them actually presented a sub-
stantial alternative to the social reality of the Celestial Master
church. They were all integrated into the Celestial Master system
of registers, forming new, more exalted levels that promised in-
creased spiritual power and access to newly discovered regions
of the sacred realm.72 The Celestial Master system of registers
was compressed and the novitiate shortened, but they were never
displaced, and no pastoral religion ever replaced Celestial Master
Daoism on the local level. Only with the appearance of a syncre-
tistic monastic movement in the twelfth century, the Complete
Perfection school (Quanzhen pai 4> E J)Sdid a real alternative to
Celestial Master Daoism arise, and it was only in the late Ming
and early Qing (sixteenth and seventeenth centuries) that it actu-
ally became an important presence in the Chinese religious
world.z3

72. On the mature Tang system of registers, see Schipper 1985; Kobayashi

2003.
73. On Quanzhen, see Esposito 2000, 2001: Goossaert 2001, 2004, 2007.
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Ritual and Community
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Ritual Life

itual permeated all aspects of life in Daoist communities. As

we shall see in part 2 of this book, every household main-
tained a sacred space where they conducted solemn Daoist rites at
least twice a day, and, even when not engaged in the performance
of ritual, there were extensive ritual codes delineating proper
grooming, dress, and comportment. In a larger sense, Celestial
Master Daoism was essentially a method of intervening in and
directing the course of events through the proper employment of
a set of ritual formulae by trained officiants, who had participated
in an ordination rite and who observed a strict code of ritualized
conduct. Even the act of sexual congress was properly performed
only within the context of the Merging the Pneumas rite. Part 2
of this book is devoted to the ritual life of Daoist communities dur-
ing the first five centuries of Daoism's existence. This ritual life
was certainly not static, but, because surviving liturgies and ritual
manuals accreted over time as they were transmitted from master
to master, reaching their final form only toward the end of the Six
Dynasties period, we are presented with what seems a static sys-
tem, within which we can only sometimes see internal evidence
of historical development. For this reason, I present here the ma-
ture ritual system of early medieval Daoism with only occasional
remarks as to how it may have evolved over time.

In the following chapters, I explore the various rituals that
defined life in Celestial Master communities, including the audience
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ceremony with which one began and ended each day; the seasonal
observances that marked the beginning of the year, the height of
summer, and the harvest; as well as the periodic ceremonies that
commemorated significant life events and transitions. To do so, |
focus on the three primary ritual roles within these communities:
the common Daoist citizen ;the novice, who was a religious pro-
fessional in training; and the libationer or Daoist priest, who led
each community. First, though, let us consider the ritual settings
and environment common to all, as represented by the buildings
in which ritual was practiced and the clothing worn during its

performance.

The Oratory

In ancient China there were temples (miao Ml) established for the
ancestors of nobles, but most rituals to the gods of Heaven and
Earth seem to have been conducted at an altar constructed in the
open. By the early Han, the emperor had taken to building struc-
tures for the worship of the gods within the palace. When Em-
peror Wu had the Sweet Springs Palace constructed, he included
a raised chamber where painted images of Heaven, Earth, and the
Great One as well as sacrificial implements were placed as a way
of summoning them for worship.1 The Latter Han saw the rise of
"chamber cultss; (fangsi shrines for offering worship to the
dead who were not one's ancestors, and images of deities of vari-
ous sorts became more common.2 The Daoists seem to have es-
chewed these new developments.

There were two types of ritual structure in early Celestial
Master communities, the “quiet room,” or oratory (variously
written // §F /7 552 IE=E o r 5%)Sand the parish head-
quarters, or Z?/&. Secular sources also mention a “charity lodge”

1. Shiji 12/458, 28/1388: Han shu 25A/1219.
2. The Taipingjing advocates displaying color-coded paintings of the spirits
of the five viscera. See Taipingjing chao yibu 2/3.
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7& 4 )Sbut the term is not found in received Daoist sources.
It is impossible to say where and for how long such structures
might have existed.1 Beginning in the fifth century, Daoist ritual
centers appeared that would eventually develop into a quasi-
monastic institution. They were first called &8 sor “officesS
and later gw;Z(#{, often translated “abbey” or “belvedereS and
were originally places of religious practice for prominent Daoist
priests who had attracted the patronage of a ruler or other wealthy
individual.z Particularly for the early period, information on who
lived in these establishments under what sorts of conditions is
extremely limited. They were, in any case, very few, a fraction of
the Daoist populace.
The Code of'the Great Perfected says that each family of Dao-
ist believers should have its own oratory:s

When Daoist citizens convert to the faith, each family should estab-
lish its own quiet room in the west, facing east.

BRAME RHEEIIEE AEFEREE -

We have some descriptions of the parish and oratory, including
one passage from the Statutes ofthe Mystic Capital that gives the
normative dimensions of these buildings:6

Male officers or female officers who administer a parish and regis-
ter novices should locate their oratories toward the virtue of Heaven,
the regions of jia, yi, bing, and ding [i.e., east to south]. There are
ranks of parish. The oratory in a citizen's home should be eight feet

3. There are a few scattered references in Daoist scriptures to tingzhuan *
m but it seems likely that these are secular governmental structures like the
government post offices that often occur in the same passage rather than descen
dants of the yishe. See Cbisongzi zhangli 6/23a.

4. See Tsuzuki 2000; Hu Rui 2003.

5. Yaoxiu keyijielii chao 10 /434 -5 .

6. Xuandu liiwen 15a8-b2; Yaoxiu keyi jielii chao 10/482-5.
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wide and ten feet deep. A mid-level parish should be twelve feet wide
and fourteen feet long. A large parish should be sixteen feet wide
and eighteen feet deep. The exterior door should face the east, and
the incense burner should be placed in the center. If you disobey,
for a parish you will be fined one Jupiter-cycle (/; 4. of counters$
with points of law determined in accordance with the Statutes of
the Covenant with the Powers.
FEXELHEBELZENREE FLWATH J6A L% BX
WEE/ARK—L EP?@E%*i:)E%*i@E ROBRE—INR
£ —XAR | fig | R GHEE T & JRRIETE 40 H
R S A A

We find another set of dimensions for the oratory in the
Declarations ofthe Perfected, but it is noted that this larger ora-
tory (nineteen feet wide) is for wuninhabited wilds of famous
mountains and great marshes” and not suitable for populated

areas.9 The same source records alternate names for the oratory:

the uthatched hut, (maowu the Asquare eavess;{fangliu

s#)Sand the “surrounding barrier” [(m}Zm/w £ %) . The first two
terms seem merely to describe the building's appearance, but the
last links it to a rustic hut mentioned in the Record ofRites and
in the Zhuangzi as the appropriate dwelling for a scholar or a
sage.1oltmayalsoberdatedtothe“essentialchamber” (Vegs/7

7. During the third century, a foot was 24.12 centimeters, so this building
would be 1.92 meters wide and 2.41 m. deep: the mid-level parish would have
been 2.89 m. by 3.38 m. : and the large parish would have been 3.86 m. by 4.39 m.

8. A Jupiter-cycle is the twelve-year period it takes for Jupiter to appear to
revolve about the earth.

9. Zhen'gao i8/6b-7a. In his note to this passage, Tao mentions an alter
nate method for constructing the oratory, which in his day was recorded in a
text called the D*o// & # but this text does not seem to have survived. The
Tang encyclopedia Shangqing daolei shixiang l/ia cites a Wstatute 5to the ef
fect that the oratory and parish headquarters were the same size, eighteen
feet deep and sixteen feet wide, and that this building would be called an
oratory if the household were Daoist citizens and a parish if the inhabitant
were a master.

10. See jLxV42.4, which describes the humble dwelling of a scholar occupy-
ing a low office, with asingle fence surrounding all four sides. There is consid
erable dispute as to the length of the fence. In the Zhuangzi (H-Y Index edn.,
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I 2

1% % located near a famous mountain beside an east-flowing
stream that Ge Hong promotes as the ideal place for alchemical
endeavors.fie

The Daoist oratory finds attestation in the earliest surviving
secular record, the Summary of Institutions (Dianliie) recorded
by Yu Huan in the first half of the third century:12 wI'hey add on
a ‘quiet room’ where they place people with ailments and have
them ponder their transgressions.gLu Xiujing, writing in the fifth
centurySaffirms the importance of this building and rails against
the abuses of this sacred space by the faithful of his day:3

For families who worship the Dao, the oratory is the place where
one manifests one’s sincerity. BExternally, it is separate and re-
moved, not contiguous with other buildings. Inside, it is pure and
empty, not defiled with extraneous objects. When opening and
closing the gate and door, do not recklessly rush in and out. Mop
and sweep it carefully and solemnly, always as if the god is pres-
ent. Only place there an incense burner, a fragrant lamp, 14 a table
for writing memorials,15 and a writing knife:16 these four items
and no more. Itmust be plain and clean, costing no more than just

61/23/6 and 78/28/44)Sit is the home of the “supreme man” £ N and
of the sage Yuanxian JF%&.

11. Yoshikawa Tadao (1987) argues from this that the oratory was originally
an esoteric chamber for magical operations and only later became a site of
ritual for Celestial Master Daoists. This does not accord with the evidence,
which shows the earliest usage of a similarly named structure is by the Celestial
Masters, attested in the second century.

12. Sanguozhi 8/264, n- I

13. Lu xiartsheng daomenke liie 4b3-8.

14. Wushang rniyao 66/8a-b gives a formula for the fragrant oil that fuels
these lamps.

15. Yaoxiu keyi jielti chao n/i5a-b specifies that this table must have curved
legs and should be 2.4 feet (55.4 cm.) wide, 1.2 feet (27.7 cm.) deep, and eight
inches (18.5 cm.) high.

16. Yoshikawa Tadao traces this writing knife back to a “scraper” Hil »
mentioned in the Zhouli” that was used to carve characters into wood before
there was ink and argues that its continued presence in the oratory was a wfor-
gotten method of antiquity” 1987:135) sbut, at the time of the founding of
Daoism, paper was not common, and silk was expensive, so many documents
were still written on bamboo (witness the recently discovered third-century
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figure 5. Ink rubbing from a stone-engraved copy of the Scripture ofthe Yellow Court attributed to Wang
Xizhi. Eastern Jin dynasty, dated to 356. Wang probably copied this scripture in his oratory. Photo courtesy
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a hundred-odd cash. If compared to those households that engage
in heterogeneous profane practices,t/with their statues on sitting-
platforms and pennants and canopies covered with ornamenta-
tion, is this not a difference between complex and simple, flowery
and unadorned?

BEZ R IFERBHHZFT -HHNIE AR PR A
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We see here the austerity demanded of Celestial Master sa-
cred space. The highest deity was transcendent and could not be
imagined in any fixed physical form. The lower Daoist gods, in
reality also just transformations of the pneumas of this ultimate
force, the Dao, were too sacred to be depicted except in the
mind's eye. This went hand in hand with the Daoist rejection of
sacrificial practice and its demotion—if not outright denial— of
the sacred character of the gods of the common religion. We
might well compare this to the Protestant movement's stripping
from its churches of the dense symbolic ornamentation of Ro-
man Catholicism.

Much of the populace in any traditional society was unable to
generate a significant surplus of food and so was only one bad crop
or other natural disaster away from starvation. The construction
of a separate structure devoted exclusively to religious activities

Zoumalou documents), and, in any case, a knife is useful to scrape ink off
bamboo, paper, or silk as asort of crude eraser.

17. This phrase, zasu zhi jia could be interpreted a number of dif
ferent ways, but Daoist scriptures use it to indicate those who do evil and en
gage in deviant practices. A Lingbao scripture reports that one of the Twelve
Rewards (shier bao for practicing the Twelve Remembrances (shier
maw -+ ;&iis that “within the 3,600 square /* surrounding one’sdwelling the
bewitching falsities of heterogeneous profane traditions and the goblins that
practice scurrilous deception will all at once disappear” FifE{E 1t HEI =T 75H
Hp $REHG S EE S 054 See DZ 22 Yuanshi wulao chishu yupiart
zhenwen tianshu jitig 3/13D.
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would have represented a significant investment of family re-
sources. It was a testament to the fervency of their faith that many
peasants did obey this rule. It is hardly surprising that, in Lu Xiu-
jings day, many did not live up to the ideal, despite his stinging

criticism :18

But many of those who worship the Dao today have no oratory.
Sometimes they fence off a piece of land and make an altar, but they
have never weeded it, and the grasses and rushes pierce the sky.
Some have erected a building, but there is no gate or door, and the
domestic animals roam or dwell there, with manure and muck up
to the knees. Some call it an oratory but use it to store all sorts of
household items. Rushing in and out, they let rats and dogs take up
residence. To pray to the revered, marvelous Dao in such a setting,
is that not truly out of place?

M5 ZEEE %= BUEM— e E R Y B E5E
ROGHRHIIET EAME OANEBERE EBRILK K
= MR Y R A CBRRM L DU E Y 2 AR
=L

It is interesting to note that some Daoist citizens continued to
practice their religion in the open. This would not have been practi-
cal for novices and libationers who were able to submit written
petitions, but, for penniless, semiliterate Daoist citizens whose
primary religious activity was the morning and evening audience
rite and the occasional confession, this remained an option.

The Parish

Parishes were originally a clearly defined set of twenty-four,
arrayed in the Sichuan basin and centered on a group of three
located northwest of modern Chengdu. Central authority was
vested in the Celestial Master, who was also the Supervisor of
Merit for the most exalted of the parishes, that of Yangping. The

18. Lu xiansheng daontenke liie 4b8~5az.
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Code ofthe Great Perfected preserves a description of the parish
buildings of the Celestial M aster 19

When establishing the parish of the Celestial Master, the plot of
land should be eighty-one paces square, modeling itself on the num-
ber nine times nine, which is the pneuma of rising yang. In the
exact center of the parish is the Hall of the Exalted Void, an area
with seven beams and six rooms, spreading out for 120 feet. Atop
the central two rooms, build an upper floor for the Terrace of Ex-
alted Mystery. In the center of this terrace place a large incense
burner, five feet high, that constantly produces incense smoke.
Provide three doors to the east, west, and south, with windows
installed beside the doors. There is a walkway wide enough for
two horses under a roof below the southern door, resting on a
raised pavilion, from which to pay audience to the descendant of
the Celestial Master. The Daoist priests from the upper eight par-
ishes, who live their lives in the pure severity of the mountains,
can ascend the terrace to pay audience. The other officials, great
and small, and the central and external libationers gather in the
great hall below to pay audience from afar. Fifty feet north of the
Terrace of Exalted Mystery is a Hall of Exalted Transcendence
with seven rooms, 140 feet, with seven beams. On the east side is
the Chamber of Yang Transcendents and on the west, the Chamber
of Yin Transcendents. To the south of the Terrace of [Exalted] Mys-
tery, 120 [feet] away from the terrace and close to the Southern Gate,
a five-room, three-beam gatehouse is raised. The eastern room of
the gatehouse is the Southern Awe-Propagating Libationers’ Lodge.
The western room of the gatehouse is the Controllers, Supervisors,
and Inspectors of Pneumas Libationers’ Lodge. The rest of the small
lodges cannot all be described. Each of the twenty-four parishes is
like this.

ILKRARE L IT N TENULZBOMETHS Z R JRIEF SR
PEEE —EER NH 2R CEEE L E PRI
bt AEEEZE -EETRLEZAEFTE SOK CHEE B
R ME=F o PBYE CREEEERST Rig B S
KENT 2 - £/ ARGBRILEE & B AL o] B 2518 HERR A

19.  Yaoxiu keyijielti chao 10/ia-b. Much of this description is obscure. What
follows is my best guess as to how it should be interpreted.
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This would seem quite a grand compound, housing dozens of
religious professionals and serving a huge populace of believers.
It is unclear how much this description resembles any real, histori-
cal building. The final statement, that each parish had a similar
complex of buildings, is even more difficult to credit. But this
description does accord with some surviving records, such as the
following account of the founding by the Supreme Lord Lao in Lu
Xiujing's abridged version of the Daoist Code:10

He established the twenty-four parishes, thirty-six oratory huts,
and 2,400 inner and outer Daoists.

B HWE =+ AEE ONMELEZTHEA -

The early-fifth-century Code of'the Great Perfected describes
the role of the Celestial Master in appointing these officers:a

The code says: After long study and accumulated virtuous deeds, one
receives the mandate to become Celestial Master. He appointed
2,400 male and female libationers, each of whom takes charge of
households and converts [the profane into] citizens.22 The other-
worldly officials are referred to as register [students] and parish
[officers]; this-worldly officers are called ministers and guardians.

MH BAER 2ZaK KA BHLEB_THEA &FF
(LR BRI B E T -

20. Lu xiansheng daomenke liie 1b.

21. Yaoxiu keyi jielii chao i Jib-2a.

22. See the next chapter for a description of the Daoist citizen, the most
basic member of the Celestial Master church.
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Here a comparison is made between the leader of a parish and the
administrative head of a commandery or kingdom, the top level of
local administration within the state bureaucracy during the Han.
This comparison must be somewhat inaccurate, since the Sichuan
region was divided into only three commanderies during the Lat-
ter Han, but the Shu-Han kingdom of Liu Bei established fifteen
commanderies in roughly the same territory. Moreover, the Celes-
tial Master communities included in their fate rosters many non-
Chinese minorities like the Ba, who were not included on normal
government population rosters. Parishes must have started small
but grew rapidly. We can trace some of this geographical growth
through changes in the parish system; these seem to indicate ex-
pansion toward the east and the north from an original center in
the area around Chengdu.

The parish structure would have experienced its first disrup-
tion with the move of the Celestial Master to Hanzhong during
the period of the theocratic state. Believers came flocking to the
new utopia from all over the region, leaving behind their original
parishes. It is uncertain how the church initially responded to
this problem. Several parishes were moved to the Hanzhong area,
including the Yangping parish that was the seat of the Celestial
Master, but accommodating newcomers into these parishes would
have meant changing their parish registration and perhaps that of
their master as well. Ultimately, it seems that at this point the
Celestial Masters turned to a new scheme, in which each parish
was linked to one of the twenty-eight lunar lodges (xiu An
earlier system had linked the parishes to the asterisms by assign-
ing two each to four of the parishes, but now four parishes were
added to make a one-to-one correlation.23

23.  The original set of twenty-four was intended to correspond with the

twenty-four seasonal nodes {jieqi of the solar calendar. Those added now
included Jushan E\U_JgZhongmao $% ¢ SBaishi {/45Sand Ganggeng [ #. parish-
es. The Code Greu (ca. 420 c.) says that outsiders refer to
them as Alternate Parishes 5;4)Sbut within the church they are re-

ferred to as the Completing Parishes (beizhi i"Tn) because they bring the num-
ber up to a full twenty-eight. See Yaoxiu keyi jielii chao i (b2b.
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It is unclear how individuals were assigned to these lunar as-
terisms and hence to parishes. It may have been geographical,
since the field allocation (fenye system of divination had
long before established geographical correspondences of all the
asterisms. Kou Qianzhi still advocated this system in the fifth
century, which suggests that it may have maintained some cur-
rency in North China long after its abandonment in the south.
Nonetheless, it seems clear that the primary system of organiza-
tion developed differently, forming a structure that was primarily
hierarchical with little or no connection to geography.

The parish system of the mature Daoist church of the mid-
fourth century was no doubt diverse, with some parishes serving
congregations numbering as many as ten thousand, but the aver-
age parish must have been a much more modest affair, staffed
by a parish priest and at most a few assistants. This fits well with
the description above of a more modest parish building, basically
an enlarged version of the oratory. Indeed, as seen in the discus-
sion of the career and promotion of priests below, many individ-
uals making the transition from novice to libationer must have
relied on their family oratory as a base of ritual operations until
they had gathered a large enough group of parishioners to war-
rant conferral of a parish register and construction of a parish
building.

Archaeologists have not discovered evidence of these struc-
tures. Even textual references to them are rare outside the Daoist
canon. We know of only one recorded building that might have
been a residence of the Celestial Master in South China. During
the early sixth century, Xiao Gang (503-51), the future Em-
peror Jianwen of the Liang (r.549-51), built a magnifi-
cent structure called the Parish for Summoning the Perfected JS
E.J& on Mount Yu E (| north of Changshu % f city, Jiangsu) for
the twelfth Celestial Master, Zhang Daoyu & H #¢ fl. 503-15).24

There is a similar silence, for the most part, concerning the many

24. See Yan Kejun 1958:3, 3029-30 (original pagination, Liang i4/2a-3b).
Yan cites Wang Ao £Z MSO-UM ) Ui 4k % A8 30 1748 (F)1.0U78/1341
records only part of the stele, which seems to have survived into the Ming.
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Buddhist institutions that appeared during these centuries, so the
silence of secular literature is not anomalous. We must imagine
that Daoist oratories and parishes were common features of the
Chinese landscape during the Northern and Southern Dynasties,
even if the genre conventions of contemporary textual production
precluded their mention.

Daoist Attire

Clothing would have been a visible marker of Daoist identity, and
there were codes for proper Daoist dress both during the perfor-
mance of ritual and when off duty.25 Early Daoist sources have
much to say about dress, though it is not always consistent. Cer-
tainly, it was considered an important topic. Daoists serve the
most exalted deities in the universe and interact with these figures
in the course of their ritual activity. For this reason, the clothing
they wear during these interactions is special and sacred:26

All Daoist priests and priestesses who wear registers with scrip-
tures, precepts and talismans belted at their waists have celestial
documents on their person, perfected beings attached to their phys-
ical form, the pneumas of the Dao to protect them, and Transcen-
dent and Numinous Officersz; on which to call. The garments and
hats they wear are called “ritual garb,” and each has a divine spirit
reverently guarding it.

FLIE 20 MRAR RS R B 5 EL AW 2 B Al
Bk HATERE AEAR S MBEGE -

Because Daoists interact with deities as officials using ritual
forms and presenting formal documents that closely resemble those

25. On Daoist ritual clothing, see Tanaka 2005:351-70.

26. DZ 1125 Dongxuati lingbao sandong fetigdao kejie yingshi 3/8a.

27. These are the officers of the register. During the novitiate, one receives
either Transcendent or Numinous Officers—depending apparently on the gender
of the recipient—up to 75 generals, then receives a full complement of 75 of
the other type to make the One Hundred Fifty Generals Register.
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of the Chinese governmental administration, Daoist ritual garb is
modeled on that of the court and the secular bureaucracy. In M”s-
ter Lus Abridgement ofthe Daoist CodeyLu Xiujing remarks 28

The ritual garb of the Daoist resembles the court garb of the [pro-
fane] world, where dukes, marquises, gentlemen, and commoners
each have their ranks in a five-step system to differentiate noble and
mean.

BRERBEHE SAELE ZFLK A FEZH LHE

& -

Lu continues to describe some of what he characterizes as the wld

rules” for ritual attire:

According to the old rules, one wore an unlined robe with a lined
robe and a headscarf; novices wore pants and a jacket. As one of the
pledge offerings when receiving a diocese, men would bring an un-
lined robe with an ink-black headscarfand women, an indigo robe.
This explicit written statement should be sufficient to resolve doubts.
Turbans, burlap coats, and capes are issued by high Daoists. When
performing obeisance, wear burlap coats; when reciting a scripture,
wear a cape.2

EERER R HAEEE FURAZE BEEREE X
AU AR -t Z B 3T o1& DAE BE -1h 8 i ot B B -18FE
g EREEE I -

Lu thus affirms that by the mid-fifth century there was in place a
traditional system of ritual garb that differed according to rank
and function. Already in Lu's day Daoists were overstepping these
limits, with novices and masters of small dioceses wearing not just
capes and coats but hats, trousers, and skirts. Lu also notes that
there are exact specifications for the size and number of seams of
each garment, although they do not survive.

28. Lu xiansheng daotnen keliie 5a.
29. Lu xiansheng daomen keliie sa.
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The Statutes o fthe Mystic Capital preserves a passage dealing
primarily with the color of garments that would seem to describe

the situation around the fifth century:30

Daoist priests, female officers, and register novices who are eigh-
teen sui (normally seventeen years) of age or above may receive the
great rite. If they are still practicing the external rites, from the time
they receive the One Hundred Fifty Generals Register, they may wear
yellow ritual garb, robe, and cap. If [they are practicing] the internal
[register] rites, those using the Perfected Text for Spontaneously
Ascending to the Mysterious up to the Great Cavern Scripture of
Supreme Purity must use purple ritual garb, robe, vest, official tablet,
sandals, trousers, and jacket. The official tablet may be held by any-
one who has received the ten precepts.31 When one performs the
audience ritual, greets an assemblage, or memorializes a petition,
one must have ritual implements, robe, cap, headscarf, burlap cape,
official tablet, and sandals.
#"HEL Wy BE BETNE L BRRE EINE
HZALHREHCD L REROER RE -NE BRAZX
HXE bk EFERRAET HHEOER Ktg ZESE H
ZE+HE LRI 2 S HRIEE R R ER MAERREE

Here we see that libationers all dressed in yellow, whereas higher
church officers wore purple. Failure to wear ritual garb on appro-
priate occasions would result, the Statutes tell us, in personal disas-
ter extending to three generations of ancestors and one's person

being brought before the dread Three Offices for punishment.

30. Xuandu liiwett 17a. The use of the term daoshi rather than jijiu as well as
the reference to the Great Cavern Scripture would date this passage to no earlier
than the late fourth century.

31. The official tablet is still necessary for all Daoist priests, as it was for all
secular officials until the fall of the empire in 1911. The passage continues to
note that the official tablet was flat and called a “plaque” few ff up until the
time of the Human Sovereign {renhuang AM)? after which it was renamed hu
C and became curved, so that its curves and square angles resemble square
Earth and round Heaven.
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There is evidence that this ritual clothing was noticeable and

set Daoists apart from others in society. Consider this anecdote

recorded by tan Daoluan & # & fl. ca. 430) in his
Spr/wgs Bl ;e EFFHTK) 32

Madame Pei, the wife of the seneschal of Huaiyin Yu Yaozi, was adept
at correspondence and also consumed elixirs and avoided grain. She
always dressed in a yellow robe so that she looked like one who stud-
ies the Dao. Sima Daozi would often invite her to his home and was
very fond of her talents. Whenever he was banqueting with his sub-
ordinates, Pei would also participate, and he would always allow her
to converse with his guests and retainers. Everyone thought this was
demeaning. Wang Gong once excused himself, saying: u\ have heard
that the separation of men and women is a major principle of the
state. I have never heard of a dissolute woman at the table of the

prime minister HEveryone was shocked, and Daozi was mortified.
fEEE @EHK) 3 ) JEREA S ETFEE > DUERA
FREES BEREAR REEE -FKETEEH -JHIGH
A BEEE % OENHEE BOBEEH FAGKEL -
EAREE - REBLZH B2 KRE RESEZ B RTE
N oy —HAURIN TR

Here we see members of high society mimicking the ritual garb of
Daoist libationers. Clearly all present were familiar with the ritual
garb of a Daoist, but it was not expected or accepted within high
society. It is perhaps relevant that Wang Gong was a devout Bud-
dhist, whereas many of those associated with Sima Daozi were he-
reditary Daoists. We are unable to trace the exact evolution of these

32.

Taipingyulati 428/2a-b. Cf. the shortened account injin shu (84/2184.2-

4), where the description varies somewhat in the following passage: Mhe wife
of the seneschal of Huaiyin Yu Yaozi, Madame Pei, was conversant in the art
of elixirs. She always dressed in a yellow robe so that she looked like a Celestial
Master [libationer]. [Sima] Daozi was very fond of her and let her converse
with his guests and retainers” JEREN R EHTFZER FRE 2T HREK IR
AREN sEH R SHE Z 5 The S editors here have understood

“student of the Dao” to be a Celestial Master novice. The previous quote from
the Statutes of the Mystic Capital makes clear that this must refer to a novice
or libationer; the Celestial Master himself would wear purple.
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styles of ritual dress but can assume that from quite early on the
Daoists set themselves off through distinctive attire. Daoist priests,
at least, would have been immediately visible in mixed company.

Other sources detail rules concerning the use and care of
ritual regalia.33 Daoists are warned, for example, that they should
not carelessly take off ritual clothing. It should not be worn when
visiting the privy ;instead, it should be placed in a clean, secure
place, and the owner should take care to wash his or her hands
and feet before donning it again. When washing ritual garb, it
should not be mixed with normal clothing, nor should the pro-
fane be allowed to touch it. Moreover, it is improper to borrow
the ritual clothing of another, so each person must prepare his
or her own. Should an item become old or tattered, it should be
ceremonially burnt, not discarded, although those living in the
remote mountains may bury it. Zhang 'Wanfu's 5§ & & fl. 713)
Tract of Code and Precepts for Ritual Garb ofthe Three Caverns
repeats these points in a list of forty-six rules that stress all the
situations where one must wear ritual garb and the few situations
where it is inappropriate (while sleeping or resting, while bathing
or relieving oneself, when in a defiled place, when in fetters or in
prison, when one has bad breath, and so on).33 We also learn that
one should only own three sets of ritual garb and that, once a set
of ritual garb is complete, one must announce this to Heaven and
make offerings to the Daoist Three Jewels and the various Per-
fected before accepting and wearing it. Finally, we discover that, if
a Daoist does not wear ritual garb, he or she will lose the respect
of and in fact be reviled by ten different groups, from heavenly
beings down to the mean and lowly.

There were also restrictions on who could wear the most
exalted clothing and on what occasions they could wear it, as we
see in the following passage from a Tang encyclopedia:3s

33. The following summarizes the rules listed in Zhengyi weiyi jing 5b-6a.

34. See DZ 788 Sandong fafu kejie wen 7b-i(h.

35. Dongxuan lingbao sandong fengdao kejie yingshi 3.6a-b. This is a Tang
work compiled primarily for monastics, but it preserves the ritual structure
and many of the ritual forms from the Six Dynasties.
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There are sumptuary rules for each item of the ritual garb of the three
caverns worn by Daoist priests and priestesses. . . . The capes in
mountain patterns, misty canvas, and auroral streaks—which should
not mimic the nine-colored gauze form of a celestial worthy—are
worn by the ritual master of great virtue who has ascended to the
high seat to preach the great vehicle of the three caverns and extol
the marvelous Dao. When one in possession of lofty rites ascends
the altar or enters the oratory to proclaim a fete and conduct rituals,
acting as leader of prayers, as well as during the regularly observed
scriptural rites, or when transmitting the scriptures and precepts as
demanded by the solemn rites, it is permitted to don them tempo-
rarily, but they should be returned for good when the affair is com-
plete. Except for this situation, they may not be regularly worn.
One thousand two hundred counters will be deducted.

B0 =R EMR & H B DR NAK - HOERIR BT
T HIIX EY RmEFEN ,\\\%%%E;%Lﬂér%ﬁ%z#{k i
A ARG WY E B EAREARIFT IR 5 B B BE
AFEOEWITE > BZEH KEBEE SREREH B
A IR EE N EREE RIEZS BN BER RE

The rather elaborate clothing detailed in this passage comes
from a mature period of the church, and earlier iterations of ritual
garb were probably simpler and more austere. Moreover, the use
of distinctive clothing was not limited to formal ritual contexts.
The faithful were to wear a much simpler sort of outfit, called

“on-duty clothesS’ during their daily tasks:36

Originally, there was no code for the on-duty clothes of Daoist priests
and priestesses; now we promulgate one in full. Upper, middle, and
lower garments should all be a light yellow color, like the yellow of
powdery earth. The yellow should be a light color and the clothing
short and small, shaped to fit to the body. While in one's room at

36.  Dortgxuan lingbao sandong fengdao kejie yingshi 3.7a. Cf. Kohn 2004:
120. The differences in our translations are too many to set forth in derail
here, but Kohn translates the phrase I take as “on-duty” to mean “prepare [to
put on ” in the first instance and “office-holder” in the second.
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the abbey or serving one's master out of respect for his or her age and
virtue, or adorning scriptures and images, or administering affairs,
one should wear this clothing, called “on-duty.”

BLAERER A AR SHEZ HEPITREMAZR
o EEEL EEXRE RNEEHZ EEEER U
T OoHEERE BEHMEE IR ER BRI K KK

Although the full codification of dress took place only during
the Tang, after the rise of monasticism, distinctive garb for the
performance of ritual was likely a feature of the early church, and
there was no doubt some sort of everyday wear for less formal oc-
casions when secular clothing was deemed inappropriate. Color
was also surrounded by taboos: the same source informs us that
the pants and tops of both male and female Daoist priests should
all be the yellow of dust, and all other colors, including white, are
forbidden. Bedding also should be this dusty yellow or brown,
shoes should be yellow or black, and one should always avoid
fancy cloth like damask or gauzy silk.37 The explicit rationale for
the rules was to separate the faithful from the profane.38 Daoists
later became known as Mellow hatss; (huangguan "M ) G tlye?
low robes;s {huangyi

37. Dongxuatt littghao sandong fengdao kejie yingshi 3,7a-8a. Zhengyi weiyi
jing 16a adds skirts to the list of clothes and further specifies that the material
should in each case be canvas 4&7f.

38. For example, Zhengyi weiyi jing 16a notes, wf you wear straw sandals or
wooden clogs, they must be different from those of the profane.”
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The Daoist Citizen

zen. A citizen {min ” ) in secular parlance was an individual
whose name appeared on the government population roster and
who contributed taxes and corvee labor to the state. Similarly, a
Daoist citizen was responsible for the annual tithe of grain, five
pecks per household. There may have been something parallel to
corvee as well; we know that citizens were often called on to help
with public works projects such as repairing roads or building
bridges, but the sources are ambiguous as to whether such endeav-
ors were undertaken as acts of penance for sins confessed or were

T he foundation of the early Daoist church was the Daoist citi-

normal responsibilities.

There were expectations for the citizens concerning ritual
behavior as well, as we see in this passage from the Statutes ofthe
Mystic Capital-}

Those citizens who worship the Dao make a vow to take refuge in
the Dao wntil death. They must not doubt with a divided heart,
then, turning their backs on the Dao and itsvirtue, regret their path
and return to the profane. This crime isnot slight; the disaster will
reach to the extinction of the entire family. They also must not
licentiously sacrifice to deviant demons. If there is one who trans-
gresses this rule, ifhe submits a plaque and an account, returning to

1. Xuandu liiwen 16b.



figure 6a. Yao who want tobe ordained must sticka piece of paper with
their name on itonto the painting of Lord Lao without glue or adhesive.
If it stays, Lord Lao approves and the ordination proceeds. Photo courtesy
of Professor R. Hirota, Kanagawa University Yao Research Center.

figure 6b. A Yao Daoist priest transfers spirit soldiers to the initiates as grains

of rice. Photo courtesy of Professor R. Hirota, Kanagawa University Yao
Research Center.
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figure 6¢. Yao Daoist spouses being ordained share a bowl of the Rice of
Lord Lao FZE#K symbolizing their new, shared status. Photo courtesy
of Professor R. Hirota, Kanagawa University Yao Research Center.

confess at the great parish, and wholeheartedly repents the trans-
gression, that person will escape the calamitous punishment. Those
who, knowing this, still offend will be fined the equivalent of one
twelve-year period.

ZEZR EBLELRE FEMWLOME BT EE BEE
& IR E o BT AR HEHILE IR

AECN [ Ravan
—4 e
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Thus, citizenship in a Celestial Master community meant a per-
manent break with the profane religious world, and divine tribu-
nals punished apostasy. The Meviant demonsgreferenced here are
simply the gods of the popular pantheon, nature spirits, or dead
humans revered by locals for their magical efficacy when propiti-
ated with offerings. Traditional community worship typically
revolved around such cults, and community membership was
defined by participation in periodic rites to the main deity.2 Fami-

2. Schipper (1977), in a study based primarily on Tainan, Taiwan, demon-
strates how earth god temples fulfilled a similar function in late imperial
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lies who chose to take refuge in the Dao permanently estranged
themselves and their descendants from their local community in
favor of a new fellowship of Daoists. The exalted deities of Dao-
ism offered protection from marauding hordes of bloodthirsty
demons but at a price: these stern gods demanded unswerving
allegiance and punished backsliding and apostasy severely.

Precepts

One of the earliest elements of Daoist belief, documented in the
historical accounts of the founding, was a faith in the Three Offices
that oversee human conduct. Moreover, we have seen that the pri-
mary practice advocated in the Xiang'er commentary to the Laozi
is the observance of a set of rules of conduct called precepts. Pre-
cepts defined a code of conduct enforced by the Three Offices ac-
cording to which each transgression was a sin or crime {zui f|),
which could only be absolved in response to a petition, primarily
the Personally Written Missive to the Three Offices {sanguan
shoushu mentioned in chapter 1. These sets of precepts
became increasingly complex and demanding as one moved up the
hierarchy of the church, but even the lowliest adherent undertook
to observe some precepts. These precepts became a defining feature
of membership in the Celestial Master church. The Protocol o fthe
Outer Registers lists the most basic sets of precepts as follows:3

All those who become Daoist citizens then receive the protective
talisman and the three precepts. They advance to the five precepts
and eight precepts, and after this they receive a register.

B ER EZEST R =R CEL /KRBT -

China. Each temple's area of responsibility was defined by the course of a pro-
cession on the god's birthday, and all within those limits were expected to
participate in and contribute to the festival.
3. Zhengyi fawen taishang wailu yi 11b. The passage isquoted in Sandong
6/3b as coming from the last chapter of the R/ Texts J'Corred
Unity (Zhengyi fawen TF—£30).
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It is not easy to identify these sets of precepts, which must
have evolved rapidly after the Lingbao revelations familiarized
Daoists with Buddhist concepts. Most surviving collections of
precepts have been influenced by Buddhist lists and no longer
reflect the teachings of the early Celestial Masters. Some, for ex-
ample, simply identify the Three Precepts with the Three Refuges
{sangui adapting the list of the Buddhist Three Treasures
(Buddha f#Sdharma ;ASand sangha {§f to refer to the Daoist
Three Treasures:4

The first precept is to take refuge for the person in the Supreme,
Limitless Great Dao.

The second precept is to take refuge for the [inner] gods in the
thirty-six volumes of revered scriptures.

The third precept is to take refuge for the life force in the Mys -
tery-Centered Great Ritual Master.

FAE RIS R LEBRAE
B BRI =N AL
B = AE B a2 T ORIAED -

The same Tang era compilation lists an alternate version of
the Three Precepts that seems more in keeping with early Daoist
terminology and is said to Mummon the Three Pneumas, Mysteri-
ous, Primordial, and Beginning;ss

The first precept is to carefully recognize karmic affinities; do not
forget the fundamental to chase the trivial. The second precept is
to carefully guard against even slight selfishness; do not profit your-
self at the expense of others. The third precept is to carefully prac-
tice diligent conduct; do not mix with the profane and lose your
perfection.

4. Sandong zhongjie wen i/2a. This work, compiled by Zhang Wanfu, cites
the Lingbao scriptures as its source for this version of the precepts. The speaker
is the Primordial Heavenly Worthy JT4&KEL The Daoist Three Treasures were
the Dao, the scriptures, and the master.

5. Sandong zhongjie wen 2/2a.
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—HE NG IEARABRR B AE TR 2R
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Although this set also includes one Buddhist term (translated as
“karmic affinity”)Sin other respects this list accords well with
early church teaching, especially in the contrast it draws between
the profane and the perfected. It is also followed by a set of five
and then eight precepts, just as in the above quotation from the
Protocol ofthe Outer Registers.

Many versions of the Five Precepts merely repeat or adapt the
well-known Buddhist Five Precepts against killing, stealing, sexual
misconduct, slander, and intoxicants, but the Five Precepts listed
in the Tang compilation focus on the five senses, often in words
reminiscent of the Laozi:6

First precept: The eye should not lust after the five colors; take a vow
to stop killing and study long life. Second precept: The ear should
not lust after the five tones; prefer to hear of the good and pursue no
delusion. Third precept: The nose should not lust after the five pneu-
mas; use ritual incense and cast away profane defilements. Fourth
precept: The mouth should not lust after the five flavors; practice
embryonic breathing and cut off evil words. Fifth precept: The
body should not lust after the five fabrics; walk a path of diligent
endeavor inorder to accord with the Dao.

F-HE BAELEC F LK ’fi:iFéE W E HAED
T OOBHE REX -F=EREF 2ALELR HESE EBE
W B E OAENN EHRE BES BLHE 51
BER% EE % MIRE -

The following set of Eight Precepts is perhaps not the earliest
(number 6 mentions the Three Pure Ones, so it is probably at least
fifth century), but it shows no obvious Buddhist influence.7 Thus,
we have a set of three, five, and eight precepts presented in succes-

6. Sandong zhongjie wen 2/3a-b. The first precept does share with the Bud-
dhist precepts a prohibition against killing.
7. Sandong zhongjie wen 2/4a-b.
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sion that could plausibly be identified with those mentioned in the
Protocol of'the Outer Registers. The earliest version of these pre-
cepts may be lost to us, and we cannot be sure that the early
church demanded all of these before conferring the parish regis-
ter. Nevertheless, it seems likely that some set of precepts, per-
haps only an early version of the Three Precepts, accompanied
this basic register of the Daoist citizen. We can be confident that
they were important to the faithful, as we see in this quotation
from the Scripture ofSolemn Deportment-}

They should proceed to their master to be invested with the parish
register, Three Refuges, and Five Precepts. If they do not receive
them, then the supervisor of the parishwill not record [theirnames],
and the Earth God will not recognize them, will not take charge of
the Five Pneumas, and will nor inform the Four Supervisors. If they
do receive this parish register, then the demon kings will bow down
in submission and proclaim themselves subalterns.

EIMEZAE ZRAR AR Z2EH CANEEAE LR

===t

B9 R HRT R B E LA R ERER CEmTE -

The conversion of the profane to Daoism owed much to the super-
natural protection afforded by body gods and the ritual services
of the community libationers. As the precepts, also enforced by
the libationers and body gods, grew in number and complexity,
they must have acted together with the grain tithe and other com-
munal responsibilities as a check on overly rapid evangelization,
revealing the responsibilities of church membership.

The Daily Audience

Much of the ritual practice that survives from the Celestial Master
church was oriented toward novices, masters, and church officers,
who could perform elaborate rites for the absolution of sin, the8

8. Zhengyi weiyi jing la.
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augmentation of merit, the diversion of calamity, and the correc-
tion of celestial records. Later rituals have often overwritten even
minor rites that reflect a simpler stage of the church's history,
before it had assimilated innovations originating in the Shangqing
and Lingbao reform movements of the late fourth century and
incorporated ideas and practices that had their ultimate origins in
Buddhism. One essential element of daily practice for all Daoist
citizens, novices, and libationers was the Entering the Oratory rite
(Entering the Parish for libationers), performed every morning
and evening. We find perhaps an early reference to this rite in the
Code of'the Great Perfected:g

When Daoist citizens are converted, each family should establish
an oratory in the west, facing east. Place an incense burner beneath
the west wall. The Celestial Master is the ruler of the Daoist parish.
When entering the oratory, first face west, [burn] incense, and visu-
alize the [Celestial] Master. Bow twice, offer incense three times,
and verbally express your request. Next do this to the north, then
to the east, then to the south. When done, then exit without turning
to look backward.

HRAME REREILIFE L F R L —H/BKEBET - KAIK
HAEZE AV EEEXFR FHFE = EF/F > B X
b RE I cE{EE o EE -

We are fortunate that, in addition to the new Entering the Ora-
tory rite revealed by the apotheosized Lady Wei Huacun

as part of the Shangqing revelations, Tao Hongjing pre-
served a copy of the original uHanzhongMrite, which he knew
from a single wancient document on rice paper's (quzhigushu
4% & > It does not give detailed instructions on how to perform
the rite but does preserve the four basic invocations, intoned
while rotating counterclockwise, to Daoist deities in the four
cardinal directions 10

9. Yaoxiu keyi jielii chao 134a.
10. Dengzheti yinjue 3/1i0b-1 la.
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The Hanzhong Method for Entering the Parish
and Holding Audience in the Oratory

Eh ACERHERE
First, face east and say:

I, X, desire life and enjoy living. Iwish to beg that you lords and
elders allow me to see a prolonged lifespan, extend my years and
augment my longevity, to achieve the status of a seed citizen,"
maintaining myself [as long] as Heaven and Earth. You should, on
behalf of my household, cause disasters to be eliminated, the hun-
dred ailments to heal of themselves, deities to attach themselves to
our persons, and our hearts and minds to be enlightened.
HEL%E BREE LN ZEEFEAR LEFmE SEKE
B CBLR M AHSF oF (EH I OKHE R E W B AN S L
B BRI -

Next, facing north:

I, X, want to reform my evil acts and do good. I wish to beg the
Most Mysterious Lord of the Superior One to pardon my sins and
transgressions, release me from basic demotions, rescue me from
disaster and hardship, and keep government officers away. You
should arrange that, in whatever direction I turn, metal and stone
will open, [catastrophes due to] water and fire will be eliminated,
the evil and refractory will submit, and evil sprites will be extermi-
nated or scattered.

HAEEE B RZ L —EZ 5 RS MR AT SR
KE FETFRE -ESHTE & A& K KEKR EEE
R KB ABIHHL o

Next, facing west:

I,X, am fond of the Dao and delight in transcendents. Iwish tobeg
from the Celestial Master that Tobtain what Idelight in and accom-
plish what Tundertake. You should cause my heart and mind to be
enlightened, my ears and eyes to be sharp, the hundred ailments to
be eliminated, and my body to be light and strong.I

II. As discussed in chapter 2, early Daoists believed that apocalyptic disas-
ters would kill all except the Mseed people," who would then survive to see the
utopian world of Great Peace.
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Next, facing south:

I, X, cultivate my person and nourish my nature to restore my years
and push back old age. I wish to beg from the Lord of the Dao and
Virtue that the pneumas of his enriching grace be distributed
through my physical form, causing the pneumas of the Dao to cir-
culate, so that I personally receive his compassionate grace, the many
ailments are eliminated, and blessings and luck flock to me. My
thoughts are upon the lord of myriad blessings, who will summon
for me the cash and wealth of the four directions, ordering my life
and promoting my interests so that they are attained in whatever
direction I turn.

Higgalt BEAE BREREZSEBEZ MR #
BRRAT HEREREE R HR RS KE T EHEEK
R Tt DR ER] TR E R -

This invocation of spirits in four directions sets out some of the
most basic goals of the believing Daoist during the first centuries
of the church's existence. Despite the warnings in the Xiang'er
about greed, there is a frank desire for wealth and worldly success
as well as good health, longevity, the elimination of all obstacles,
and the avoidance of calamity, including entanglements with gov-
ernment officials. Invulnerability to disaster depends on being a
seed citizen, but there is no explicit mention of Great Peace or the
impending apocalypse. Health in this ritual encompasses the ab-
sence or rapid healing of all illness, the restoration of youthful
vigor, and perspicacity of the senses, but also an infusion of pneu-
mas of the Dao and the presence within the body of corporeal
spirits. Individuals making this request undertake to reform their
conduct, take joy in the Dao, and cultivate their bodies. On the
whole, the Hanzhong audience rite can be seen as an all-purpose
prayer, affirming one's commitment to the faith, but focusing on
the benefits promised through church membership. Such a prac-
tice, which must have been near universal in Celestial Master
communities, shows that even for the lowest-level members of the
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faith, ritual practice in the oratory was a vital element of the Ce-
lestial M aster identity.

The R/{ks has a section devoted to prepa-
rations before entering the oratory. 2 One should attain a peaceful
state of mind, avoiding arguments and harsh words. One should
straighten one's clothes, wash, chant the appropriate invocation
to avoid being punished by the clerks and soldiers of one's regis-
ter, and prepare everything needed for the upcoming ritual so
as not to interrupt it. Entering, one should remove one's shoes,
entering first with the right foot. When entering or leaving, one
should take care not to look backward or to turn one's back on
the place of honor, in the west, where the most exalted deities
observed all that went on; later, images of deities came to be placed
in this position.

The rites of the oratory were essential to the practice of the
Daoists who established the Supreme Purity tradition in the 360s.
A revised version of the rite for Entering the Oratory was revealed
through the goddess Wei Huacun, who claimed to have been a
Celestial Master iibationer in life and is recorded in Tao Hongjing's
commentary to the Hidden Instructions for Ascending to Perfec-
tion (Dengzhen yinJue)}i Tao notes that the reason for the great
care surrounding this ritual, whether in original or revised form,
was not only because the oratory was itself a sacred space and con-
tained sacred objects like scriptures, but because Daoist divinities
inhabited it. On entering the oratory, a practitioner should rectify
his or her heart, half-close the eyes in the manner still used today
for visualizations % H) and see arrayed the officer on duty
that day, the Zhengyi merit officer, and the emissaries of Officers
of the Left and of the Right, altogether four in number, just inside
the door, as well as the Dragon Lord and the Tiger Lord on the left
and the right, a pair of Incense-Conveying Attendants # & i &
flanking the incense burner, and a pair of Oratory-Guarding Jade
Maidens 5F ¢ E 2 on either end of the table. We cannot be sure that
early Celestial M aster adherents followed this exact visualization3

12. Zhengyi weiyi jing 6a-b.
13. Dengzhen yirtjue 3/5b-i1b. See also Yoshikawa 1987 and Cedzich 1987.
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practice, but there must have been a set of visualizations that ac-

companied the rite. Tao comments:14

If one explores the significance of these [rules], the clerks and super
visors in the oratory are all bureaucrats of the Great Purity [Heaven].
Their investigations are strict and clear, their codes1 and regula
tions particularly numerous. If you do not follow the rules, not only
will your ritual not move the Heavens, it can also bring blame and
disastrous harm.

FZ5 NEPEE BREER LEEY KIEBH &
ik JEE MR IR EE S -

At least one member of each Daoist family was supposed to con-
front these divine beings every day, and every member of the
family would have been aware that these awesome officials were
constantly on duty in the family oratory. For a Daoist, the gods
were never far away; the high gods were approached only through
elaborate ritual, but their divine representatives were always close

to hand.

The Assemblies

In addition to these rites of audience for the individual or family,
Daoist citizens would also gather three times a year for a large
communal rite, the Assembly {hui »). A concise introduction to

these holy days is provided in M aster Redpine's Petition Almanac -0

The fifth dayT7of the first month is the Upper Assembly. The seventh
day of the seventh month is the Middle Assembly. The fifth day of the

14. Dengzhen yinjue 3/6b.

15. Reading ke A4 for a character that looks more like liao The two are
easily confused.

16. Chisongzi zhangli 2/5a.

17. The seventh day of the first month, given in the next quotation, is the
normal day for this Assembly.
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tenth month is the Lower Assembly. On the above days, it is appro-
priate to submit petitions and make statements of merit. Do not
avoid strong winds or violent rain, or the darkenings of the sun and
the moon, or the prohibitions and closings of Heaven and Earth. On
the day [of the Assembly], the Heavenly Thearch and all the great
sages will descend together and assemble in the diocese hall, dividing
their forms and distributing their images so that across more than ten
thousand miles their response [to the ritual] is identical. On this day,
submitting petitions, receiving conferral of ritual registers, men and
women circulating virtue and dispensing merit to extinguish disaster
and dispel calamity, all these are not prohibited.

EATRH L& EAEH $F  +AAH TE AIH H
EEFI) ABEE RN HH S KRR -HH KW
VIREMRT FEEBE DAY &EZI -BERKE -HtH
' 2R FBLATHERD) OF K BN

Here we see that the Assemblies brought together Daoists and
their gods. In this sense, they were similar to the annual festival
to the god of the soil {she jjtt) at the root of the Village Drinking
Festival discussed in the classics. These village banquets also
hosted the local deities and have an even closer tie to the kitchen
banquets that Daoists held during the Assemblies, as we shall see
below .18 Unlike the ceremonies of common villagers addressed to
their profane gods, Assemblies and other Daoist observances were
not subject to taboos and restrictions on when and where they
could be held.

The submission of petitions was the most basic ritual behavior
of the movement and was regularly followed by a statement of
merits (yangong thank and reward all of the spirits who
aided the process. The conferral of registers was also especially
appropriate at this time since the Daoist gods were already in at-
tendance. ACirculating virtue and dispensing meritMprobably refers

to performance of Merging the Pneumas, which was discussed in

18.  For an instructive tale of the imagined response of deities to events at
one of these  festivals, see chapter 56 of the translated in
Kleeman 1994a.
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chapter 3.19 This passage from Lu Xiujing's Abridgement of the
Daoist Code highlights another aspect of the Assemblies:20

The households of those who worship the Dao are all surveyed
and recorded in a roster. Each household has [a master] to whom
it belongs, and each year he or she commands them to attend the
Three Assemblies, on the seventh day of the first month, the sev-
enth day of the seventh month, and the fifth day of the tenth
month. Each citizen gathers at his own parish, where the master is
to correct the parish records and roster, dropping the deceased
and adding the newly born, correcting the list of names and veri-
fying the number of individuals. He or she will thrice proclaim the
Five Commands so that the citizens will know the law. On that day
the celestial officers and earthly spirits will all assemble at the mas-
ter” parish to compare and adjust their documents.

EHESRPER SENE S NEACE CAEH A
T H —E= 6 RELEAE BESOaHE JE5E L I
BOWOEELY SHAS S REE HH R G
OB -

In this passage, we see the significance of the Assemblies for the
church and the divine bureaucracy. Both depended on accurate
and up-to-date rosters of church members to keep track of who
was a Daoist and, consequently, merited celestial protection.
Heads of households were to bring to the Assembly a current list
of family members, the “home record” TiE)2A

The home record is the supplementary roster of the citizens. The
number of males and females should be recorded therein. The offi-
cers in charge of guarding the house take this as their standard in
protecting all the members in their activities.

19. The term dispensing” (shi Jg) recalls the umystic dispensation,Ma euphe
mism for the rite first employed in the Zhang Pu stele of 173, and the goal, to
dispel disaster, confirms this.

20. Lu xiansheng daomenke liie 3a.

21. Lu xiansheng daomenke liie 3a.
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T OMERZEFE B0 BELLE FEZE LZK
IEAO#E SEEHE -

This record was submitted to the parish libationer, who used it to
adjust the “fate roster” f17%%)Ssomething like a parish mem-
bership list, and then formally submitted this document to the
Heavenly Bureaus, who adjusted their own records on this basis.z3
Errors in this process could leave individuals without divine sup-
port, as Master Lu points out slightly later in the same document:2.

Heads of household, bringing the household record, all proceed
to their own parishes, where each is received and recorded in
order to augment and correct the fate roster. On the days of the
Three Assemblies, the myriad gods of the Three Offices select those
who are qualified [for promotion]. If there has been an increase in
population, and it is not submitted, then the Heavenly Bureaus will
not have the [new baby's] name. If the number of mouths decreases,
but they are not removed [from the roster], then the book of names
will no longer be accurate.

FEE BT AR HEAAHRE LUEIEGEE =g 2 H =
B E L OEHRE SN OR R RO RIS

~E -

Inaccuracies in the otherworldly records could have serious conse-
quences when a church member encountered trouble and required

22. The Scripture of Great Peace mentions the fate roster, saying: Ms for
persons who perform good deeds and have no record of evil, Heaven sees their
good deeds and causes gods, in accordance with this, to transfer their fate
rosters to the bureaucrat(s) who record long life” # 2 » & & v & % &
= [l BHEGEZEE Y. The stratification and dating of the
Taipingjing is acomplex question, but this may be an antecedent to the Daoist
usage. See Wang Ming 1960:625; Yu Liming 2001:463. Here | follow Yu Lim-
ing's punctuation.

23. Lu xiansheng daotnenke liie 3b. He further notes (4a) that wihe master
on their behalf submits [the fate roster] to the Three Heavens, requesting that
that officer who guards the home will extend protection to those listed on the
roster, expelling disaster and calamity” s v (I = = # s = 2 & & &5 0 &



THE DAOIST CITIZEN 255

a ritual intervention to set things right. Master Lu goes on to tell
of the consequences of not reporting deaths, births, and mar-
riages, saying that His a result there are hundred-year-old adoles-
cent boys and centenarian maidenss and pointing out that, when
an individual seeks help from someone other than his or her own
master, it seems to the heavenly bureaucrats that this is an un-
known individual with no place on the rosters of the faithful.
Commands therefore never reach the officials assigned to protect
the sufferer's home.24§

Another aspect of the Assemblies was instruction in the faith.
We do not know exactly what the Five Commands {wuling ii")
were that were thrice proclaimed at each Assembly (in the next to
last quotation), but we can presume that they were moral stric-
tures of some sort, perhaps related to or identical with the Five
Precepts that each Daoist citizen was expected to observe.2. The
libationer's role at the Assembly is explained in this passage from
the Statutes o f the Mystic Capital 16

On the auspicious days of the Assemblies, [the masters] appear before
the celestial officials, teach and convert the foolish and profane,
distribute [acknowledgments of] merit and virtue, and cause the
human and spirit [records] to correspond to each other.

=gEH EHRE BULEG AAETHTE £ A RMEE -

Again, the exact nature of the questions posed by the celestial
bureaucrats is unclear, but it must have included some sort of in-
formation concerning the conduct of the libationers and their
flocks in addition to a summary report of additions to and depar-
tures from the community.

24. Lu xiansheng daomenke liie 3b. One petition in Master Redpine's Petition
Almanac enumerates the troops guarding the home as wthe three generals,
twenty-four clerks, and three hundred thousand soldiers guarding the home"
SPERFEE S St =1E A See O/sowF 5/8a7-8.

25. Lu Xiujing characterizes the content of these addresses as Kthe enlight
ened code and orthodox teachings" {mingke zhengjiao See Lu xian-
sheng daomenke liie 2b.

26. Xuandu luweti 15a. On the dating of this text, see Jiang Bogin 1991.
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Yet another function of the Assemblies was the collection of
the five pecks of rice that were the defined contribution of each
Daoist household to the community. Families were encouraged to
subm it this wheavenly rent riceS {tianzu mi as early as the
first Assembly of the year, and even submission at the second (7/7)
would win extra merit, but failure to supply the grain by the last
Assembly of the year was a sin meriting severe punishment: wYour
[name on thej fate roster will not be submitted to clerks who
guard humans; upward it will extend to your ancestors for seven
generations, and downward it will flow down to your progeny.”2
Originally, a portion (20 or 30 percent) of this grain was to be
transmitted to the parish of the Celestial Master for use by the
central administration of the church; given the doubts we have
about the existence and authority of the Celestial Master after the
diaspora of 215, we cannot say for how long this provision was
observed.Z8 In any case, the majority of the contribution was re-

tained in the local parish.

The Kitchens

One obvious purpose of the grain contributed at the Assemblies
was to feed the religious professionals serving in the parish. An-
other important use was to supply communal banquets called
“kitchens” (cfn B¥ ) held at the time of the Assembly. The following
passage criticizes libationers who sought to divert these contribu-

tions to other purposes:29

The reason why you set up a kitchen on the days of the Three
Assemblies is that it allows you to disburse the “rent grain.” But
recently the many officers have forced the commoners to provide
[the food] for the Assemblies. All such actions contravene the code

and the canons.

27. Xuandu liiweti lib .
28. The relevant passages are found atXiandu luwett 1ib-i2a, 14b.

29. Xuandu liiwen 12b.
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Thus, the rice tithe, much like the pledge offerings discussed below,
may have been subject to abuse, but these exactions were intended
to supply the community with ritual necessities that would ben-
efit all.30

We are fortunate that a number of recent publications have
explored the ritual preparation, offering, and consumption of food
and drink in early China.31 In this light, we can now see that a
periodic ritual event like the village festival to the god of the soil
functioned in a number of different ways to situate the village and
its members in the cosmos. Socially, it was one of the few events
that all members of local society participated in, offering an op-
portunity to clarify and exhibit the social hierarchy, while also
reinforcing bonds of community. Economically, sponsorship by
well-off village members permitted a limited redistribution of
resources and provided additional nourishment for the most de-
prived. Morally, it reaffirmed the accepted code of conduct, as
exemplary conduct was recognized and misconduct condemned
through changes in ritual roles. Spiritually, the sacrifice brought
the villagers into direct contact with the deities that oversaw their
lives and determined their fate, and established a ritual exchange
between mortal and deity of sustaining bloody victuals and auspi-
cious divine blessings that affirmed their continuing relationship.
This exchange was effected when the gods consumed the essence
of the offering through its scent, then infused it with their bless-
ings {fu H), which community members then incorporated into
their persons by consuming the remaining food and drink.

We have seen that a prime tenet of the Celestial Master church
since its inception was the rejection of sacrifice as a means of in-
teraction between humans and the divine. Daoists refused to take

30. A passage from the fifth-century Code of the Great Perfected suggests
that the donated grain went into a Heavenly Storehouse (tiancang used
to supplement supplies in years of famine. See Yaoxiu keyi jielii chao 2a.

31. See Boileau 1998-99, 2006; Sterckx 2005, 2011; Brashier 2011.
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part in acts of sacrifice or consume their products. This was in
part a theological position, based on the belief that Daoists ad-
dressed a high level of deity who transcended all such transac-
tional arrangements and could only be swayed through moral
conduct, including the proper performance of ritual. It also served
to differentiate Daoists from profane nonbelievers. In traditional
Chinese society, participation in village ritual was a defining fea-
ture of citizenship. Daoist rejection of it must have put them in
some sense outside the community.

Despite this condemnation of the ritual acts at the heart of
village sacrifice and banqueting, the social value of the communal
meal was too great to give up. The Daoists developed their own
distinctive communal dining ritual, the Kitchen (chu If). These
kitchen-feasts could be held at any time in response to a current
need {yuancbu HiU) or to dispel some harm ({jiechu but an
important and even favored occasion for their performance was
one of the Three Assemblies. Like most other Daoist activities,
these communal feasts escaped the notice of China's standard
histories, but references to them in two non-Daoist sources con-
firm their occurrence and give us some idea of how interested
outsiders viewed the rite. The first is from the great occultist Ge
Hong. Ge makes no explicit comment about the Daoist religion
that was already well established in his day, but he does refer to a

There are more than a hundred of these ghoulish Ways; all kill living
beings for bloody victuals. Only the Way of the Li Family practices
nonaction {wuwei) and is a bit different. But, even though they do
not butcher animals, every time they offer a blessing meal, there are3

32.  Baopuzi 9/39. For speculation on the identification of this Way of the Li
Family with the Cheng-Han state, see Campany 2002:213. On Cheng-Han-
see chapter 4.
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no limits. They buy everything in the market, striving for bountiful
extravagance. They have to buy the finest, freshest goods. Sometimes
the kitchen is for dozens of people, and the expense is truly enor-
mous. So they are not unambiguously for purity and economy, and
so should also be on the list of prohibited groups.

sEKE E e E B SRAEM R BAEEREREENE AT E
= oBifttEe EARE OTEME BRERE BEZY A
BAHE HB T AH BIRS R ERAKEE T TFEEAES
ezl e

Ge Hong is much more interested in a Heavenly Kitchen in which
Jade Maidens bring down from the Heavens divine foodstuffs
guaranteeing immortality.33 He is not interested in communal
ritual as a means of changing one's fate but does mention these
Daoist observances and their nonsacrificial character.

Our other external account of this rite, also antagonistic in
nature, is Xuanguang's (fl. ca. 480) Discourse on Discrimi-
nating Delusion (Bianhuo lun an anti-Daoist polemic of
the late Six Dynasties period:34

If there are remnant ethers from the Sinister Way, then [the Daoists]
must perform an exculpatory kitchen at the gate to the tomb. Proud
of their person and of their secret food, they maintain the attitude
of one about to suck a boil.35 Of old, Zhang Lu held an exculpatory
blessing [kitchen] in Hanzhong. He assembled a large group of liba-
tioners and demon troopers.36 They drank more than normal and
ended up turning into a drunken mob. The ugly reputation from
this incident spread abroad, reaching as far as the Chengdu plain.
Liu Zhang admonished them, saying: “Numinous transcendents

33. On this type of kitchen-feast, see Mollier 1999-2000.

34. T2102, 52/49a.

35. This expression, shunban is otherwise unknown. Chinese doctors
(and filial children) were sometimes praised for sucking boils and ulcers to re
move the evil elements. Here the sense is that they take pride in their disdain
for luxury and the austerity of their diet.

36. This term for Daoist believers is taken directly from historical accounts,
such as the Record o fthe Three Kingdoms, quoted in chapter 1, and is not sub
stantiated in any Daoist scripture.
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who cultivate their life force treat their bodies well by sticking to
pine[nuts] and auroral mist. If you are a glutton, how can you esteem
the Dao?” When Master Lu heard this, he was mortified and deter-
mined to punish them by making them sweep the roads. Tales
abroad in the world say that after this the Daoist priests established
standards to forestall this problem. They also set up regulations for
the kitchen, limiting it to three pints of liquor.37 Since the end of the
Han, they have been called “wine limiters” #b ///* H[H).

HEpRIEMMBE KRB BRI ZRE -HRTEEDE
ﬁ% oK B2 £ e sk R ZE oI RN B BUR R - BB A IR
JiooBEEH KRB S -HMERENES TERAEEE T
BHZER B RS H AR ot R B DU TR S
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This tale survives in no other source, and in fact there is no refer-
ence to Daoists as “wine limiters” in any surviving source outside
the Buddhist canon. The historicity of this scurrilous tale is very
much open to doubt,383but we can conclude from it that the
kitchen was well known to non-Daoists during the fifth century,
that it was sometimes performed for the benefit of the recently
dead to absolve {jie them of sin, and that it was famous for its
restraint, with only limited amounts of alcohol and no sacrificial
meat served to participants.

It was the meatless aspect of this rite, rooted in the Daoist
rejection of blood sacrifice, that set it apart so strongly from tra-
ditional communal banquets. It was also this feature that back-
sliding believers challenged, as we see in this condemnation from

the Statutes o fthe Mystic Capital-0

37. A pint (sbeng f\) in the Han dynasty was about 200 milliliters, so three
pints would be about 20 percent larger than a standard British pint of ale and
probably was not much stronger.

38. Zhang Lu had an independent power base in Hanzhong by the time Liu
Zhang replaced his father, Liu Yan, as pastor of Yi province and was respon
sible for executing Zhang Lu's mother and relatives. It is unclear how much
Zhang Lu would have cared about Liu Zhang's opinion or whether they were
even in communication. See chapter 1.

39. Xuandu luwett 15a. We see a similar condemnation of Daoists killing
living beings for sacrifice in the fifth-century Lu xiansheng daomenke liie la.
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Recently, the many officials have been killing and cooking domestic
animals to supply the kitchens and meetings. This is not in accord
with the otherworldly law. To kill the living in search of life is to
have departed far from life.

tbERESREE UG FaEE RERE R4EE
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Kitchen-feasts could be held for a variety of reasons, and their
size could vary considerably. A passage preserved from the Code
of the Great Perfected speaks of an occasional kitchen held in re-
sponse to the illness of a family member:40

If a family has an illness or a cyclical misfortune,4l they should hold
a kitchen-feast for officials and private guests; this is called Aeeding
the worthies.HYou should invite pure and worthy Daoist priests of
upper, middle, and lower status, numbering ten, twenty-four, thirty,
fifty, or a hundred people; it must not be less than ten because this
would be insufficient to create blessings.

FAREL AR CHHBE -AFEEEEL E o
A ZHmA=+A B+ A B A AETREH AN AR
Bt

The Code goes on to explain that worthy Daoists do not really
need much food, nor do they need rich offerings, but the feast
is offered to them because they possess the Dao and have many
gods in their body. For these same reasons, a single high official
in the church could actually count for numerous individuals,
according to a formula preserved in the Statutes of the Mystic
Capital:

An Orthodox Unity Equanimity Pneuma of the Left or Right or
higher is equivalent to seven people. A Daoist priest of the Beiqgiu

40. Yaoxiu keyi jielii chao 12/ia.
41. Cyclical misfortunes (e /a) strike when an individual reaches a certain age.
See Shenxianzhuatt, quoted in Taipingguangji 1/2: Campany 2002:198, n. 227.
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parish [or above] is equivalent to three people.42 Those who wear a
register with clerks and soldiers or higher are equivalent to two peo-
ple. Two youths with the Extended Mandate register are equivalent
to three people. An unassigned citizen is equivalent to one person.

E—FEHVPFRUE —ANELERiaE L — NE=A 58
FHEEDE —AEZASESET ZAE=ANBER —A
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Sources are not entirely clear about how often one of these
kitchen-feasts should be held. One category of kitchen, usually
held at the time of one of the Assemblies, was hosted by local
Daoist church officers for the benefit of members of their flock, as
we see in this passage from the same text:g3

Male officers, female officers, leaders [of parishes], and register
novices who have made a request for an increase in numbers [of their
flock], if by the end of the year they have increased by fewer than
ten, set a kitchen-feast for twenty people. If they have increased
by thirty or more, set a kitchen-feast for twenty-four. [Even] if it is
a million or ten million, [set] no more than a twenty-four-person
kitchen-feast. Host one person for each person added, but stop at
twenty-four.

BE LH X B YRR A RSt
A EHE=ZTOEE & ZTHAR &5 T8O RE-HA
B o—O— AR E AL -

This passage puts some practical limits in the size of the kitchen,
since it seems that some parishes could indeed number in the thou-
sands of members, and the logistics of such a large meal would have
been daunting.

42. The text reads wangqiu which seems to be a mistake for the low-
est of the twenty-four parishes, which is called either Beimang JttP or Beiqiu
JE6F. Thus, the FEN[ would be a corruption of %Swhich has been paired
with qiu.

43. Xuandu liiweti 12a-b.
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Just as the officers of a parish were expected to provide a
kitchen-feast in celebration of an increase in the size of their par-
ish, presumably, at the last Assembly of the year, individual Daoist

families were also expected to offer a kitchen in response to the
birth of a child:44

If you give birth to a son, hold a superior kitchen; if you give birth
to a daughter, hold a medium kitchen. An increase in family size or
additional wealth, seeking the protection of a [heavenly] officer, an
extension of life, or no trouble through the year are examples of
superior kitchens. Seeking to survive a cyclical danger, traveling afar,
or seeking a promotion are examples of middle kitchens. Seeking to
heal an illness or dispelling a suit before the county prefect, imprison-
ment, or bondage are examples of an inferior kitchen.

4 55 BBF AR BT o0 s i OR'E PR R O ok A o |
Bf Z Bl SKEEJo#E AT REE BT RIGEMR MK
BOEEMRER TEZ6 -

We see here that, in addition to kitchen-feasts held in celebration
of an auspicious event, kitchens were also held to make a request
of the divine forces and that the size of such a kitchen depended on
the significance of the request. Another statute gives more infor-
mation on the celebratory kitchen-feasts, including a number of
pledge offerings that should accompany the kitchen:45

If you give birth to a son, establish a kitchen-feast for ten people,
and [contribute] one hundred sheets of medium petition paper, a
pair of writing brushes, a ball of ink, and a writing knife. If you give
birth to a daughter, establish a kitchen-feast for five people, and
[contribute] a sitting mat and a dustpan. Send these in after a full
month.

A B R A CPREER F -8 20 FT) 0 o4&
L BB R —H O BE M RRE I H e -

44 -Xuandu liiwen 12a.
45-Xuandu liiwett 12b.
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Here the pledge offerings reflect a certain stereotyping and reveal
the limits of the relatively equal treatment of men and women in
the early church.

Pledge offerings were particularly important when making
arequest in conjunction with the kitchen-feast. Such a kitchen is
sometimes termed a “request kitchen” FEET) .Much as
when making a request through a petition, a request kitchen often
had to be accompanied by pledge offerings to demonstrate one's

faith, as we see in this passage:46

Male officers, female officers, leaders, and register novices should
list the items offered as pledges in the request. For ten people or
fewer, 20 feet of offering silk; for more than twenty people, 40 feet
of offering silk. Send it in after receiving the favor.

BE ULE EFH BAE FREHASE T AT BREZTR
“t+AB E fEE T+ R 5 E R

Here we see another special t¢trmArgui meaning a pledge offer-
ing. As with the tribute grain in the annual tithe of five pecks of
rice, these offerings were meant to supply the needs of the com-
munity. Sponsoring a kitchen-feast each year (or each Assembly?)
would have been a major expense, as we see in this passage from

the Statutes ofthe Mystic Capital 4]

Male officers, female officers, and leaders: For a superior kitchen-
feast [prepare] five pints of wine and 300 cash fto buy food] per per
son; for a medium kitchen-feast, four pints and 250 cash per person;
for an inferior kitchen-feast, three pints and 100 cash per person.
BE CZE CEHE LB ONBAF =5 - B  ANEM
F o THATX TR OANBE=T B —H I

Because the kitchen was a major ritual as well an important com -
munity celebration, it needed religious officiants. Surviving sources

46. Xuandu luwen 12b.
47. Xuandu luweti 13b-14a.
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speak of three individuals, the Supervisor of the Kitchen (jiartchu

¥ E7)Sthe Regulator of the Group & % )Sand the Priest
of Great Virtue K 1#).48 Each had his or her distinct role,

with the Priest of Great Virtue acting as the lead guest in partak-
ing of the banquet. In many ways, the Supervisor of the Kitchen
had the greatest responsibility, though it was the Regulator of
the Group who was responsible for maintaining order among the
guests. The Scripture ofthe Ascent to Mystery records a set of ten
matters that the Supervisor of the Kitchen should keep in mind
while examining the food:49

Consider the mercy of the Dao.

Consider the mercy of one’s master.

Consider that the masses are good fields of merit.50
Consider that the host should take delight in the perfected
and distinguish the false so that he or she is able to supply

AW N -

the needs of the worthy and good.

5. Consider oneself fortunate to be able to be one of the staff,
occupying a place in the order of Daoists.

6. Considering that the feelings of the host are important, do
not allow the group to lightly discuss the virtues and faults
[of the food], refusing to partake of those things they do
not like.

7. [If the host provides foods that are not in accord with the
rules, do not permit them to be presented.

8. [Ifthere is one among the group who seeks food that is not
in accord with the rules, immediately send that person away;
do not permit him or her to join in the meal.

48. On these officers, see Yaoxiu keyi jielii chao 9/9b, where the first officer
is instead termed Supervisor of the Fete (jianzbai *1*). In fact, the ritual ban
quet held at the end of a zhai ritual was essentially the same as the kitchen. The
title of the Priest of Great Virtue is reminiscent of the term [Priest of] High
Merit {gaogong M*)j) commonly used for the chief officiant at modern Daoist
rituals. It is unclear how these titles relate to Celestial Master ranks, but one
supposes that the officers of the kitchen were at least libationers.

49. /le/" cho 9/9b, quoting H2aR

50. This is the Buddhist concept that by accepting gifts one permits the host
to accrue merit.
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9. When superior and inferior are facing each other, pay sedulous
attention to matters of precedence.

10. Do not fear that for those who eat later there will be additions
[to] or deletions [from the menu].

—oEE R R EE SR BEE TYESEAER]
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From this list, we can see three points of emphasis in overseeing
the kitchen: that status and precedence be observed, that har-
mony be maintained within the group, and that the rules of the
feast, especially the ban on the consumption of meat and smelly
foods {hunhui referred to obliquely in number 8, be strictly
observed.

Let us turn now to the banquet itself. One of the best descrip-
tions of how the kitchen-feast was conducted is found in a passage
from the seventh-century Code ofthe Thousand Perfected (Qiati-
zben ke preserved in a Tang encyclopedia:st

First, [the Supervisor of the Kitchen] personally checks the menu to
see that the balance of fruits and vegetables, raw and cooked flavors
each is appropriate. Then, he or she examines the time of day by
the shadow of the gnomon, or, if the day is cloudy, by reading the
clepsydra, in order to determine whether it is the time of the fete.
When that time has arrived, he sounds the bell to summon all to
eat. Each person sends his or her eating implements into the fete
hall. He measures out and places the ranked positions of the seats.
When the assembly bell has sounded, he performs a ritual [circum-
ambulation?], praising and requesting. When he is finished praising
and requesting, everyone settles into fheir seats. A course of water
is poured, then all commence to eat, with exalted and humble each

s1.  Yaoxiu keyi jielii chao 9/ioa-b; Dongxuan lingbao qianzhenke 22b-23a.
On this text see the entry by Hans-Hermann Schmidt in Schipper and Verellen

2004:1, 576.
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in their proper place. He advances and sets down the plate of the
Former Master.52 The Supervisor of the Kitchen kneels upright and
raises the plate in front of the seat of the Former Master. The Regu-
lator of the Group sounds the chime once. The [Priest of] Great Vir-
tue at the head of the table chants:

We present this fete for the Perfected of the Dao and for the
race of Daoists, that the Dao Father, the Dao Mother, the Per-
fected, the Divine, the Transcendents and the Sages, or those
who with them pursue the Dao may eat and drink together.
May they have long life without limit!
Je B AR RCBTER CR LI A4 BRI A S 1F AT ~RBEHEE
% CREBHURZ CIERE HH 20 BEAR SERSENE
B OOBMRARLE - # 2 TEEE B R SLES T
K—1% A& ERIGE Al N obliff -5 ARPEERER
o Bl FE AT B R AIGE 7 — T B ARENH ¢
£ OKEHE KEM E K ER CHEA A A B
A EHERE CF S 'R AR -

After this invocation, the plates are passed, beginning with
the seats of the Former Master and the officials in charge of the
fete. The servers chant the name of each fruit or dish in a low
voice, and the guests hold up their dishes to receive them, taking
only what they want to eat. The Priest of Great Virtue at the head
of the table is responsible for seeing that each dish makes its way
to all of the seats. When all have been served, the Regulator of
the Group intones: “Please commence the meal.” While food is
being distributed, each is offered three times starting from the
head seat, and, when the repast is concluded, leftovers are col-
lected from the bottom up. Finally, any leftover grains of rice are
collected to be used for the tgice for the massess; {zhongsheng fan
= 4 8 Ssee below).

There were detailed and meticulous rules for the conduct of
the kitchen-feast, but only a small part of them have come down

52. This “former master” X/92 4 Hfi is never identified but was probably
an em pty seat left for founder Zhang Daoling or all preceding Celestial M as-

ters as a group.
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to us.53gThese began well before the day of the kitchen. The prin-
cipal ritual officiants and probably the host as well were supposed
to observe a three-day purification ritual, including a fast (zhai
7% and abstention from sex, leading up to the rite and offer a
statement of merits three days after its conclusion. The ritual itself
was held in the early morning, so participants often assembled the
previous evening as we see in this passage from the Statutes ofthe
Mystic Capital describing the preparations for an exculpatory
kitchen-feast {jiechu

Male officers, female officers, register novices, and Daoist citizens:
When it is time for an exculpatory kitchen, the head of household
purifies himself and observes precepts. The evening before, he in-
vites the guests with words and a calling card. Those who have been
invited should all be properly and correctly attired. They should
not walk through polluted or defiled areas. All should bathe and
wash their hair, and change their skirt, cap, mantel, pants, and tunic.
They should not wear skirts, sandals, or revealing robes, showing
contemptuous offense to the most perfected. Why is this so? This
statute represents the majestic power of the heavenly officers. The
gods and transcendents will approach and descend to you. This is no
small matter! All should rectify their hearts and visualize [the gods].
You must not speak recklessly or speak of vulgar or other desultory
matters.

FE LE A GER CEREE OKERMK EEESH M
HZH EEE ERT BRG MBRE E 8 R
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B JEINEER B IEOFR ARAESRAB AR ZE -

The polluted areas to be avoided are places of death like a battle-
field, graveyard, or home suffering a recent death as well as men-
struating women or other places defiled by blood. The prohibition

53. Zhu Faman 4;E 7 . 720)Sthe editor of yrox/'« c/wo (12/1b_5) >
notes that the early-fifth-century Code ofthe Great Perfected contained over
ten pages of detailed rules for the kitchen, of which he preserves only a small
portion.

54. Xuandu liiwett 13b.
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would have included the sites of blood sacrifice or other profane
rites. Similarly, throughout the rite, participants are encouraged
to visualize the Most High and avoid all talk of killing, hunting,
fishing, or trapping.5

One important principle was hierarchy in the seating arrange-
ment, which was based on rank in the church and then seniority
in rank.'6 Only if individuals were ordained to the same rank on
the same day was age considered. Surviving passages on seating
arrangements, from the late Six Dynasties, include many distinc-
tions that did not exist in the early church, but they do stress the
importance of maintaining the proper order of precedence in inter-
actions between Daoists in the upper, middle, and lower seats.5;7
Always external ranking and secular office are discounted; status
in Celestial Master Daoism was determined solely by rank and
date of ordination.

Matters of etiquette were also strictly regulated. The goal was
a ritual meal that was simple yet dignified with harmonious inter-
actions appropriate to each individual's station. After all have
taken their seats in the proper order, there is to be no talking or
laughing, and they should observe the following rules:8

When eating, there is to be no smacking of lips, nor sounds of mer-
riment in drinking, nor spitting, nor burping, nor any clacking of
spoons or chopsticks.

BH TRREE TR 2B R R S KR BRI R R
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It was also improper to ask for a dish before it has reached one's
seat. The Supervisor of the Kitchen alone had the authority to

55. Yaoxiu keyi jielii chao i2/2a7-8. If violated, both the host and the guest
will suffer three years of ill health.

56. This resembles the rules for banqueting in the Village Wine Drinking
described in the Record ofRites, where civil rank took precedence over age. See
Liji, chapter 4 ;Kleeman 2005b:145.

57. Zhengyi weiyijing 5a.

58. Yaoxiu keyi jielii chao 9/iob5~7.
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make requests of the staff. Those who arrived late were not per-
mitted to enter the feast hall, and anyone who, having eaten to
satiety, arose before the formal conclusion of the meal was said to
have astartled all in their seats and offended the group” (jingzuo
chuzhong Eaters were also cautioned to avoid eating
more than they had been allotted, not to delay the dishes while
they were passed, and not to take too much so that those in the
lower seats would not have enough; each of these actions is char-
acterized as "stealing.3'g

After all the remains of the food had been collected, there was
one round of alcoholic drinks and one round of water, then the
Regulator of the Group would sound the chime once and chant,
“This f*te-meal has concluded.” Then all would leave the hall in
order, holding their eating vessels, beginning with the Priest of
Great Virtue at the head of the table. All were supposed to return
to their rooms to wash up.

The division of the leftovers seems to have been a matter of
some consequence. Again it is the Regulator of the Group who
had the responsibility of sounding his chime and announcing to

all three times:6o

I inform everyone: These leftovers from the feast will be available
to the host for his unrestricted use. Those who agree, remain silent.
Those who disagree, speak up.

RE IR E REARER -FEHERA AFEEH -

Then anyone who had a special need to feed a parent, teacher, or
someone suffering from old age or illness could claim a portion
of the leftovers to take home.

The grains of rice collected at the end of the banquet had a
special use. Each participant was to set aside seven grains of rice,
which was called the Rice for the Masses or the Rice of the Divine
Farmer {shennong fan To the Daoists, the Divine Farmer,

s9. Yaoxiu keyi jielii chao 9/1334-8, citing the Code of the Thousand

Perfected.
60. Yaoxiu keyi jielii chao g/11a1-2.
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also known as the Perfected Who Circulated the Dao (xirtgdao
zhenren fTiMXA), was ordered at the beginning of the cosmos to
taste each plant and tree to discover which could nourish human
life. It is out of gratitude for this selfless act that Daoists contrib-
ute seven grains of rice, in the belief that each grain can feed a
person for a thousand days. Each participant is to intone three
magical chants while collecting the seven grains in order to effect
this transformation.6

Holding these regular feasts at a time when famine was com-
mon raised another question for the Daoists: what to do about
nonbelievers who came seeking to partake of their bounty. Dao-
ists were famous for their charity; even the standard histories
record their Mharity hutsgthat provided emergency food to trav-
elers. But here they had an additional concern, the proper con-
duct of the kitchen rite.

If some of the profane come during a fete begging for food, the
Supervisor of the Kitchen must ask them if they can observe the fete
or not.63 If they observe the fete, give them food. If they cannot
observe the fete, he should [not give them food but instead] explain
to them in detail the workings of karma so that they know the
source of sin and blessings. This is not because one begrudges the
food but in order to make them reflect and understand. To rever-
ently observe the Way of the Dao is the number one compassion. If
you do not reveal these words, the masses will accumulate sins.

7 i {’U\HEZ%\% EEBF 2N ED‘E%F‘?QE’;’“MI EHE
OB CEARRER FETNEE ERIEE JERIEE SR
B HESFEE BE - OBEARNRE ORESE-

61. Yaoxiu keyi jielti chao g /iza. These chants refer to the Supreme Purity
Heaven and hence must have been written or edited no earlier than the late
fourth century. It may be that this practice of collecting the Rice for the Masses
is no earlier. It is in conception similar to Buddhist rites to feed hell beings and
other unfortunate souls. The same source continues (9/i2bi-5) with two chants
to be pronounced when eating morning gruel and another for when rinsing the
mouth.

62. Yaoxiu keyi jielu chao 9/i3b2~s.

63. Presumably, this means observing all the rules of the kitchen, including

the limitation on alcohol and the prohibition of meat and sharp flavors.
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Thus, the primary function of the kitchen-feast was not nutrition
but a communal meal with ones fellow Daoists and some Daoist
divinities. It was a ritual unto itself requiring purification rites for
kitchen officers beforehand and a statement of merits afterward
to thank all the gods and their servants who attended and helped
to make it a success. Everyone who participated had to conform to
strict rules as to both what they ate and how they ate it, so partici-
pation in the rite was sure to win merit. For the host, who bore
the primary expense, the rite was either a celebration of an auspi-
cious event that had already occurred or a prayer for some change
in the fate of the host or his or her family.

The kitchen provided an alternative to the petition ritual
within the early Celestial Master repertoire, less formal than the
petition but incorporating merit-making acts on behalf of the cli-
ent. It did not permit the detailed manipulation of the celestial
bureaucracy afforded by the petition, but it did accommodate
simpler requests for supernatural protection, healing, or blessings.
The function of the kitchen-feast eventually came to be displaced
by more elaborate rituals termed Fasts (zhai or Offerings {jiao
H), which incorporated a feast at the end of their ritual program
with many of the same rules and procedures as the kitchen. Zhu
Faman, writing in the early eighth century, notes that the rite
was already rare in his day.64 We can see in this development a
movement away from the universal priesthood of the early church
toward a religion of religious professionals with only occasional
contact with lay adherents.

64. Yaoxiu keyijielti chao iz/ias.



SEVEN

The Novice

any, perhaps most, members of the early Daoist church were

Daoist citizens, who undertook three basic precepts and
participated in communal rites. As we have seen, such citizens
maintained their own ritual space, the oratory, and were respon-
sible for the performance of specific rituals each day and periodi-
cally through the year.

ovices were Daoist priests-in-training. If they

completed their course of study, these men and women would be-
comes masters, responsible for their own groups of citizens and
novices, and eventually might come to have their own parishes or
even ascend to one of the more exalted offices of the church.1
Although one could enter the novitiate at any age, and those
who committed a serious infraction of Daoist rules sometimes
had to begin the entire process again after climbing well up the
ladder of ranks, it seems likely that most novices began their
studies as children. Chinese in general considered the age of
seven, usually corresponding to six by modern Western counting,
to be the age when a child was first able to tell right from wrong
and take responsibility for his or her own actions. This was also

1. These church offices were marked by conferral of a system of twenty-four

Inner Registers, studied by Lagerwey (2005).
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the age when one could become a novice. Novices set out on a
path that led to direct contact with the exalted deities of the cos-
mos as well as a variety of lesser spirits, so it was a serious matter,

not undertaken lightly.

The Register

The register (lu is first recorded as a document of cosmic sig-
nificance bestowed on a chosen ruler as a mark of Heaven's favor.2
For Daoists, however, the register was a document bestowed by a
Daoist libationer, written on a long piece of undyed silk and worn
at the waist {peidai M " )-3 We have seen that a Daoist citizen could
gain a parish register by accepting one or more sets of precepts
governing his or her conduct. In this chapter I will review the outer
registers {wailu that marked the progress of a Daoist adherent
on the way to becoming a libationer or a Daoist priest in charge of
a parish. After attaining the status of libationer, one could still be
promoted to higher office, first exchanging one’s parish for a higher
one, then seeking service in the church hierarchy, which was
marked by possession of an inner register (rteilu The pri-
mary function of a register was to verify the status of an individ-
ual within the church, but each new rank was paired with a more
complex and demanding set of precepts to be observed. New rank
also granted access to higher and more powerful rituals {fa

which were recorded in scriptures {jing” ) and required esoteric
talismans (fu ~F) to activate them. Those registers were sometimes

2. This function of registers in Han apocrypha and classical texts has been

explored by Anna Seidel (1983).
3. The Dunhuang manuscript S.203 says that, upon receiving the manu-

scriptS one s to raoyao {bl (OS2 = i . SERIpPETITRAETSEo0ANERSNEGIREa

PSSR REWEEEs cc schipper 1985:132 iLagerwey 2005:57.

The Ritual for the Transmission of the Director of Merit Plaque says that the
plaque of the Controller of M erit is placed in a yeilow patterned bag %ZI% n
the same place as the parish register (Zhengyi fawen chuan dugongban yi i —

JESCEES U 2a). This wou d support Lagerwey’s view.



THE NOVICE 275

referred to as "scripture, precept, and talisman registersM{jingjie-
fulu) or "scripture, precept, and ritual registers;s (jingjiefalu).4

As a sacred object conveying access to esoteric texts, talis-
mans, and rituals, the register was the focus of many rules and
taboos. This passage from the Protocol ofthe Outer Registers lays
out some of them:s

The text should be constantly worn at the waist and only removed
temporarily. If there is a chance it will be dirtied, you can take it off
yourself. Hide the register in a clean place, and be sure not to lose
it! If you lose it, there will be punishments as in the ritual code. If
you damage it or change it, cleanse it according to the rite. If man
and wife both belong to the Dao, [their sexual congress] is not defil-
ing. Wear it and visualize its [officers]; it is even more impermissible
to take it off. If you take it off to indulge in licentious behavior, this
will further increase the severity of the interrogation.6 If you enter
other [i.e., profane] places, areas of misfortune and death, where
you are threatened by demons and bandits, always wear it, and do
not remove it.

With the register and talisman([s] on your body,
you should keep your master in your heart. Wear it and never aban-
don it to strengthen your loyalty and integrity. If there is a death or
a birth, or you in traveling happen upon a defiled place, always
perform an exculpatory exorcism, according to the esoteric teach-
ing of the Most High.

SCHEAR G MEAERR SRS B IR E S E
K OERES RERE FHN S Bk K FEEE JE
BiRhk 22 R B 2 R R EE o ARRE
X P > R o B SR T IR 2 B ok A B h R L SR
5 TEEIAE L 2 R DLELRS AR T
21 A R N e

4- For the first term, see Zhengyi weiyijing 3b; for the second, see Dongxuan
lingbao sandong fengdao kejie yingshi 5/2b. An example is the Chuanshou san-
dong jingjie falu lileshuo of Zhang W anfu.

s. Zhengyi fawen taishang wailu yi lib.

6. Such interrogations were conducted by the Heavenly Bureaus at the As-
semblies and when one was being considered for promotion and by the Three
O ffices after death.
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From this we see that pollution was a major concern for early
Daoists, but the register could have a prophylactic function in
tainted locations. Sexual congress was not defiling as long as it
was practiced according to the Merging the Pneumas rite, with its
visualization of Daoist deities and pneumas. The register could be
temporarily removed for a trip to the privy but had to be stored
in a secure, clean location. Even though the register spirits actu-
ally existed within the body of the bearer, loss of the physical
register was a major disaster. The bearer was as a result reduced
to the most basic Renewed Mandate register (described below)
and fined according to the level of the register lost:7

All those who lose the Gengling Register are fined five bundles of
firewood, three ounces of vermilion [paste for impressing seals],
and must offer a “feeding the worthies” feast for three people. [This
is a mid-level kitchen.] Those who lose the One General Register
are to be fined half a cart of firewood, four ounces of vermilion,
and a feeding the worthies feast for five. Those who lose the Ten
Generals Register are to be fined one cartload of firewood, five
ounces of vermilion, and a feeding the worthies feast for ten. Those
who lose the Seventy-Five Generals Register are to be fined two
carts of firewood, seven ounces of vermilion, and a feeding the
worthies feast for fifty. Those who lose a One Hundred Fifty Gen-
erals Register are to be fined three carts of firewood, nine ounces of
vermilion, and a feeding the worthies feast for one hundred. Those
who lose the Three Officers to the One Hundred Fifty Generals Reg-
ister, after paying the fine, may receive the Renewed Mandate Reg-
ister. They can advance according to their merit. If there is one of
unusual merit and outstanding virtue, his early promotion is to be
determined by the master. In all cases, after paying the fine, the
person should bring statements and give pledge offerings just as
when they were beginning.

NEES SIHFOLER K= RE=A -Gt -k
HOFAFE KRN CBREAA CKTRE B —H KRR
BT A KT ARE B —#H REW OBRERL A RE
AHE F=H R REEAN -E=EEEHATHES

7- Zhengyi fawen taishang wailu yi 13a-b.
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We cannot ascertain the frequency with which Daoists lost
their registers, but it must have been a significant problem for
them. The last six documents in the Protocol o fthe Outer Registers,
comprising six of twenty-nine pages or around one-fifth of the
text, deal with various situations related to the loss of a register.
Losing an upper-level register, for example, meant a hefty fine plus
the resubmission of all the pledge offerings while working one's
way back up to one's previous position. The responsibilities of the
novice toward his or her master are detailed in the appendix to
this chapter. Let us turn now to the various types of outer regis-
ters and their functions.

The first register Daoist children might receive was called the
“renewed mandate” fF ¥ 4 ).8 This register was supposed
to indicate that the child had received the perfected pneumas and
would act in obedience to the dictates of Heaven's mandate for
them 1j sAM C = H &I &5 jiti 7). Each
register listed the titles of spirits who could protect and do the
bidding of the wearer, which in the case of the Renewed Man-
date register was only nine clerks and soldiers.g Still, this was an
important protection; if a child was troubled from birth by many
ailments, the parents could receive it on the child's behalf so that
he or she would have some protection against evil influences. This
register also served to record the child's name with the celestial
bureaucrats and gave him or her the right to enter the oratory or
parish, perform an abbreviated ritual of obeisance, and announce
an urgent need or beg for mercy.10 If an adult committed a serious
breach of ethics or lost the physical register, he or she would be
reduced to this rank and forced to work his or her way back up

8. See Yaoxiu keyi jielu chao i Osb.

9. One possible referent for these nine officers is the gods of the nine palaces
in the head, as pointed out in Tao Hongjing's commentary to Dengzhen yinjue
3/3b.

10. YBO /m #2y/ //e/6 c/wo 6as5_7, quoting the
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through the hierarchy. In this case, the same register was referred
to by a slightly different name indicating “extended obedience.”11

The second register, also received as a child, was the One
General Register. It comprised one general together with his co-
hort of clerks and soldiers. Although the child was ignorant when
this register was first received, he or she gradually learned the
mystic teachings. An early-fifth-century text tells us that, once
you have received the One General Register, ~demons will not
dare to wantonly kill people.”2 With the help of the officers
transmitted through this register, including merit officers, emis-
saries of the general, his clerks and soldiers, and jade women, the
Daoist is, according to the Protocol for the Inspection ofthe Reg-
ister, supposed to uaid the state by promoting moral transforma-
tion and destroy evil so that the supreme Dao will be forever
dominant; (zhuguo xinghua jianmie xionge zhidao chang xing Stl
174E 55 8 X 3 = #E & 8 )13 It is unclear if this register, some-
times referred to as the “Adolescent One General Register,” was
ever conferred on adults.iy

Next is the Ten Generals Register. Sources sometimes speak of
this as an adolescent register but other times specify that one must
be an adult of twenty sui to receive it.15 Its conferral indicated
greater abilities and responsibilities. One salient difference: with
the Ten Generals Register, the novice received the clerk who deliv-
ered petitions to Heaven so that, beginning with this rank, novices

11. The characters remained the same but were read in a different tone. The
initial register was, in modern terms, ¢"Wed gengling” whereas the replacement
register was czWtd gengling. William Baxter of the University of Michigan (per
sonal communication, August 2009) helped me understand the significance of
the fangie spelling provided by the Tang editor Zhu Faman.

12 . Taishaug dongyuan shenzhou jing 7/9a.

13. Taishang zhengyi yuelu yi 4b. The functions cited for the following reg
isters are all found here.

14. In the Dunhuang manuscript S.203, studied by Lii Pengzhi (2006), it
seems that adults regularly move directly from the Gengling to the Ten Generals
Register.

15. See Taishang sanwu zhengyi mengwei lu la and Jiao sandong zhenwert
wufa zhengyi mengwei lu lichertg yi 13a for the former, Yaoxiu keyi jielii chao
i o/Bb for the latter.
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were able to externalize their body gods and employ them to do
their bidding.16 A novice with this rank could therefore submit
petitions on behalf of a client (see fig. 7), though presumably the
scope of the petition and the gods it called on would be limited.
The Protocol for the Inspection of the Register says that it allows
the bearer to “behead evildoers and reward the good; a myriad
requests will be answered as one wishes” §f 52 & & &HFEEFE .

The Seventy-Five Generals Register was normally awarded to
adults. It marked a certain degree of completion, in the sense that
one received all of the heavenly soldiers of a certain type. From
the One General Register, one would receive either Transcendent
Officer xzill filI & or Numinous Officer wEE)
spirits; reaching this register, one would have a full complement
of that type. The distinction between the two types is not com-
pletely clear in our sources, as we see in this passage from the
Code of'the Great Perfected 17

traE FUAE 2Rl BRAE -ZEEH I EX -RE
HER K EWN SLES ESAERIFTA RE EE e

I

16. See Ofuchi 1991:382, citing Dongxuati lingbao sanding fengdao kejie ying-
shi iof5a.
17. Yaoxiu keyi jielii chao i0/5b-6a, citing the Taizhenke.



figure 7. Detail of a modern painting showing the spirit emissary
of the Daoist priest (depicted on the cover) delivering a petition
to the Three Officers (sanguan HW)- Novices holding the Ten
Generals Register or above could send up petitions in this way.
Personal collection of Patrice Fava.
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One prominent theoryi8 is that the two types of register spir-
its are intended for male and female register students, but in this
list the associations do not show a clear correlation. According to
traditional views, we would expect males to be associated with
yang, Heaven, martial, and outer, but instead transcendent spirits
are associated with yin, Heaven, civil, and outer, whereas numi-
nous spirits are associated with yang, earth, martial, and inner.
Zhang Wanfu gives a simpler account, saying that the Transcendent
Officers are yang and for men, whereas the Numinous Officers are
yin and for females; their union, presumably through the Merg-
ing the Pneumas rite (see below), produces the Transcendent and
Numinous [Officer] One Hundred Fifty Generals Register.ig

The One Hundred Fifty Generals Register marks the culmina-
tion of the outer registers. Investment with this register qualified
one for the title of libationer and permitted one to act as a mas-
ter to households. The Protocol for the Inspection ofthe Register
says the spirits of this register empower one to "repel the hetero-
dox men and demons of the four quarters so that disaster and
harm are forever extinguished” i VU 5 R iF A i 52 A& 4.
The register comprises seventy-five generals of each type, Tran-
scendent and Numinous. Some sources suggest that this is ac-
complished by the addition to one's existing Seventy-Five Gener-
als Register of another of the opposite type, but the petition for
promotion to the One Hundred Fifty Generals Register translated
in the following section indicates that the original register spirits
of the Seventy-Five Generals Register are promoted to higher posts,
and a new set of mixed spirits is bestowed upon the novice. There
is some controversy as to the significance of this register. Schip-
per, followed by Lii Pengzhi, argues that this conferral was ac-
companied by the initial performance of the Merging the Pneumas
rite of sexual union and that it was effectively a marriage ceremony,

18. E.g., Lii Pengzhi 2006:90.
19. Chuattshou sandongjingjie falu liieshuo 1/3b. Cited in Schipper 1985:132.
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uniting a male and a female novice bearing, respectively, Transcen-
dent and Numinous officer registers.2o There is some evidence for
this view in the Protocol ofthe Outer Registers, which speaks of
a “mystic dispensation” in connection with this register, but other
roughly contemporaneous sources, including those translated be-
low, do not seem to bear out this interpretation.21 It is possible that
such a connection existed at one point in church history, or perhaps
in one specific region, but existing sources do not seem capable of
resolving this controversy. I will trace the career of the libationer
after conferral of this register in the next chapter.

Ordination

A formal ritual of ordination was required for entry into the
ranks of novices. This was one of the most widespread rituals in
the Celestial Master church and one of the most long-lasting. Two
early sources survive that speak about it in detail. The first, in the
Daoist canon, is the Protocol of the Outer Registers. It collects
together a variety of forms to be used in ordination rites, includ-
ing the actual petition requesting a new ordination rank, but also
forms for the Declaration of Merits h=1zh that should

follow each rite in order to repay all those otherworldly officials
who aided in the submission of a petition as well as documents
giving thanks after the successful completion of a rite. The second
source is an undated and untitled Dunhuang manuscript in the
Stein collection, S.203, which has been studied at some length by
Maruyama Hiroshi (1990) and Lii Pengzhi (2006).22 Like the

20. Schipper 1985:131-32 iLii Pengzhi 2006:92-94. Lii points out that Yang
Liansheng (1956:21) had already suggested that the Dual Advance Register
(bingjinlu mentioned by Kou Qianzhi involved men and women unit-
ing in the Merging the Pneumas rite.

21. See Zhengyi fawett taishang wailu yi 6ay. Note that this term occurs in
the Zhang Pu stele of 173 and elsewhere, as discussed in chapter 2.

22. The selection by Schipper (1985) and Lii (2006) of a line in the middle of
the document (d« <yl FE{lIEES % as its title ismere conjecture, as is
Lu's further identification (2006:79, 83-85) of the manuscript as a quote from
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Protocol” this text includes several forms for ritual petitions but
also gives detailed instructions on the performance of the rituals
through which these documents are to be submitted to the heav-
enly bureaucrats. I will summarize the course of the ritual and
translate a sample of the ritual documents,23zbut first note the
formal procedure to be followed in requesting a new register de-
scribed in the following short passage from the Correct Unity
Scripture of Solemn Deportment'i4

All those who wish to receive the Dao should first proceed to their
master” door and sincerely pray, bowing down. If the master agrees
to submit a Statement, requesting the various scriptures, precepts,
talismans, and registers, write it out according to the rules. Grain for
the fast, tokens of faith, ritual garb, and ritual implements should
all be prepared. Then ascend the altar to make the announcement,
tearing the contract and breaking the covenant,2s5 setting out your
Statement and self-description. You should always choose a day in
the next month; it must not be too frequent or easily agreed to with
just a nod.

a lost text cited by Zhang Wanfu sthe Z/7e«gy/ F1 @1/ ‘Gwz/ yl « E—#E0E

The text is rather a prime example of the type of pragmatic hand-
book maintained by every Daoist priest for use in ritual and transmitted
through the ages from teacher to disciple. There isno reason to think that such
a manuscript was copied from one of the few later scriptures whose names
were recorded in Tang encyclopedias. Instead, in those sources, one random
example of such a handbook from a specific Daoist 1ineage came into the hands
of a later author and was recorded with a specific title that may well have been
created at the time of its recording. The manuscript is of Tang date since it
reflects the taboo on the personal name of Tang Taizong (r. 626-49)  omit-
ting a stroke in the character min

23. The following exposition follows closely the explanation of Lu Pengzhi
2006:103, w ith modifications based on my own examination of Dunhuang man -
uscript S.203 in May 2013. See also the exposition in Lagerwey 2005:49-59,
which differs from my understanding in several respects.

24. Zhengyi weiyi jing 4a.

25. There are scattered references to these contracts and covenants, which
were broken in half and half sent to the Heavenly Bureaus, but there is still
much we do not understand about their use and function. For an account of
the origins of contracts, see Bumbacher 2012:18-21. For one list of the con-
tracts, see Yaoxiu keiyi jielii chao 107a-b, citing the Taizhenke.
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Thus preparation had to begin at least a month in advance and
depended on the agreement of the parish master. The transmission
was not merely of a register but also of the scriptures and precepts
that accompanied it. Even today transmission from Daoist priest
to disciple is carried on in a similar way, with the priest lending the
disciple the sacred text from which the disciple then makes a per-
sonal copy. The Daoist's own copy is burned or buried with him on
his death.26 The novice must also compose the Statement, a simple
request giving the exact details of his or her native place, age, and
name as well as those of the officiant and any guarantors. The be-
ginning of S.203 is missing but may originally have included some
of these preparations, including the ritual purification during which
meat, sharp-flavored herbs, and sex are avoided.

The ritual commences in the male or female officiant's ora-
tory or parish in a two-stage process.2y The first day, at either
midnight or noonSthe officiant presents a placard (2] notifying
the Heavenly Bureaus of the rite of ordination to be held the next
day. The main ritual was held at dawn on the following day and
involved the submission of a petition {zhang # that formally re-
quested the conferral of a specific cohort of divine generals, clerks,
and soldiers to the aspirant and their investiture in his or her body.
Both rituals also refer to a tag {die which was a smaller wooden
document listing the names and vital information of the officiant
and aspirant participating in the ritual.28 Since the two rites are

26. See Schipper 1993:59-60, which isbased on Schipper's own apprentice-
shipwith a Daoist family in Tainan, Taiwan.

27. The fact that the manuscript isaddressed to Daoist priests yet refers to the
siteof the ritual as the oratorymay mean that by the Tang the parish had become
only a notional ranking system and no longer referred to a distinct building.

28. In the bamboo strips found at Zhangjiashan, die isa counter for bamboo
strips, but by this time it may refer to a somewhat larger piece of wood. See
strip 228 oi X\t Zouyanshu in Peng Hao et al. 2007:381. Iam indebted

toMichael Liidke for this reference.
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closely parallel, I will first set out the announcement liturgy and
then note how it differs from the actual rite of conferral.

The announcement ritual begins when the officiant enters the
oratory or parish, offers incense three times, and clacks the teeth,
also known as the drums of Heaven (tiangu three times to
enlist the attention of the spirits. The officiant sings a hymn, uThe
Most High Mysterious Primordial,Mwhich invokes the supreme
Celestial Master deity, the Most High Lord Lao. Lii Pengzhi ar-
gues convincingly that this is an abbreviated reference to the
Uncovering the Incense Burner (falu rite, which establishes
communications with the Heavens.2ggA version of this chant, which
Lii argues was influenced by southern occult traditions during the
fourth century, is preserved in Tao Hongjing”™ Hidden Instruc-
tions for Ascending to Perfection:z0

Most High Mysterious and Primordial Lord Lao of the Five Nu-
mina: Summon the merit officers and emissaries, the Dragon and
Tiger Lords of the Left and Right, the Incense-Bearing Emissaries,
and the orthodox gods of the Three Pneumas to quickly ascend and
announce to the Most High Mysterious and Primordial Lord of the
Dao of the Three Heavens: Tam about to burn incense and enter
the oratory for an audience with the gods. Ibeg that the orthodox
pneumas of the Eight Directions be permitted to enter intomy body.
May that which Iannounce be rapidly submitted and delivered di-
rectly before the Thearch.”3l

KEZTHBEE EANE (EE ELGERE BEESE =
RIEM m B =RKREZOUEE HEERREE AW -Z
FANTIERRAFE A HE ALEN AT -

This is followed by a rite called the Exteriorization of Officers
(chuguan It begins with the officiant visualizing (cun a

29. See the article by Poul Andersen in Pregadio 2008: 1, 400-401.

30. Dengzhen yinjue 3/22b; see Lii Pengzhi 2006:106.

31. Inanote to this passage, Tao Hongj ing identifies this figure as the Thearch
Lord of the Heaven of Great Tenui ty KA E . Parallel texts in other sources
record other deities, like the Most Perfected Limitless Dao % E i found
inZhengyi zhijiao zbaiyi la, which may in fact be earlier.
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huge host of divine representatives emerging from hisor her body

while chanting:

I respectfully exteriorize the merit officer and clerk[s] of the Per-
fected Officer of the Five Appendages32 within my body, the On-
Duty Correct Unity Merit Officer for Healing Disease of the Upper
Transcendent and Upper Numinous two [types of] officers, the em-
1ssaries of the Officers of the Left and Right, the male and female
Clerks for Divine Determination, the Clerk of the Cargo Cart Red
Talisman, the Clerk of the Strong Wind Post-Rider, and the Petition-
Submitting Post Horseman clerk; let two of each emerge.

EHESTHEEEDE® [ I EE - EEHEE]B—ERI
HEE AN CHELGEMESE BRI A E MERTE] HIR
BHEE) BEEETFELE-AL-

The officiant iswarned at this point to make sure that each
divine officer is visualized with a solemn expression on his or her
face, dressed in clearly differentiated ritual garb. Details of their

appearance follow:

The merit officer assigned for deployment iscapped3with a Vermil-
1on Sunlight turban, wears a [Piercing Heaven hat, and is robed in a
singlet of black silk], He wears a dragonhead sword on his belt and
carries a log of visitors.35 The Correct Unity Merit Officer wears a
Vermilion Sunlight turban and a singlet with scarlet designs; he has
a tiger talisman belted at the waist. All hold jade tablets. The [emis-
saries of the] Officers of the Left and Right wear Nine Virtues hats,

32. Lagerwey (2005:55), without comment, takes this to refer to the five
viscera, but normally itmeans the arms, legs, and head. Itoccurs inmany early
Buddhist sources as well as the mid-sixth-century Luoyang gielanji
=8ee T2092 51/1019318.

33. Characters in square brackets are missing in the manuscript. Here [
supply slightly different characters from those suggested by Lu Pengzhi, based
on usages in Celestial Master rather than Lingbao texts. See, for example,

Sbangqing huangshu guoduyi 2b 10.
34. Following Lu. The character in manuscript 6040 is a textual variant

composed of wo« A over -,

35. The variant character isa grass radical over chuatt  or fu {s.
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wear Shining Light swords belted at the waist, and hold a banner and
a tally. [The merit officers assigned for deployment stand on four
sides]; the Correct Unity Merit Officer stands in the middle; the em-
issary of the Officer of the Left stands holding a banner in the [front;
the emissary of the Officer of the Right] stands with the tally upright
in the rear; the male Clerk for Divine Determination stands on the
left; the female Clerk for Divine Determination stands on the right.

BEEDE ARG BEGE R 2 E REMNER] wREEZ S
Freg @ IE DI ERIG 28 RIGEER CBIE R ER
£ CEABEMEFERAEZ H EETL 8 FriEEE - [(E
(EThEEILU])y IE—DhE R R A EEEREART A
BEEIEEER B REILE RBHAEILES -

It isunclear tome if these are instructions for the edification
of the officiant or if they were actually read as part of the ritual.
Either way, they give us rare insight into the visualizations that
accompanied the rite. Next the officiant instructs these exterior-
1zed spirits to inform a group of high Daoist deities as to the na-
ture of the ritual to be performed. Some of the spirits must carry
with them small writing tables as well as brushes in case they need
to correct errors in the petition on the spot:

Pick up the jade writing table and, receiving the words mouthed by
your servant, separately announce them to the Perfected Officers,
Pneuma Injectors, and inspectors of the local province, county, town-
ship, and neighborhood as well as the Lord, General[s], and Clerks
of Investigation and Summoning, the Equanimity Lords of the Left
and Right Capitals, the Marquis Lords of the Left and Right Capi-
tals, the Left and Right Tiger-Rushing Leaders, the Stewards of the
Central Palace, the Lords of the Eight Limits of All Heaven, Law-
Enforcing Clerks of the Heavenly August, the various Lords of the
Sexagenary Cycle,36 the Ministers of Indentured Servants of the
Four Bureaus, and the retainers of capital officials. May the lords
on the left3y serially inform, the clerks on the right announce in

36. It seems unlikely there is room for the jiazi inserted by Lia.
37. Following Lii inomitting the extraneous yOM#4 on the basis of examples
cited in his note 276.
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order, and the lords of the various offices serially deliver [this peti-
tion], all distinguished by rank, submitting it reverently to the Ce-
lestial Master, the Inheriting Master, and the Connecting Master as
well as the female Master Lords who are their spouses and to the
lords, generals, clerks, and soldiers in their service and the lords,
generals, and clerks of the twenty-four parishes, beginning with
Yangping and Lutang.

2R EE mEOREEE R HRIVINBRERER E
T OEE CFBAERKE EEWMTFE EAEWMEBEER AR
Bk hEBE CERAGBE REYUEE HFHEEE U
ik M ERSE EBERERR AERXR EEERS BLURD
Al b KB WIRG38 MR AN ZCETE R A CFITERES
W5 F R H VDA B B R -

The officiant, having exteriorized the gods within his or her
body and commanded them to notify the higher Daoist deities
of the impending ceremony, then goes on to introduce the candi-
date, relating the province, commandery, county, township, and
village from which he or she hails, identifying his or her rank in
the church as a male or female citizen or novice of a certain age.
Then comes the formal request to the gods:

Now he or she has come to your servant requesting a register of
generals o f type. I reverently submit a petition/
placard, on a single sheet, for conferral of a register, which is on the
jade table in this oratory. I request that you with the merit officers
and emissaries verify and inspect this. Your servant reverently and
obeisantly reads this to inform you. kowtows and kneels
with neck outstretched on the ground, facing the petition/placard
in accordance with the rite.
SRR BN TR E3 i FF B R E 8 E — | R
hEELE FHEE (EEELPE B REE IEINEEE
R EEMIAE -
38. Following Lu in excising the extraneous niishi tcM-

39. Lii mistakenly transcribes this character and the same character in the
next sentence aslu  The two characters are often confused.
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Next the officiant performs the Handling the Placard or Han-
dling the Petition (cao cilzhang * $1J/$) rite. He or she reads the
placard (or petition) and clacks the teeth three times, then instructs
the perfected officers of the body together with their clerks and
twelve writing aides to don formal dress, grind ink, and wet their
writing brushes in preparation for their ascent to the Three Heav-
ens. There they will be prepared to correct any mistaken characters
and supplement any that have been omitted, observing the prog-
ress of the document through the Heavens and making sure that it
reaches the appropriate official without being rejected by higher
administrators. They are further charged with making sure that the
heavenly officers of the register are dispatched in a timely fashion
and in the number requested. While the spirits perform this act, the
officiant is to crouch on the ground and hold his or her breath. The
officiant performs a complex visualization while crouching, in
which he or she personally ascends to Heaven to see the petition or
placard delivered; since this is internal to the libationer, we will
examine it in greater detail in the next chapter.4o

When the rite is completed, the spirit emissaries are invited to
return to their palace offices in the Return of the Officers (fuguan
85 ) rite:

Your servant has completed the memorialization of information.
May the Perfected Officers of the Five Limbs, the merit officers,
emissaries, generals, clerks, and soldiers exteriorized from my body
all return, entering from the Gate of All Mysteries.4l Return to
within your servant's body and do not leave; do not confuse left or
right. Merit officers, emissaries, generals, clerks, and soldiers, each

40. Chang Chaojan (2010) has argued that the earliest Celestial Master ritu-
als did not involve the officiant personally ascending to Heaven, and the visu-
alization referred to here does include some later figures, but it seems likely
that this practice was established at least by the end of the fourth century. See
chapter 8 for a translation of the visualization rite.

41. The Yuqing wuji zongzhen Wenchang dadong xianjing (9/16a) of 1311
identifies this gate with the Hundred Meetings (baihui acupuncture
point at the top of the head.



290 THE NOVICE

should return to his or her golden hall or jade compartment, there
to await your servant's future summons to emerge again and do
service, all in accord with former precedents.

EWEER IS ABAEEDEMSEFELLERE -KRY
FImA BEPEEE AEESED EHEE BEFLR
BhE FESEREE HERA BHET —WHKE-

After chanting this passage, the officiant again crouches on
the ground, clacks his or her teeth three times, then, slightly rais-
ing the head, breathes in slowly and swallows the pneumas three
times, then bows twice. This marks the end of the Return of the
Officers. The officiant then clacks his or her teeth three times and
performs the Covering the Incense Burner rite, which is not de-
scribed. A simple version is preserved in the Ritual ofInitiation of

the Yellow Book 42

Let the various officers of the contracts and commands and the vari-
ous gods of the six Jia, which your servant/maidservant previously
exteriorized, having performed their services to the Dao this day,
return to the Central Palace.

EZmHECHEE ATeEM HiTEE BAPTE -

This concludes the presentation of the placard. This cycle of
rites, Uncovering the Incense Burner followed by the Exterioriza-
tion of Officers, then the presentation of a petition or other docu-
ment, followed by the Return of the Officers and Covering the
Incense Burner, forms the basic structure of almost all Daoist
rituals even today.

The next morning at dawn, the Daoists reconvene to present
the formal petition for ordination and to transfer the register to-
gether with its complement of divine soldiers. Because the ritual
is held at dawn, the first matter of business is the Entering the
Oratory rite involving the audience rituals discussed in the previ-
ous chapter. This is followed by Uncovering the Incense Burner
and the Exteriorization of Officers. Then the officiant reads the

4). Huangshu guoduyi 23a.
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Petition for Conferral of the Register in place of the placard.43
Manuscript S.203 records three distinct sample petitions,44 one
for a youth receiving the One General Register, one for an adult
being promoted from the Renewed Mandate register to the Ten
Generals Register, and one for a holder of the Seventy-Five Gen -
erals register receiving the One Hundred Fifty Generals Register,
the highest register of the novitiate. Here I present in translation
the last of these petitions:45

The male /female novice X of a certain commandery, county, and
township, so-many years of age.

ARRR: 465 EA R FEUF K -

[The above-named person had previously received the Upper Tran-
scendent/Upper Numinous Seventy-Five Generals Register. This mor-
tal has served the Dao wholeheartedly, is one whose actions are
cultivated and diligent, who loves the Dao and concentrates on
advancing. Now he or she seeks promotion and requests the One
Hundred Fifty Generals, their clerks and soldiers, including both
Upper Transcendent and Upper Numinous officers. I ask that you
supply them. Reverently I (submit) this Account.]47

A N EAl=k 8+ AR - AFE48H O BT
B rEBE -SKE BRI EBE_EAATREERT &F
R SN

Your manservant/maidservant , libationer of the
parish pneuma established by the Celestial Master, Correct Unity

43. The text says to transmit the register itself at this point, but it is clear
from the following that this isnot correct.

44. Actually, there are four petitions on the manuscript, but the third merely
repeats the first with minor variations. See Lu Pengzhi 2006:143, n-30/-

45. This petition 1snumbered by Lu Pengzhi (2006) as D3.3, transcribed on
p. 145. Differences in transcription are recorded in the annotation.

46. LU Pengzhi, without comment, inserts a character " H - village,” here
that isnot in the manuscript.

47. This passage 1s lowered about three characters from the top, perhaps to
show that it was to be pronounced orally rather than incorporated into the
written petition.

48. The manuscript inserts an open space of three or four characters' length
here preceding the character Dao, presumably to express reverence.
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Equanimity Pneuma of the Great Mystic Capital, kowtows and bows
twice. Isubmit the following words:

In reverence, according to the written documents: Your man-
servant/maidservant at the noon/midnight hour yesterday
sent in a placard making a request as [recorded] on the tag.
The male/female novice ,of hismaster’scommandery
. and county ___ , had previously worn the Upper
Transcendent or Upper Numinous Seventy-Five Generals Reg-
ister. This mortal has served the Dao wholeheartedly, is one
whose actions are cultivated and diligent, who loves the Dao
and concentrates on advancing. Now he or she seeks promo -
tion and requests the generals, clerks, and soldiers of the One
Hundred Fifty Generals Register including both Upper Tran-
scendent and Upper Numinous officers. Reverently I submit
one petition for your consideration. I request that the supe-
rior supervising officials of the Heavenly Bureaus, distinguish-
ing section and priority, send down generals, clerks, and sol-
diers, each according to left or right [i.e., male or female], to
enter into this mortal’s body. They should on behalf of

dispel disaster and repel evil, and expel the stale pneumas of
inferior officials and the reinjections of demonic pneumas.
May the former generals, clerks, and soldiers within thismor -
tal® body, in response to this petition, be recommended for
promotion to the Heavenly Bureaus. May the affairs investi-
gated by the Lord of Interrogation and Summoning and his
clerks be established and those summoned by them present
themselves. On behalf of those who have created merit through
their efforts, I [now] seek audience to declare their merit and
recommend them for promotion in accordance with the regu-
lar codes. May they be recorded for appointment in the Cen -
tral Palace in an appropriate bureau and a stable position. Let
them not be disappointed or angry and resentful. You should
cause___ ,after reception of his or her register, to be happy
and content, with the pneumas of the Dao adhering to his or
her body as a testament to his or her faith. Full of grace, Ihope
that the Most High49will discern [the facts]. Iseek mercy.

49. The name of the Most High isplaced at the beginning of a new line to
show respect.
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BLZWE—FRGRMAGESBHEREEHAE -
bEE EERE CEEH TR AN SOK -8 _E
o 0T/ B A RS EIs BT AR EE EAE
BEL CEOTHEE FEBE -SXKE FLWULEEZE
HAOTKER EFAE—@BLH BERXHE LEHEESHR
R OFTHEERE BEELS ABEAST -EKRKFH KA
W oBEFTESRE EERE FEASTREEELERZ
BRE BHAEEMBREIL FAESE AHFEBESY
BEBUOHEME TERBEERK -ESAER EZ )R
CESHRBZZ OLHET CEENEZERS T AR
5 Btk

KESFH K= -

In this petition, the holder of a Seventy-Five Generals Register
requests conferral of the One Hundred Fifty Generals Register.
I noted above that the Seventy-Five Generals Register was filled
with either Transcendent or Numinous spirits, which are associ-
ated respectively with yang and yin; this suggests that the former
comprised male spirits and the latter female, and many have spec-
ulated that this also meant that the former was conferred on male
novices and the latter on female, but the evidence is somewhat
contradictory. In this early Tang manuscript, such a relationship
is not evident but also not excluded. We do not see that the re-
maining seventy-five spirits, of the opposite type and hence pre-
sumably gender, originally belonged to a novice of the opposite
sex who also participated in the rite, joining his or her register to
the supplicants in a sort of Daoist marriage. If such a relationship
ever existed, it does not seem to have survived until this time.
Moreover, the previous complement of seventy-five transcendent
or numinous spirits is not retained; rather, those spirits were all
promoted to heavenly offices and replaced with a new group of

0. The use of a horizontal line resembling the character yi — to indicate a
place to be filled in 1S unusual. The wording here, where the character zhu
ttleader or ruler M precedes the name of an administrative wit, isnot found in
received Daoist documents.

51. Lii mistranscribes this character asshu
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mixed spirits, seventy-five of each category. The latter half of the
petition foreshadows the Declaration of Merits (yangong) cere-
mony to be held three days later.

The text of the petition refers to the tag (die), a short docu-
ment, apparently written on a slip of wood, that accompanied
both the placard and the petition. Itmay be that only this tagwas
personalized with the names of the individuals involved, whereas
the placard and the petition simply said 4 certain place” or per-
son X.” Our manuscript preserves the tag that should be used
with this petition. We do not know exactly how the document
was formatted, but the content is as follows:52

The male/female novice of commandery, county,
township, and village, years of age, [say, “Summoned by
officer-lords].s3

Recommended by the male/female novice

Household belonging to the parish of the male officer, the liba-
tioner

The person above previously wore the Upper Transcendent or
Upper Numinous [officer] Seventy-Five Generals Register. This mor-
tal has served the Dao wholeheartedly, is one whose actions are cul-
tivated and diligent, who loves the Dao and concentrates on ad-
vancing. Now he or she seeks promotion and requests the One
Hundred Fifty Generals, their clerks and soldiers, including both
Upper Transcendent and Upper Numinous officers. I ask that you
supply them. Reverently I submit this Account.
i HEZLH FUNF5E - SHABHES -
H— ANl & EBEE TR HEE AR EUE L EITE
B O EBE-SKE FLULEEAATKELR -3F
& sk -

52. Lu Pengzhi (2006) numbers thisdocument D1.4 (p. 142). Ilargely follow
his transcription with differences noted in the annotation.

53. This comment isadded in small characters. Isuspect itwas not a part of
the transmitted model document but reflected a contemporary practice, and so
it is added orally.

54. The manuscript inserts an open space of three to four characters in
length preceding the character Dao, presumably toexpress reverence.
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This tag largely repeats the opening portion of the petition,
except that it includes a notation on the deity who has “sum-
moned” the individual. This would seem to be a rather late devel-
opment in Daoism. The manuscript includes a table for which god
summons people according to the month of their birth.s55 Those
who do not know their birth month are instructed to use the god
for the twelfth month.

This brings us to the actual conferral of the register. The offici-
ant does not perform Return of the Officers but rather clacks the
teeth twelve times, then exteriorizes another group of spirits from
his or her body, including five each of the Transcendent and Numi-
nous Officers, five each of the Emissaries of the Officers of the Left
and Right, five each of the yin and yang Clerks of Divine Decision,
and twelve each of seven different groups of officers: Gentleman
Clerks, Tiger-Rushing, Evil-Investigating, and Scimitar-Bearing,
Charioteer-Archers of the Three Offices, the armored Heavenly
Grooms, and the strongmen of the Heavenly Stalwarts. These are
all summoned to oversee the transfer of the spirits of the register
into the novice’s body. The officiant announces:

Yesterday at the noon/midnight hour, your servant submitted an an-
nouncement on a placard, requesting on behalf of the male/female
novice and somany others,5 generals, clerks, and soldiers
of a certain type and number as given on the tag. Today they should
be dispatched. The on-duty merit officer should select and inspect
the clerks and soldiers; the Correct Unity Merit Officer should sep-
arate the generals and station each in the body of this mortal. There
must be no confusion.

BRI B - KB 4 A T N 55 S i B
SHET -BFEEGERE L E—h# o E RIS
oA GHEF EH)

55-See Lagerwey 2005:58. Lii labels this section, rather curiously, as Do. It
does not seem to be a document that isever directly read or submitted to the
Heavens in the course of a ritual.

5. This suggests that more than one person might have been ordained at the
same time. If so, each would have had a separate tag, but the placard and peti-
tionmay have been identical. Lii makes no comment on this phrase.
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The officiant then reads the list of spirit officers on the regis-
ter, and the novice repeats each name, followed by “received”
(shou ). Thus, we see that it is really not the physical register that
houses these divine officials; instead they are installed directly in
the novice’s body through this rite.

Registers also contain talismans {fu that are needed in
order to activate petitions and command spirits.5; In preimperial
times, the word for talisman referred to a tally that was split in
half; half was retained by the ruler and the other given to com-
manders in the field to authenticate commands. Talismans all
have a counterpart in the Heavens and authenticate the authority
of the Daoist priest who is empowered to use them. The talismans
on the register had to be “charged” (¢/?/ %) in order to be effec-
tive. To do so, the officiant clacks his or her teeth three times and

intones the following spell:

The Most High travels so augustly,
Clerks and soldiers arrayed in order,
The invoked talisman shines forth from the register

a thousand leagues.
Thousands of demons and myriads of gods dare not face it.

Swiftly, swiftly, in accordance with the statutes.
KETMER

TEESA X

THRIIEEE T B

TREMAEE -

SRS -

Then the register is placed on the oratory table, and a cup of
water is placed in front of it. The officiant summons the cohort
of local gods and parish deities to summon the gods of Heaven
and Earth as well as the ancestors in three previous generations
and the parents from seven previous incarnations to witness the
transfer of spirits. The officiant orders that the generals, clerks,

57. See the next chapter for instructions on how towrite talismans.
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and soldiers to be conveyed be brought forth, and he or she
charges them as follows:

May the generals, clerks, and soldiers of the register be brought and
conveyed as a group. From this time forward, they will follow you in
moving or stopping, in rising and resting. If__ should travel
through the mountains, they will repel tigers, wolves, and poisonous
insects; if through the rivers and streams, they will repel the wind and
waves; if through cities, forts, villages or regions, they will repel the
slanders of evil people; if through an area of i1llness and disease, they
will cause disasters to scatter and calamities to disperse; if he or she
should enter military ranks, they will repel the naked blades. Pardon
all crimes of avarice and greed committed by___since the begin-
ning of cognition at age seven until receipt of the register. From
Heaven to Earth, let all grant pardon. May the clerks and soldiers
support and protect him or her, all according to the rite. Swiftly,
swiftly, in accordance with the statutes for living officials in the inves-
tigation of demons!

LTI RE NS LA BT ILEEEL A HIETW
Pz o OBBERFROR)BE B #5171 R R EUE B fTiE E
R REAOE EITBEOR)Z & SO R 95 AH
o ORE R A ) o JRA R ZEE R C A S DR FTIL L E R
B2 5 RREM—VIFEK -F KRG —E0E 22 NEEF
s -

Here we see in concrete terms the advantages gained by the
recipient of a Daoist register. The spirits of the register accom-
pany one at all times, constantly on guard against a wide range
of dangers, including wild beasts, natural disasters, governmen-
tal entanglements, epidemic disease, or warfare. The novice is
also pardoned for all previous offenses. Left unsaid here is the
role of the register spirits in reporting and punishing future
misconduct.

Next the officiant returns to the table and prepares to spray

58. Following Lii in adding character lang to preserve the rhythm of the text.
59. Following Lii inadding character bing to preserve the rhythm of the text.
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the novice with charmed water. The officiant clacks the teeth
three times, then charms the water by taking a sip of the water
while reciting the following spell:

This divine water will arise to push forward the clerks and soldiers,
who will be accepted into the body of this mortal. Whether ascend-
ing to Heaven or descending into the Earth, he or she will enter fire
but not burn, enter water without getting wet, go unharmed be-
neath a naked blade, and merge into the Dao.

HKERE BEELZAAG S - ERTHEAKAEE > AT
mEJZ TG -BHEER -

The officiant then sprays the novice with the water three
times. This sets the stage for the transfer of the physical register.

The officiant holds the register in his or her left hand (the
yang hand) and passes it to the novice. The novice receives itwith
his left hand if male or her right hand if female, then passes the
register around his or her waist three times. Then the novice, who
has been facing east, turns to the west and bows twice. Having
received the register, the novice turns back to face the officiant,
who again binds and charges the spirits by kneeling upright,
clacking the teeth twelve times, and intoning:

May three hundred forty each of the merit officers, emissaries, Gen-
tleman-Clerk Tiger-Rushers, the Corruption-Investigating Hooked-
Scimitar Riders, the Charioteer-Archers of the Three Offices, and
the armored Heavenly Grooms emerge! May those who emerge
be stern of visage, dressed in recognizable garb, and correct in their
deportment. Those merit officers and emissaries who tally accounts
shall select and review the generals, clerks, and soldiers in the reg-
ister. After the clerks and soldiers have been transferred, and you
have been installed into the body of this mortal, do not commit evil
or misbehave. If you disobey the codes and breach your vow, you
will be sentenced to suffer a serious wound; the clerks and soldiers

will be sentenced first.

h# EH BERE i e HH REFXEES
SEBAL - FEE R D) BR R S I E E
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HRRSE LB EELL EET L 2% (RS - AIEEK
IF —HEMFELY L B SIS -

The officiant then performs a final Return of the Officers rite,
then, bowing twice, intones the Covering of the Incense Burner
incantation. With this, the ritual is complete.

This is not, however, the end of the newly promoted novice's
duties. He or she must perform a Declaration of Merits rite three
days after the ritual. We get a taste of that in the text of the peti-
tion for conferral of the register, translated above, but the actual
ritual is not recorded in the S.203 manuscript. Turning to the
Protocol of the Outer Registers, we find two documents that are
to be used to give thanks (xieert iff®) for a promotion, one of
them explicitly three days after the event, as well as a document
formally labeled a Declaration of Merits.6o Here is the Declara-
tion of Merits, in this case for the promotion to the One Hundred
Fifty Generals Register but on an accelerated schedule:a

T offer up the following statement: In reverent accordance with
the documents, I was born on year, month, and day,

when counter-Jupiter was in M Owing to good karmic
affinities from a previous life, my family had worshipped the great
Dao for generations. [If the person has newly converted, say, wMy
previous sins were profound and grievous, and long I served the Six
Heavens ,M or Ul offended63 against the Perfected and put faith in
the profane,” or 1did not serve anyone, but having not exhausted
my good karmic affinities, Iwas able to convert to Correct Unity. °
Fond of the Dao and delighting in the gods, I ceaselessly practice
the utmost sincerity. In truth, Ihoped to make some small progress

Go. Zhengyi fawett taishang wciilu yi sa-"<p.

6l. Zhengyi fawen taishang wailu yi 8b~9b. Tao Hongj ing claimed that reg-
ister spirits were not living beings but rather transformations of the pneumas
of the Dao called into existence as needed by the libationer, but this stress on
their promotion and inspection (see below) is incompatible with such a view.
See Dengzhett yinjue 3/22b6-23a3; Chisongzi zhangli 2/22a5~7 follows this
passage closely.

62. For an explanation of counter-Jupiter, see Wilkinson 2013:515-17.

63. Reading wei ig for the graphically similar da ‘M-
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and dared to request to be promoted to the next step. Without my
realizing it, the blessings of my previous affinities were rich, and my
present teacher’'smercy was profound; leaving behind that defiled
ilkand being grouped with companions [as virtuous as] pure clouds,
Iwas enlightened with extraordinary methods and located in an
unparalleled position. On a certain month and day, my male/female
master ,summoning me for examination according to the
code, bestowed uponme,____ ,the One Hundred FiftyGenerals
Register. My clerks and soldiers were shining, and the celestial
palace was majestic. The orthodox were assisted and the perverse
perished so that both the hidden and the visible reverently sub-
mitted. How could amere weed or insect likeme be worthy of this?
Unable to support it, I tremble in fear. I reverently bow to present
thismemorial and express gratitude for your consideration. Pros-
trating myself, Thope that the bureau(crat)s of the Three Heavens
will grant me the special favor of inspecting [the memorial].-
_ as well as the clerks and
soldiers of the register of generals that I received have achieved
merit in protecting me. Now Ivisit you in order to declare their
merit and recommend them for promotion. Let each increase his
salary in accord with the regular codified practices of the celestial
bureaus. Assign them to a stable position in an appropriate bu-
reau; let none of them be disappointed. When the affair iscom-
plete, all should return to their palaces or homes, all in accord
with precedents. Before I received this register, I committed mil-
lions of sins and billions of transgressions. Today I request that all
be pardoned. Make it so that from now on, inwhatever direction
I turn my face, metal and stone will open for me, flood and fire
will be dispelled, and the thousand ghosts and myriad spirits all
will submit and acquiesce. Those Ievangelize will convert, those I
transform will be transformed, those I cure will be healed, and I
will receive great grace in order to exhort those who have yet to
be enlightened.
Full of grace, Icontemplate the Most High ...

EE SEEE CEEAFRAAORE BHEG BERE - &
Wb MEIRRE AFEANKR BERER R E REE
% "BRIE—T - ) FESEMN EMED -HHWE BIEE
b AMERNEE S E R EET 28 OB E 2 R
WEEZTT B AR R ZArL F A FH BLchisk 4 B2 E %
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FEEHAHRER FIOERE B RS BN S
FEgGPT A E AR e AR R

SRERFESLEAE R EHEEEL BEE AT -
SRR ERE SIMAK NMREERLT -FEEER 2B)
B OESKAE BIZSEEE —OHE FORZHZANEIRK
BHIHZE—UE S E 5 & BT E & A KR KKE
oo R E M RN P EEAL FTAEE W2 RE DL
BARE -BMERXREET -

The object of this ritual is to keep the spirits satisfied by rec-
ognizing their contributions to each ritual event. It was important
to stay on the good side of these register spirits because they not
only were vital for protection but also were charged with over-
sight of the bearer, as we see in this passage from the fifth-century
Scripture of Divine Invocations.

Each Daoist priest has clerks and soldiers in attendance to protect
them. You must not have disobedient conduct for a single day or
night. The clerks and soldiers are supposed to report on people’s
faults and sins. Heaven will cause the clerks and soldiers to avoid
the person, leaving his or her body during the night. When the
clerks and soldiers return, they punish the person themselves and
also cause him or her to suffer acute illness. The ill person is inter-
rogated for a long time, which causes him or her to remain un-
healthy. The various sorts of inauspicious events in dreams and
nightmares are caused by clerks and soldiers.

BLHAEEEGH A —H—-YFE -FE2EEATE -X#E
FLEAREG T EERBEHRA S ANER WAAE S A
g FHEOERAEEEK AL -

Like soldiers everywhere, the register spirits could also fall
into lassitude and fail to carry out their duties. To avoid this, the
novice or libationer should regularly employ them, by “serving
the register,>(shilu as we see in this passage from the Pro-
tocol of the Outer Registers :

64. Taishang dongyuan shenzhou jing 2 <¢33a-b.
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The way to serve the register: Always visualize the officers, taking
note of their rank, number, and whether they are civil or military
officers. When there is an urgent need, call upon them.

EHZEEELE BB K ABD S XRFE AR
i

For individuals possessing a high-level register, this involved
quite a feat of memory, visualizing in detail hundreds of gener-
als and their subordinates. One formal way of doing so was
through a rite called Inspection of the Register ¢ /= 11 2 ). Two
slightly different versions of this rite survive, both collected
by the Five Dynasties Daoist master Du Guangting ¢ iE {sO
933). Both mention a variety of occasions during the year when
the rite was to be performed, including one's wbirthdayw (ben-

« KiEH 5 the first (//{2l/ /T and fifty-seventh (£”gs/
ME) days of each sexagenary cycle, the Three Assemblies (1/7,
7/7, 10/5)Sthe Three Primes (1/15, 7/15, 10/15)Sthe Five La Fifiii
days (1/1, 5/5, 7/7, 10/1, 12/8), the Eight Seasonal Nodes (solstices,
equinoxes, and their midpoints), and each new moon.& This sug-
gests that each novice or libationer should perform this rite at
least fifty-plus times a year, or on average more than four times
per month. It seems it was also sometimes advisable to present
pledge offerings to the generals on one's register, as we see in this
rather cynical comment from the fourth-century Declarations of
the Perfected 6]

The Younger Lord [Mao]: I fear that you should make a pledge
offering to the clerks and soldiers of us two. Give them a secret
treasure that you wear on your body. If you do not, these punks
later will not be willing to exert themselves on your behalf.

65. Not the calendrical day one was born but each day sharing the same
sexagesimal date: hence, this would occur once each sixty days.

66. See Taishang sanwu zhengyi mengwei yuelu jiaoyi ia and the Taishattg
zhengyi yuelu yi la. On these scriptures see Schipper and Verellen 2004:478.

67. Zhen'gao 7/8b. See also i8/9b. Mugitani and Yoshikawa (2000:256) mis
interpret this passage.
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NEH KO AFEREH MIE L ZEE AR NTR
AEEKEMAIIT -

For the Daoist, then, the generals, clerks, and soldiers of one's
register were intimate companions who accompanied one day and
night, providing essential protection but also observing one's con-
duct. They required constant supervision and employment to
keep them on their toes and attentive to their duties. This was a
big responsibility, especially for a novice who might be as young
as six years old.

Promotion

The promotion of a Daoist novice ultimately depended on the
opinion of the master, who was responsible for certifying that an
individual was of good character and advanced enough in his or
her studies to merit promotion. After a certain period of time, a
novice would normally be considered for promotion, and particu-
larly talented candidates might be promoted more quickly. This
passage from the Protocol of the Outer Registers gives a rough
schedule of when these offices might be conferred:68

All those who receive the Renewed Mandate Register after five
years can advance to the One General; after four [more] years, to
the Ten Generals; after three [more] years, to the Seventy-Five Gen-
erals; after two [more] years, to the One Hundred Fifty Generals. If
during the course of one year one's motivation and conduct are lax
and foolish and one makes no substantial progress, the entire year
should be repeated. If after three repetitions there is no achievement,
he or she does not know to establish virtue and should be left at that
level; he or she is totally unsuitable for promotion. If among the can-
didates there is one who is perceptive and whose talent and wisdom

68. Zhengyi fawen taishang wailu yi 11a. Other references to age are con
fusing. The Dongxuan lingbao sandong fengdao kejie yingshi (4/5b) quotes an
unspecified protocol that refers to the One, Three, and Ten Generals registers
all as “adolescent” fo«gz/ @ 1 ).
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are extraordinary, whose merit and virtue surpass the norm, the
yearly limits do not apply.

N2ZHEL AFEE—FH WEHKE A -AkEHE -
FEHAHHE —FESTHEEREES B UEE =5k
Uy AHEEEEREMC A 68 -HPEHAEEE UiEE
B ORETER -

It seems that most progressed through these ranks at a regu-
lar pace, some especially talented individuals advanced quite
rapidly, but some became stalled at a given rank and never ad-
vanced beyond it. Thus, a register novice might be of any age, but
those actually helping with the ritual workload of the parish,
especially those actually presenting as opposed to preparing peti-
tions, were probably near or above the age of maturity, around
nineteen years of age.

Advancement was no doubt keyed to acquiring certain skills in
writing and composition. A few of the most talented were selected
to aid the master in composing documents necessary for the per-
formance of ritual, and they were given the title of "writing clerk"
(s/7w// £ ) .How many such clerks a local libationer could appoint
was based on the number of households in the master's parish:h

According to the laws for masters, a master who has charge of more
than ten households should appoint one writing clerk; if more than
fifty households, two writing clerks; if more than three hundred
households, four; if more than five hundred households, eight; if
more than one thousand households, twelve; if more than two thou-
sand households, the number should be calculated on this basis.
EEIE HPTUE BEE-A AHFUEEZA ZHF
DEZBMA AEFPFULEZEAAN TRUEZEFZA TR
BRI -
Thus, a libationer at the head of a large parish might have a
staff of a dozen or more aides, drawn from among his or her nov-

ices, who were involved on a regular basis in ritual preparations.

69. Zhengyi fawen taishang wailu yi 17b.



THE NOVICE 3¢

This looks rather similar to the practices of modern Daoist
troupes, which require at least five persons for the actual perfor-
mance of ritual but actually often include many others who help

out when needed.

Not everyone was suited to be a writing clerk, but all found
ways to serve the Dao. Although it was possible for anyone by
service to rise through the ranks and become a libationer or
higher church officer, depending on one’s social and educational

background, this service might take a variety of forms 70

Among those who cultivate this enterprise, there are also differences
of great and minor. The small, weak, lowly, and insignificant will be
employed according to their family status, carrying firewood and
fetching water, performing their duties according to their strength.
Mid-level persons will attend and protect, clearing a way through the
subordinates, sweeping the halls, carrying the incense and candles,
grinding ink and checking the brushes, transmitting and translating
words.7z The great possess wealth, honor, and influence; they praise
and promote the holy transformation, converting the evil to good and
leading others to the master’s door. All must exert themselves in
pursuing these merits, thus impressing both the hidden and mani-
fest [officials, i.e., those of this world and the other world]. If they
do not dare to seek advancement, the master should recommend
them. Promotions in register do not depend on age or precedence.

fEbsE SO MG g5 R BEPT R (E &R R K BB
P AR BRAEL RIFEN InE & E EREE M
EREE CREEEBT > HEL ALEKE EEAEMT -2t
g BB R ECRE B E R BN RERBEX -

The master was responsible for assessing the conduct of his or
her charges, based not only on service but also on a broader range
of moral conduct. The libationer should be liberal in his or her
assessment, ignoring minor faults and emphasizing merit 2

70. Zhengyi fawett taishang wailu yi 16b-17a.
71. This is an interesting, and rare, indication of the multiethnic and multi

lingual nature of Daoist communities.

72. Zhengyi fawen taishang wailu yi 16b.
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Masters should assess their disciples, calculating their merits and mak-
ing up for their shortcomings. Minor infractions can be forgiven;
great virtues should be commended.

=

Bl & 26 T 5T Thwld N RIEEFE -

Early masters must have used some guide for assessment, per-
haps focusing on the precepts that each novice had undertaken,
but these are lost to us now. The Protocol of'the Outer Registers
provides two different rubrics under which the merit of a novice
could be assessed, called the Five Virtues 7i{Z and the Nine Merits
JL5. Oddly enoughSit then provides two lists for each category.
None of them are mentioned in early Celestial Master documents,
but some Daoist masters likely used them in assessing their nov-
ices by the Six Dynasties period.

The first list of the Five Virtues repeats the traditional list of
the ClassicsSfocusing on benevolence {~Spropriety ¥&Scredibility
{=Srighteousness FSand wisdom %. There is a brief comment on
each virtue, which sometimes gives it an unexpected spin, such as
the comment for benevolence: Maring for the living and despising
killing” (4)4y ~ -4 FE74%)» For the most ‘howeverSthis
list is quite conventlonal. Not so the second list of the Five Virtues,
which has a decidedly Daoist character:73

One: Observe a prolonged fast on dried and vegetarian foods. Do
not eat the fat or freshly [killed]. Release the living and rescue the
dead, maintaining an impartial, unified heart.

—HRWEZE A BIEEE B AERSE FE—L)

Two: Contribute to and nourish the Three Treasures. Fulfill the re-
quirements for ritual obeisance; be amiable and compliant in serv-
ing; avoid indolence and insolence.

“HEME=H GREERE KENE A EEE

Three: Be truthful in your words. Practice no deceit; make use of
expedient means according to the teachings; do not do violence to

other beings to profit yourself.

73. Zhengyi fawen taishang wailu yi 15a-b.
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“HEBAE BAEN OHEMRE FHEYEC -

Four: Clearly distinguish right and wrong. Inquire after your master
and friends; distribute charity equitably and correctly; resolve and
put aside perverse doubts.

VUE RS IR AN A AR M P I BT OB RE -

Five: Be exacting and perceptive in your wisdom. Rely upon the
scriptures in what you say; understand comprehensively without ob-
structions; accord with the Dao in action and repose; do not create
your own faith, contravening against both this world and the next.

HHEERE P L Lmfmut B gE FEFE A
EEWY -

This set of virtues looks rather archaic, with a number of
distinct and sometimes only peripherally related topics grouped
under a single rubric. The first virtue shows influence from Bud-
dhism in its references to “releasing the living” )
and to the heart of Mmpartialitys (pingdeng ) 74gbut also re-
veals Daoist adaptation in the inclusion of dried meats among
fasting foods. The injunction in the last article to not “create your
own faith, is also familiar from the Statutes o fthe Mystic Capital
and the Demon Statutes ofLady Blue.n

The Nine Merits are really closer to a list of practices, and
both versions of the list are worth examining. Let us begin with
the first list of nine, which sees at the center of each practice an
“ordering” '(*¥ )of some aspect of the world:7%6

The first [merit] is ordering primal pneumas: hope for and contem-
plate the formless.

74. On pingdeng, “universal, undiscriminating,Mrepresenting an Indie word
like samanya, see Nakamura 1975:1146-47. The “unified heartw (yixitt —[)
is also a Buddhist term with many meanings, but, given the signs of Daoist ap
propriation in this list, we should perhaps not expect a deep understanding of
the subtleties of the term on the part of the author. See Nakamura 1975:62 for
an accounting of the various Buddhist uses of this term.

75. See Xuandu liiwen i7bio and Niiqingguilii 3/4ai.

76. Zhengyi faweti taishang wailu yi 13b-!4a.
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— H HET & Y -

The second is ordering the Heavens on high: set your sights on and
visualize the great gods.

—H #ER EFERMW -

The third is ordering the earth below: preserve quiescence and
think of the perfected.

=H #H T SFREEER -

The fourth is ordering the four seasons: follow and accord with
them to transform into a transcendent.

e CE MR CBEIEAAL -

The fifth is ordering the five phases: promulgate and extol the great
Dao.

hH HELOfT HHEARE -

The sixth is ordering yin and yang: link to and continue the seed
of the sages.77

ANH HEG A GEERE -

The seventh is ordering textual documents: praise and glorify the
way of the Dao.

tH I E HEILEE -

The eighth is ordering the grasses and grains: draw out and prolong
the common lifespan.

JVH BEER OB N -

The ninth is ordering possessions and wealth: benefit those below
and help them ascend.

UH By & FTEE -

All of the activities in the above list can be said to be religious,
although some are oriented toward personal self-cultivation,
whereas others seem more public in nature— publicizing and pop-
ularizing the Daoist movement and aiding the populace physically
and financially. The second set of injunctions bearing the name

77. This may refer to the Merging the Pneumas rite.
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Nine Merits is also religious in character, but, in place of devo-
tional activities, we find a greater focus on personal practice:8

One: Encourage your coreligionists to meditate upon the body
being nonactive, envision the self as wholly pure, and entrust your
pneumas to the formless.

—F WERE 5 EK L ZERED

Two :Contemplate the form as empty and pure, like jade without
impurities.

—H SFIRPEA B R

Three: Accumulate essence and look within, counting your hairs all
the way to your feet.

=FH BEAG BEZERE -

Four: Envision the gods of the five viscera; make them appear and
converse with them.

ru s R T R B SR -

Five: Meditate on summoning the gods of the body, [through them]
controlling the four seasons and the body.

I# wad e R AT -

Six: Offer //ao-sacrifice to the Six Jia spirits and the Eight Scribes,9
sending placards with talismans for the gods of the earth.

N HECHENH S ORF R

Seven: Employ for errands the many gods of the altars of soil and
grain as well as those of the mountains and streams.

t#H R EER LR -

Eight : Practice welcoming the essential pneumas to determine
whether statements are true or false.

78. Zhengyi fawen taishang wailu yi 15b-i6a.

79. Readingy # for /l+ « The Six Jia are the gods of the six sexagenary
days beginning with jia Fp For the Eight Scribes, see Raz 2005. An alternate
interpretation would link them with the Eight Emissaries who are cor
related with the eight trigrams of the Yijing and are the assistants of the Great
One, Taiyi KX— in ruling both the universe and the body. See entry 13 in Td-
shang Laojuti zhongjing.
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JN#E EHIERR HHEE -
Nine: Summon spirits to ask them about luck and misfortune.

L& PR CEMIEN -

This list, which is notably lacking in Buddhist terminology
and hence potentially early, is best understood as practices that
create merit. Most are related to self-cultivation and developing
the individual practitioner” powers and insights. It was expected
that the powers gained would be used in the pursuit of good. The
editor of this passage describes the resulting works as able to “res-
cue the world, aid the state ‘and support the Mandate, augment-
ing others and saving yourselfand promises in return a reward
in both this world and the next. He is particularly concerned, how-
ever, about the pursuit of merits six through nine, which involve
contacting external supernatural beings and demanding either ser-
vice or knowledge from them. He warns:

There is much perversion in the activities of merits numbers six to
nine. If you do not carefully maintain your precepts, you will cer-
tainly fall into the [clutches of] hordes of demons. The lowest level
of the Dao has these three stages. The methods are extremely per-
ilous, and it is best if you take care with them. When those who are
fond of them seek promotion, they should mention this in their
statements.

EAWENHELSYL AREFRA DGR B2 T Alt=
M EE kR HZ T E EEHKE IR EZ -

The perilous mantic methods at the end of the list may have
been more prominent in the early church but fell out of favor by
the time the Protocol ofthe Outer Registers was edited in the late
Six Dynasties. The preferred practice then was meditation and
visualization to visit the sacred places and meet the divine beings
within one's own body. This practice was comparatively safe and
potentially highly rewarding. Despite the danger associated with
compelling spirits to do one's bidding, be they local protectors
like the Earth God or fearsome demons, libationers had to re-
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spond to the needs of their parishioners, who might come to them
with all sort of problems, and such actions were still recognized
as meritorious. Certainly the spirits summoned to divine good or
ill fortune (number nine) must have been restricted to proper
Daoist deities, authenticated by the Determiner of Pneumas.

These lists of virtues and virtuous deeds give us some idea of
the conduct expected of novices or lower-level libationers looking
for promotion to the next register. The evaluation of novices by
their masters was facilitated by a quantifiable standard of evalu-
ation rather than just a subjective reckoning according to lists of
good deeds. In the following two quotes we see attempts to set
forth such a standard, though there is some disagreement over
terminology:8

When citizens have three Endeavors, this constitutes one Merit,
and three Merits constitute one Virtue. When citizens have three
Virtues, then they have differentiated themselves from the norm
and are permitted to be appointed to a register. After they have re-
ceived the register, they must have merits to be promoted again.

RE=Z8K -1 =K RE=ZEAELE EEEHE -
ZEEZ 1% HBEE -

Converting three people is a Merit; three Merits constitute an En-
deavor; three Endeavors constitute an Award. Those with an Award
possess virtue and can be appointed to a parish.

EREAE—D =K -8 =BH—8) -BiE 7R DNEE

S
/1

In the second quote we see that, in addition to good deeds,
an important way to win merit was to convert a profane person
to the Daoist faith. The Code and Commands of the Most High

{Taishang keling 1™ 7)) gives more examples of ways to earn
merit:8t

80. Lu xiansheng daomenke liie 5b: Zhettgyi fawen taishang tvailu yi 19a.
81. Yaoxiu keyi jielti chao 12/12b.
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Teaching someone to reform three faults can be an Endeavor. Con-
vincing three households to convert can be an Endeavor. Aiding three
people who are at the ends of their ropes, orphaned, or widowed
also is an Endeavor. Refusing to protect possessions or not fighting
when angry, doing these a full three times is also an Endeavor. Heal-
ing three people who have an unresolved fear of committing a sin
can be an Endeavor. Other cases like this should be determined on
the basis of analogy.

LA =@ onE -8 B =F W8 R ES I =
N I — B RS B A EA S M= 8 ESE
B =AN A8 L s IR -

It was the responsibility of the individual master to apply ana-
logic reasoning in assessing the novices conduct based on the few
rather specific examples given above. The assessment must also
have differed depending on the rank of the novice and the corre-
sponding set of precepts he or she had undertaken to observe.

Gender, Class, and Ethnicity

The standards of assessment were mindful of the distinctions
among individuals made by profane society that influenced how
novices were prepared to gain merit within the church, but ulti-
mately any individual might make his or her way through the ranks
of the novitiate and emerge as a libationer and master of nov-
ices. At that point, only the individual's mastery of Daoist ritual
mattered, as we see in this quote from the Scripture of Solemn

Deportment &3

If someone possesses ritual mastery (fa), then he or she is a master.
It does not matter if he or she is a slave, servant, or lowly indentured

82. Reading rang M for hu likely a copyist's error due to graphic similar
ity, on the basis of a similar quote in Zhiyan zong 5/53. The Code [and Com-
mands] o fthe Most High survives only in a few scattered quotes and may be as
late as early Tang.

83. Zhengyi weiyi jing 4b.
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servant. If they do not bear on their person the precept register,
even the most exalted beings in the Heavens cannot be masters; this
1sbecause we honor ritual mastery.

BIEBNE 7 aw i BE T 3 o5 B EE R LEIRA S &
VA o

The traditional Chinese underclass included both slaves and
indentured servants, male and female. Many were members of non-
Chinese ethnic groups who had been captured and sold into slav-
ery in China; others were criminals serving set or indefinite sen-
tences of penal servitude. Daoists were not prohibited from owning
slaves; there is even a spirit in early lists that can capture runaway
slaves and cause them to turn themselves in.848Daoists were, how-
ever, expected to treat them well, as we see in this quote from the
fifth-century reformer Kou Qianzhi:8

Male or female novices or Daoist citizens: If you have male or
female slaves in your home, you must not call them male slave or
female slave; you should refer to them by their cognomen. If they
have a fault, you must not beat them without restraint. You should
use reason, calling them before you and saying to them: u___ >
you did this thing and you deserve to be beaten or fined.$Then im-
pose this on them. Ifyou frequently upbraid them, the slaves should
correct the sin themselves, without resentful, hateful thoughts.
BUFEERBER ZHEWE FEQRNE ETFE EHBE
NGHERaEEST HAEIMEERT 58 © & 2 A H L E ESH
gl o)Xz HERY ONEHEEE BALEZL -

The Protocol ofthe Outer Registers preserves a document titled
"Essential Register Received by Menials and Barbarians of the Four
Directions” Xiaren siyi shou yaolu T A P03z % 5% that can shed
some light on the role of such low-born individuals within the
church.& It begins with an exhortation from the Scripture of Great

84. Zhettgyi fawen jingzhang guan pin 4 /11 a.
85. Laojun yinsong jiejing 12a-b, paragraph 24.
86. Zhettgyi fawen taishang wailu yi 4a-5a.
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Peace for slave owners to consider manumission for male and fe-
male slaves who uwobey their lords and master, learn to be good,

and are capable of wisdom”
EEE F &=, E).8 This is followed by two forms, one for

= =

slaves of the Man & SMo %7 'Di X »and Lao J& ethnicities who
served in the homes of Daoist citizens, novices, or officers, and
another for members of the “barbarians of the four quarters” (s//
/g % ywho had come to settle in China.®8 The Statement to be
offered by members of the first group when requesting a register

reads as follows:

Because in my previous karma my crimes were many, I have now
been born into a lowly state. Inmy heart, Isuffer the hardship will-
ingly and do not dare to bear resentment. [Lowly as] an insect or a
weed, Iwas fortunate to be able to serve a Daoist household. Hear-
ing and seeing virtuous acts, Isincerely delighted in them. Although
I am lowly and obstinate, I humbly know to use reverent care.
Morning and night I exhaust my efforts. Meek of heart, I do not
dare tomalinger. Longing for lifeand wanting to survive, [ humbly
serve my lord, obeying the great household. I look up to and hope
for the aid of the Dao, begging that it will grant me relief. I have
attended tomy washing and sweeping in a timely fashion and held
on to every little thing that my lord has bestowed upon me, ex-
changing them for incense and oil to donate to the parish and ora-
tory. Now Ibring the ritual pledges and request to receive a register.
I humbly hope that the enlightened Daoist master will grant me
compassionate completion. Respectfully Imake this Statement.

JetkIEH SERT HEEL AWMAR BFEH ¥ BF
FY B REE SRR FEHE R B AGEE B EY ’/J\

87. This passage does not seem to exist in the surviving Taipingjing, but
there is a similar passage at Taipingjing hejiao 222.

88. The Man and Lao, in particular, were present in Sichuan or on its bor-
ders and must have been among those initially converted to the faith. See Klee-
man 1998, esp. 11-6 0 and 204-5. The barbarians of the four quarters are said
in the text to have been born beyond the borders of China or in mountainous
regions beyond Chinese administrative control and to have entered into Chi-
nese civilization of their own volition.
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OEUR EAEBE REBR RIERZE - 4 & th ’ZLM?F
B Wil B LRy o R M5 E M &E
& S EIARE BT R ER X E et

In this evocative passage we see how even servants could
devote their service to the Dao. While still in service, they are
encouraged to attend the Assemblies to hear the proclamation of
the precepts. When such a menial person does receive a register,
the master is instructed to record his or her name on a “white
roster” 1i//)* A%5),seal it, and proclaim three times the recipient’s
Statement. This would seem to be because the individual is estab-
lishing a new Daoist household and needs to make sure that the
heavenly bureaucrats duly record their name(s) in the roster of the
living.& This section closes with another injunction: Mf there is
one with meritorious virtue, a good person will free him and treat
him as a worthy citizen.” EIH{E# & AN K EE -

The lives of women in medieval China could be far more
comfortable than that of a slave or servant, but their actions were
still strictly circumscribed in traditional society. Daoism offered
them opportunities for education and social advancement without
parallel in secular settings. We have seen already that many of the
earliest rituals invoke the first three Celestial Masters together with
their wives and that the set of diocese/parish offices {zhizhi
paired a female officer with a male officer in every rank, whether
they were stationed together in large dioceses before the diaspora
of 215 or each managed his or her own parish thereafter. The
ritual formulae preserved in the Protocol o fthe Outer Registers and

8. Itmay be that thisaction is intended to remove the new Daoist from the
list of those fated to die. Dongzhen taishang basu zhenjing xiuxi gongye miao-
jue jz records that Mifhis ghostly name isnot removed from the white roster of
the Three Offices safter he perishes he will become a lower demon” =B H%E
RERER WEZBRUE T 38415l *Robinet (in Schipper and Verellen
2004:1, 621) dates this text to the Tang, noting that the text Gaoshang ke

quoted in this passage is otherwise unknown. The text advocates a purely

vegetarian diet, but it does have some archaic features, like use of the term

[ibationer > and may be a bit earlier.
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Dunhuang manuscript S.203 make provision for a female as ei-
ther the officiant or recipient of every level of ordination ritual.
The Protocol also provides a set of ritual formulae to be used in
the petitions of five different sorts of women, which can tell us
much about their role in the church.g The five possible catego-
ries are the maiden, the woman who leaves the family, the mar-
ried woman, the widow, and the woman who returns to her natal
home. All could enter the novitiate and eventually become liba-
tioners with register students of their own. I will explore what
this material can tell us about the status and role of women in the
Celestial Master church.

However enlightened the Daoists were, there is evidence of
the traditional preference in favor of males. For example, parents
holding a kitchen-feast to celebrate the birth of a child were ex-
pected to provide a more elaborate feast with a larger number of
guests for the birth of a son than for a daughter. Moreover, peti-
tions for use by women sometimes reflect poor evaluations of the
moral status of women that derive ultimately from Buddhism, as
we see in the following example of a woman who will “leave the

family”:a

Because in a previous life my sins were grievous, I was born into a
female body. Though malformed, weak, stupid, and obstinate, I do
not wish to marry, yet in my parents7home, I have no way to study
[the Dao]. Now I vow to entrust my life [to Daoism],

TG IRE EZTLG BB AEUE EX B EHE

], A FTEE S
B o SE R

The petition for the maiden (chunii represents what
must have been the dominant case: a young, unmarried girl who
enters the novitiate after attaining the age of seven sui (usually six

9. Zhengyi fawen taishang wailu yi ia-4a.

Ol. Zhengyi fawen taishang wailu yi 2a. It is significant that this language
1s found only in the entry for women leaving the family. Although irdoes not
seem that Daoist women at this time entered a life of celibate monasricism, the
term for this category, chujia 1sclosely associated wirh Buddhism.
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years old by our reckoning). As a minor, she is given her basic
education by her parents, and it is they who compose the State-
ment. She remains in her natal home while studying with her
master, who is also a woman. When she plans to marry out of the
family, she must inform her master or, if she is unavailable, some
other high Daoist priest. When she decides to marry, she must
also inform her future husband's family about the level of ordina-
tion that she has received.

Marriage was normally contracted only between members of
the church, preferably those who possessed the same level of reg-
ister. No doubt this was because they performed rituals together
and could not maintain the required secrecy if one was able to
employ scriptures and perform rituals that were not permitted for
the other. In practice, a complicated situation might require cer-
tain ritual interventions, as we see in this passage:g

In the case of a man's wife, there are many different situations.
Sometimes she does not wish to marry but is compelled by her re-
vered elders. Sometimes a profane family of high social standing
forces marriage upon her. Sometimes they worship the faith, some-
times they worship no one. Any [registers] she previously received
should be immediately returned to her master, and the master will
then make an Announcement [to Heaven?]. If the husband worships
the Dao, she should abandon and change her original surname. If she
has not previously received any registers, she should receive those
held by her husband.

NG EB B AN E & LB SEESBRD
HU ~BifF 2275 BREERTZ Jofr 2 E ABENER BIETH  oE
REE PUAE ERFZ BRZZ -

Thus, marrying into a profane family meant that the new wife
had to give up her status within the Celestial Master church along
with the body gods and esoteric ritual power of her previous ordi-
nation. In contrast, marrying a man with a higher-level ordina-
tion meant the new bride would be immediately elevated to his

92. Zhengyi fawen taishang wailu yi 2b.
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status. Although political or economic factors might compel a
family to make other choices, it seems safe to assume that the
majority of Daoist marriages occurred between members with
similar clerical ranks. Once united in marriage, the couple would
receive new registers together.gg

Women who chose to leave the family without getting mar-
ried were an unusual case. They resolved to attain a master's
position on their own and could possess their own parish, being
assigned one of the parish offices designated “of the right.” Such
unmarried female masters were necessary for all female disciples
who did not have a married pair of masters in their community:g4

All women who take charge of their own lives and are unwilling
to go to someone in marriage should inform their parents that they
intend to leave the family to study the Dao. They should either
establish their own oratory or join their master’s household. A male
master who lives alone is not permitted to accept female disciples.
If the master is a married woman, then she is called Master Mother.
When a female disciple arrives, she can attach herself to the Master
Mother. Ifthere is no Master Mother, she should rely on a different
female master.

Mzcigan ABRRE A > &K OHREE RFIILEE Bk
Bl P9 BB EN M 1L A2 A6 T B E e B SRENRE 205 T K
15 HR Bl R 5 Al RE 51 B 2

Such independent aspirants received special consideration
from their masters. Since women had limited financial means, and
they had rejected the aid of their natal family, if they were unable
to assemble the necessary pledge offerings for ordination, the
master was instructed to help them. Such a novice was required
to make a special vow not to rescind her decision, under threat of
interrogation and torture, but, assuming she remained steadfast

93. See Zhengyi fawen taishang wailu yi 20a ;Taishang dongyuan shenzhou

jing 2024a.
94. Zhengyi fawen taishang wailu yi 2b.
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in her course, there was a special rite for her to marry at a later
date, presumably without the sponsorship of her parents.

The next two cases both involve women whose marriages
have ended. The first is the widow. In traditional China, when
women went in marriage to a new family, the expectation was that
they would become a member of that family and would not return
to their natal family. Faced with the sudden death of a spouse, the
widow should remain in the married household, serving her de-
ceased husband's parents, if alive, or looking out for the family, if
not. The Protocol of'the Outer Registers sets out the possible situ-
ations in some detail:

There are many different sorts of widow. There are those who are
united in marriage, then widowed, and vow not to remarry. There
are those who have male progeny and will not leave [the affinal
family] because they are aged. There are those who are older and
have no son but are wealthy and not willing to go. There are those
who are poor, and no one will marry them. There are those who are
ill and cannot leave [or] who still have a productive enterprise and
do not return to their original home.

NEFESE AEWERE ErER A BRESTH 2
RER EAET NEEAE SRS HAEE &
ENE S

Most of these women are in some sense independent finan-
cially and are therefore able to avoid remarriage. Remarriage
would have meant a new status in the church based on their new
husband's register. For those who refused to remarry because of
moral beliefs or because they had the economic wherewithal to
do so, the novitiate and an independent path to life as a Daoist
master must have been a particularly important option.

The final group is women who return to their natal home.
This option seems to be primarily for those women whose mar-
riage was interrupted. Divorce was a ready option for males, who
could simply cite any of the seven accepted reasons for divorce
(qichu -btfj :failure to produce a son, licentiousness, refusing to
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serve the parents-in-law, arguing, stealing, jealousy, and serious
illness).gg An alternative rationale is possible as well, the discovery
that the fates of the two spouses were in conflict (nianming
xiangke "op"@M)-¢6

Here again we see that the novitiate provided a place of activ-
ity and eventual financial support for individuals who had fallen
through the cracks of traditional Chinese society. As with widows
and women who leave their natal family without entering into
marriage, women forced to return to their natal families could
turn to a life in the Daoist clergy as an honorable and sustainable
role after rejecting or being expelled from the normative state
of a married woman. Among the Celestial Masters, women at all
stages of their life, like those of mean birth, found opportunities
for social mobility and economic survival that would have been
extremely limited if not nonexistent among the profane.

Appendix: uThe Codes and Precepts for Disciples
in Serving Their Masters”

“The Codes and Precepts for Disciples in Serving Their Masters”
5T ZF Rl SCis preserved in the Bosk ' Tkxts "4l
Three Caverns, edited by Zhang Wanfu.gy Although this list of
thirty-six rules for serving the master reached its final state only
in the early Tang, it is likely the culmination of a long process.
Many of these rules may have been in place for centuries before.

When disciples have been parted from their master for an entire
month, all should don cap and belt, and then, holding their plaque
of office, inquire after them. You must not do this in plain clothes.
When disciples leave their master to stay elsewhere overnight, they

95. The definition of the seven offenses is taken from the Tang commentary
to the Y///.chapter on mourning byJia Gongyan &\ = fl. 750). See %7/
(reprint of 1815 Ruan Yuan carved edition) 30/355.

96. Zhengyi faiven taishang wailu yi }b. Jinsuo liuzhu yin 12/12b cites this
problem as an example of “human disasters” fmw/+ A $£).

97. Sandong zhongjie wen i/4b-6b.
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should all bow and kneel upright and should do the same upon
their return. Disciples in addressing the master must not refer to
themselves as your disciple” ; they should always say their own
name. When disciples visit their master, they should not take it
upon themselves to sit down; they should seat themselves only
when instructed todo so. Disciples should not refer to their master
as the Daoist priest” but rather as my family priest.” Disciples
must not offend against the taboo on theirmaster's personal name;
if asked persistently, they should respond in a 1ow voice. Disciples
must not barge inupon a master; each of them has officials around
them in charge of investigating [crimes]. If disciples see that their
master has a fault, they should remonstrate with the master while
kneeling upright in a remote, hidden place; they must not speak
of the master's mistakes and shortcomings in front of others. In
speaking with their master, disciples must not speak arrogantly in
a loud voice. When sitting with their master, disciples must not
be the first to recline or the last to rise. When eating together with
their master, disciples must not eat first but are permitted to finish
eating first. When making inquiries of amaster, disciples should be
attired in turban and stole, and grasp an audience tablet as isap-
propriate to their rank; they must not rush into his or her presence
in casual clothes. When disciples follow their master in his or her
activities, they must be humble and respectful; they must not be
irreverent for even an instant. When disciples serve masters, even
if the master isyoung and the disciple isolder, the disciple should
always be respectful, treating the master like one’s parents, just as
ifhe were a bureaucratic superior or commandery Guardian. They
must not rely upon their exalted status to belittle the master. This
has far-reaching implications, all set forth in the Protocol for the
Bright Perfected. If disciples are sitting on the same mat as their
master, when the master arises or moves, they must move aside;
they must not just keep sitting there unmoved. Even if, before re-
ceiving the ritual precepts, a disciple was of the same social rank
(qilei gideng 56" A~ ) Cr was already of an advanced age, or if
their surname was [already established by] brothers, sons, and
grandsons when they received the faith from the master, disciples
must always be humble and respectful, referring to themselves by
personal name; they must not act in the conventional manner. Ifa
disciple is in a relationship of wearing sackcloth [of mourning] as
a relative of the master, then that person must not act as master to
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the other. Why is this so? When one receives the faith, all is wit-
nessed by one's ancestral parents in the three and seven genera-
tions, who come to see their descendant receive [the title]. If he or
she breaks the covenant, ancestors nine generations distant will
be interrogated, and the harm will fall upon the person of the re-
cipient® of the faith. Disciples must not express anger, jealousy, or
reproach to the master, or harbor resentment in their breasts. The
protocols for these sins are detailed in the Protocol for the Bright
Perfected.

When disciples proceed to the master to request transmission of
the religion (daofa), they should be dressed in cap and belt, holding
a tablet in hand, and should make the request humbly and meekly;
they must not act casually. If disciples are going to be separated
from their master for an entire year, they should, on the first day
of each month, attired in cap and belt and holding a tablet, per-
form a ritual three bows and upright kneeling; when finished ask-
ing after the master's health, the disciple should bow twice more,
altogether performing five bows. When taking leave [of the mas-
ter], the disciple should do the same to clarify so that all under-
stand [the relationship]. Disciples must not argue with their master
or lightly make fun of the master's ideas. In serving the master,
disciples should always be respectful; they must not be arrogant or
impolite. Punishments [for such behavior] are in the Protocol ofthe
Bright Perfected -, each of you should pay attention to this.

Disciples must not compete with their master for a meritorious
reputation, having no sense of humility. When disciples visit their
master, they should ask about what she or he has received; they
should not discuss private eccentricities. When disciples are serv-
ing their master, should the master return from a long journey, the
disciples should come out a certain distance, depending on the
length of the journey, to welcome him or her; they must not just sit
there peacefully, waiting for the master's arrival. When disciples
are traveling with their master, they must not step upon the mas-
ter's shadow; pay attention to this! When disciples are sitting with
their master, they must not accept the obeisance of another. Why
is this so? Because in seating there is only one place of honor. Dis-
ciples must not secretly act rebelliously, entering into angry conflict

08. Isuspect this should be the conferrer” §/;0« #2 )of the faith, i.€” the
master himself or herself.
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with one's master. If disciples must enter or leave [the community]
or plan to build something, they should first ask their master about
it; they must not act on their own. In serving their master, disciples
should all be grateful, loving, reliable, and truthful; they must not
harbor doubts or be of two minds. Disciples must not rob or steal
or expose things hidden in the master's bags, offending against the
master’s prohibitions and precepts, or they will be accused of a sin
according to the protocols and statutes. Disciples must not betray
their master. Pay attention to this. Details are in the text of the
Protocol of the Bright Perfected.

If disciples live with their master, they must not spit in the mas-
ter's presence. Pay attention to this. If disciples are waiting upon
their master, should they encounter a visitor, the disciples should
be at the master's side, waiting upon and protecting the master.
They must not sit upon a high seat, as if they were no different
from a common profane person; all such conduct is classed as un-
filial. Pay attention to this. If a disciple has received a master's rit-
ual enterprise and later achieves mystic virtue such that others
look up to him or her, he or she should be humble, remembering
his or her own master and not forgetting that master's prior mercy.
In serving their master, disciples must not sit on the master's plat-
form or mat; this is an urgent instruction from the divine minis-
ters. All the above are the protocols and statutes for a disciple serv-
ing a master, altogether thirty-six in number.

BT RIETE H SRR AR A B R BT R AT o
GFRRE BN 5T A S HEEEST 5S4 BT
Bl ARG EBMA dap LT T ABBREIFE L BT
Bl BT ARCAT AR 5 AR L TEBEZ AT AREE
Bl EAEERAEREZE BT REMABKL ERRRBERIEH
Z ARBEANFIFERIEBES 26 THATS A EEEREE 26
T LR SR NSRRI 25 T BLEHF & - NSAERTAT & TE
FERT IR o257 FERAET B EBERZS T MGnE A elE
Bk 26 THEERE BT 1L & & S R AN S S A A R T
oo FVSHETES  HEERT BUER-TH XEHE
F AR HEHESHE KRR HEA/N CBE BIER) %
T LA R AE 7 A8 BT BT R 2 T BB O AN S AR
A BB TR A BRI EF OREEF BRI T
e CRERATZ L CEAGRENE S EWA ARILE HTH
BlHE R S8t & B SIS Fr LU & A B =gl



124 THE NOVICE

KB REETHRTZ EHER ONHZE BRZEZE 5
TARREESHNE FRIREL AL $IHL) 57
a5 Bl 5F 0K 0 B EE A SR AR S NG ERE 25T EATH]
LECHWEEWHEGE B =FRE Mz EHFE Gia
ORI BT BT A SRR RBRAWNE 6T
EH B E XY AEREERSE S E GIEK) T HEEHE
Z BTGB R BN AR O o TR R
At 2 A 155 R RARR <26 T F AT BE ETE BT EEER
BT FEM NS AL EA CRATE BT A E T AT
% HZ BT HATREE R ERZ AR AT S EE
¥ ST ARRTEY ZEME ST ERA CRRERE &
TREMERE AGEE L TE O BERESH FHHME
O BT AEEE FMESE T UM ZEA FHEGIE BT
FTREHAE EHZ BE GIEL) X -BTHEAFRE %
HIELG HEZ TR EMEE BT REMAES
TEpiRL BB E B ARE EZ BT RANEE &
IR KA FTR B ESRT FRAN ZTARL BT
A SEUALRTAR R R AT 1 E ZSoRtl o AT AR &

o AN



EIGHT

The Libationer

“7T Taving studied long and accumulated virtue, [Zhang Dao-
_[. 1 ling] received a mandate as Celestial Master. He appointed
2,400 male and female libationers, each of whom took charge of
households and converted [the profane] into citizens.” Thus states
the now lost but widely cited Code o f'the Great Perfected.1
The primary religious professional within the Celestial Mas-
ter church was the libationer {jijiu The position is first
attested in the Zhang Pu stele of 173 and is noted in the first his-
torical accounts of the movement.2 The title originally referred
to the local elder chosen to offer a sacrifice of wine to the earth
at seasonal village celebrations dedicated to the god of the soil
but by late Warring States had already evolved into a more gen-
eral title of respect. When erudites (boshi Mdr) were established
in the Imperial Academy (Taixue &£ under Emperor Wu of
Han, their head was called Libationer, and the term was used
in various official titles thereafter but retained its more primi-
tive meaning of local notable.3 The first historical record of the
movement, by Chen Shou, records that libationers were local

1. Taizhenke (ca. 420), quoted in Yaoxiu keyi jielii chao 2b.

2. 0n the libationer, see also my article in the Encyclopedia o f Taoism (Pre-
gadio 2008), pp. 550-51. The accounts in the standard histories are translated
in chapter 1. For the Zhang Pu stele, see the section in chapter 2.

3. For referents of this term in the Chinese state bureaucracy, see Hucker
1985:130, entry 542.
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community leaders similar to county prefects and that those
heading larger groups were termed Parish-Heading Great Liba-
tioners (zhitou da jijiu The latter term seems to
have fallen out of use rather soon, but the distinction is preserved
in later internal sources. They regularly call male and female
libationers who hold a parish appointment and with it a parish
office (M /2/7/ &% “male officers” and “female officers” m?«-
guan niiguan whereas those who merely minister to
a number of Daoist households without possessing a parish are
called “leaders” #k F & ) Beginning in the fifth century,
libationers were also referred to as Daoist priests (daoshi M i),
which is the normal term today for their modern counterparts,
but “libationer” continued in use at least into the Southern Song
dynasty .8

As outlined in the previous chapter, completion of the novi-
tiate, culminating in the conferral of the One Hundred Fifty Gen-
erals Register, was the fundamental qualification for a libationer.
Libationers in the mature Celestial Master church of the fourth
century and later were also hierarchically arrayed according to
three different scales: by parish, by parish office, and by register.
These hierarchies functioned somewhat differently in the periods
before and after the great diaspora of 215 ¢ e :most of our surviving
information concerns the period after that momentous event. In
this chapter, I trace the development of these ranks and then look
at some of the functions of the libationer within Daoist communi-
ties. I begin with the first pastoral appointment in the church, that
of the itinerant evangelist.

4. We do find this partially confirmed in the Yangping Parish encyclical of ca.
220 ce (see chapter 3). which isaddressed to, among others, the Parish Liba-
tioners &0 " & [l k< ETEZLE ).

5. The term isused frequently, for example, in the Wushang huanglu dazhai

of Liu Yongguang ¥ % d. 1206).



THE LIBATIONER 327

The Itinerant Evangelist and the Parish Master

Although the One Hundred Fifty Generals Register qualified a
person to perform all the basic functions of a libationer, it did not
entrust to his or her care any Daoist citizens or novices. It may
be that some holders of that register never went on to become a
leader, who “led households and converted [the profane into] citi-
zens® (linghu buamiti in the classic description of the
libationer's duties. Instead, leadership depended on the accumula-
tion of merit and further promotion.

As we saw in the exploration of promotion in the previous
chapter, a primary way of gaining merit was the evangelization of
nonbelievers, convincing them to join the church by becoming
Daoist citizens. The first step for a new libationer was appoint-
ment as an Unassigned Pneuma {sanqi libationer, who can
collect households of new believers by recording their names on
a “fate roster” w/wg/7 @i %5).A libationer who had collected
enough names or accumulated sufficient merit by other means
would be appointed to a parish and awarded a parish office
{zhizhi I will examine this system of parishes and offices in
detail below. It seems likely that, before the diaspora, libationers
belonged to a single parish determined by their location within
the network of parishes that covered the area of early Sichuan
province (now comprising the eastern half of modern Sichuan prov-
ince and the city of Chongqing) and would be promoted through
the ranks within it. After the diaspora of 215, the parishes were
detached from all geographic moorings and instead functioned as
a ranking system themselves, with a specific parish office tied to
each parish. It is this mature system of parish ranks that Lu Xiu-
jing describes in the following passage from the middle of the
fifth century:6

If among the register clerks there are individuals who are loyal,
worthy, earnest, and straightforward, who are cautious and prudent,

6. Lu xiansheng daomenke liie 5b-6a.
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fond of the Dao and especially diligent, attentive to precedent and
aware of the new, worthy of being entrusted with evangelization,
they can be appointed as Daoist priests of Unassigned Pneumas.
If amongst these there are individuals capable of pure cultivation,
they can be promoted toaposition inanAlternate Parish. Ifamongst
those in alternate parishes there are, again, those who are assidu-
ous and earnest, they can be promoted to a position in a Roving
Parish. If among those in Roving Parishes there are individuals
who are serious and capable, they can be promoted to a position
in aLower Parish. If among those in Lower Parishes there are in-
dividuals who are extolled for their merits, they can be promoted
toa position in an Accompanying Parish. Ifamong those in Accom-
panying Parishes there are individuals who meet the standards, all
of the Daoist priests in the parish may join in recommending and
guaranteeing them, memorializing the Celestial Master's descen-
dant that they may be appointed to one of the twenty-four ranks
of parishes, first being invested with one of the lower eight. If they
humbly devote themselves to the Dao and achieve merit in pro-
moting evangelization, they may advance to a position in the mid-
dle eight. If they rescue and bring order to the myriad clans of the
realm, supporting the imperiled and saving the weak, and are able
to survive the three fates, they will advance to a position in the
upper eight. If they can refine to brightness the pneumas of the
Dao, rescue everyone, extinguish demonic pneumas, and cause
the myriad clans to submit to them, then they can be installed in
the parish offices of the Three Pneumas&at Yangping, Lutang, and
Heming.

HEE AL REA /N RE CFEE g SRR AR
b WTERREL EHATEAEESE TEBHABE -5
e EARES ] BEIGRE S aTEARES WE
TUEBE E TETHEADRE T BEIARE SiaTE

GEE AGELEERE RRETH BR=/\ZMm %k

7- These are the correct fate (zhengming iEop) Q received fate (shouming
Zi7) received at birth; the encountered fate Qv /%) for accidental

events; and the following fate (suiming

for the results of one's actions.

They are first mentioned in the Han apocrypha. See Liu Pansui 1950:49-50.

8.

These are the Mysterious, Primal, and Beginning pneumas. They are first

mentioned in the Commands and Precepts for the Great Family o fthe D aoytrans-

lated in chapter 3.
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The term Unassigned Pneumas refers to that fact that the
bearer has not yet obtained an appointment to a specific parish,
at which time one receives a Twenty-Four Parish Pneuma Register

z/;/# Iw — VU4 % 5%Snot to be confused with the parish
register that each Daoist citizen received to show membership
in a specific parish). For appointments to lower-level parishes,
no doubt the master's voice continued to be decisive, but recom-
mendations from peers were also important. Before the diaspora,
the final decision on appointments was made by the Celestial Mas-
ter, based on records of merit kept by church officers. It is unclear
how libationers were evaluated for promotion after the diaspora.
This was sometimes a point of contention. The suggestion in the
above passage is that for appointment to one of the original twenty-
four parishes the recommendation of one's fellows was necessary
as well as the approval of the current Celestial Master, but in
practice communication over the breadth of China was slow if
not impossible, and the authority of one claiming to be the de-
scendant of the Celestial Master may not have been universally
recognized.g

There is evidence in our sources of contention between these
itinerant Unassigned Pneuma libationers and settled masters of
parishes. The preface to the Protocol ofthe Outer Registers frames
this as a conflict between those willing to go to the homes of their
parishioners to preach and perform ritual services, on the one
hand, and parish priests who demanded that their followers come
to them for instruction, on the other 10

9. Kou Qianzhi, living in North China at the beginning of the fifth century,
claimed that there had been no living Celestial Master for a long time. See chap
ter 4.

10. Zhengyi fawen taishang wailu y\ la.
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From the devaluation of the Dao inherent in “going to teach” we
can understand the regard for Perfection expressed by Moming to
learn.,5 [Those who go to teach] are minor masters who, not yet
able to establish their own parishes, travel about among the people,
devoting themselves to evangelizing others. Their karmic affinity
[with the Dao] is fleeting, and they do not feel restrained by the
great protocols.

HE#Z8E R EH -HE/NIREEILE BERE 17
{EEX HW&EER FHAE -

Another passage from the Notes and Secrets ofthe Protocol for
Transmitting the Scriptures and Precepts refers to these itinerant
pastors as roving ritual masterss; (youxing fashi

In general, when receiving the marvelous teachings, you should
always go to your master’s household. You must not inconvenience
such revered persons by obliging them to go to your humble abode,
as if they were itinerant ritual masters whom you could invite any
time you please. Coming to study shows that your intention is sin-
cere; if they go to teach, it means you take the endeavor lightly.

MLz b 7% a5 BT AR i el & 5 1T AR RS
B AREZAERE AEHAIZERK -

One can well imagine that some Daoist families might be
attracted by the convenience of a libationer who would come to
their abode and perform necessary rituals in the family oratory.
Parish priests depended on the stability of their flocks, but the
constant ordination of new libationers meant that they were con-
stantly competing to add names to the fate roster. Converting a
profane family meant convincing them to forsake the worship of
deities that they had trusted for generations and take on onerous
responsibilities: the grain tithe, pledge offerings, and observatione

11. Compare this passage from the Record of Rites: Mn the Rites one hears
of coming to study, but one never hears of going to teach." See Liji zhushu,
uQulin (Taipei, 1974 reprint of 1815 edition), 1.10a.

12. Chuanshou jingjte yi zhujue 12a.
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of complex precepts. Snatching families of believers from another
libationer's flock must have seemed much easier. This passage
from the Statutes of'the Mystic Capital condemns that practice:13

Each male and female officer or leader of households [i.e., itinerant
master] has a basic [region] in which to seek [potential] citizens
who worship the Dao, but recently the many officers have been ig-
noring this in accepting the households of others. This is really the
fault of the leader. If they cannot convert [new members] with the
codes and rules, they just take them [from other parishes]. The fool-
ish citizens know no better and think that they can do this lightly.
This ends up letting them come and go as they will, with no regard
for the ancient canons. The leader will be accused of a crime merit-
ing seizure [of his or her register], and the citizens will be accused
of the transgression of treason. If the master memorializes an ac-
count of this, the Celestial Bureaucrats are sure to come.

FE LE EH BFEHIR SFMA MEEERE LB
2 E EHER 2B A UARNE LW W2  BRE
O EKHE REEREE FTHEEL EEHEZER I OR
ZWE T ATAILGRE = KRELE -

As we shall see, this was not just a problem of itinerant masters;
each libationer constantly sought to increase the number of house-
holds under his or her care because doing so was essential to pro-
motion. Lu Xiujing remarks on the uncertainty this introduced into
Celestial Master communities of the mid-fifth century:4

Many of the people today who worship the Dao do not attend the
Assemblies. Saying it is because the trip is long or that they do not
go to this door, they forsake their own master and cross over to
some other parish. Only caring about the wine and food, they tempt
each other.

SNFEE ZAERG PUEBEKE SLLULPTIAE fEEA
Bl KGR MG oM S R A B -

13. Xuandu luwen 13a.
14- Lu xiansheng daomenke liie [b.
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The reference to parishioners refusing to serve certain masters
because of their “door” wew ['§)Sor social status, would seem to
be a rare reference to the social mobility of libationers born into

mean circumstances.

The Parish System

In the earlier discussion of the third-century encyclicals, I touched
on some of the church offices that appear there as well as the first
record of the parish system. Moreover, we have seen in chapter 5
that our sources record two very different types of parish build-
ing, one a large structure with many associated buildings suitable
for ritual space and housing for a large number of religious profes-
sionals and the other a slightly enlarged family oratory that would
accommodate only a single libationer and his or her disciples. We
see a similar divergence in the descriptions of parish offices. One
account tells us that each parish was assigned twenty-four dif-
ferent offices, each staffed by one male and one female libationer,
whereas another account assigns one parish office to each parish.
The former, a portion of the Statutes of the Mystic Capital now
preserved only in a Tang era encyclopedia, gives a fairly detailed
description of the duties of each of the offices, as presented

below:1g

No. Description Translation

1 EERER CFEEBLEJR  Overseer of Heaven: In charge of re-
S turning to correctness any disordering
of perfection [i.e., heresy or apostasy].

2 BUAR FEEEE Controller of Parishes: In charge of

15. Sdm/o«g 7/i7b -i9b, citing the It 2080 E
which Wang Chunwu dates to 552 (1996:68). For a different interpretation of
these offices, see Cedzich 2009. An error in transmission must be responsible
for the presence of twenty-five offices in a list tided “The Twenty-Four Offices”
— - VY% i - See the note regarding the Supervisor of Pneumas for one possible
solution.
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& CIE—HliMEfTEME  controlling and investigating the parishes

AUCHT VA - when a Correct Unity master’s nature and
conduct is to desire something improper
in contravention of the Rules for Masters.

3 EAN FEEs Contributor of Pneumas: In charge of
7 E SIF—Fh¥%22E  selecting male and female officers. The
e e sy % > Correct Unity master investigates whether
REIEEREE - the body has boils or moles, is disabled
or crippled, taking care to find one who
is upright, serious, forthright, and honest.

KE TR cF AT Great Director of Attacks: In charge

BT ER =GP sE%  of talisman templesi6 of local hamlets

=2 ok Ik 25 8L TR throughout the realm, whether Chinese,

F4& 5 A e o Hu barbarian, Di' barbarian, Qiang bar-

= S HH Y - barian, Man barbarian, Yi barbarian, Rong
barbarian, Di barbarian, Chu barbarian,
or Yue barbarian, attacking incorrect
pneumas, evil people, and rebellious
demons. All should be clearly distin-
guished, interrogated, and recorded.

5 SHINEE XK TFHJHG  Supervisor of Merit: In charge of re-
VO3 ~ /it — ) - warding the merit of the deities of the
B _+#E ~—F= five directions, four oceans, eight ex-
HE BT =i tremities, twelve continents, one hundred
B HybE S ~FHEY  twenty commanderies and kingdoms, one
o) oh thousand two hundred counties, twelve
H oHFfkFyu e - thousand communities, cities, oases,
EaT > and outcroppings, five marchmounts
and four rivers, and the mountains and
streams of the realm. The talisman-
bearer attacks and kills the myriad demons,
who should all be exterminated.

16.  Significance uncertain. Cedzich translates Contractual templeMand in
terprets the office to be responsible for determining if the gods of such temples
participated in the battle against deviant gin (2009:25). Dengzhen yinjue 3/2ib
counsels employing the Lord Pacifying Heaven -k # to attack refractory
spirits who accept blood sacrifice in such temples, including the MCamps of the
Five Sacred Peaks” TR ).
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R4S S E B A
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KD o

HEM EEFE A+
VO RE T E SE
X R

/f% o

Z2E I I B
R E

PR CEERTZ
E SIS YAN i
B Ezt o

Director of Merit: In charge of merit and
exertion. Records the charity money, grain,
gold, silver, jade, and silk; the six domes-
tic animals; and grains received or dis-
pensed by the clerks and unassigned citi-
zens. Administers the spirit objects and
ritual pledges in granaries and storerooms
as well as parishes -halls, and workrooms;
bridges and roads; towers and pavilions;
and god rooms. In charge of all of these.

Supervisor of Deities: In charge of selecting
the wise and worthy, and demoting the
false and evil, responding to and assem-
bling the various pneumas. In charge of
all those who have offended or disobeyed.

Overseer of Deities: In charge of investi-
gating the statement of all offenses com-
mitted heretoforeScompiling it into a doc-
ument, examining the benefits and harms
[engendered thereby], limiting mistakes
and errors, and converting and enlighten-
ing concerning the precepts and orders.

Supervisor of Appointments: In charge
of the rewarding of merit in name rosters
for the se éction and appointment of the
twenty-four posts, the documents related
to these posts, and the ranking, collation,
and submission of the fate rosters.

Investigator of Pneumas: In charge of
investigating the auspicious signs and evi-
dential proofs in the pneumas of the four
quadrants.

Equalizer of Pneumas: In charge of inquir-
ing into the pneumas of the rea i equal-
izing the atmospheric phenomena of the
four quadrants and eight extremities [of
space], and taking command of them.
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12 FABE F U RS Submitter of Pneumas: h charge of col-
7 B IE RGN - lecting the myriad demons and distin-
guishing the correct pneumas from the
deviant sprites.
13 #&EM :Ex=g% R Director of Pneumas: In charge of the
BB oSOk 4y B4R requests for healing and rescue at the
42 B4 & op2  Three Assemblies, distinguishing age,
=5 place of origin, and the official titles they
have received.
M E R e Solemn Decorum: In charge of instructing
H K BER O£ and enforcing the ritual system, [including]
Hil ~EE 2t fiz s8FFIE  clothing, appearance, rules, and seating
JE WA - order; censuring the deviant and correct-
ing the improper; and implementing the
rules and rituals.
15 SEE M X4 7> Supervisor of Pneumas :In charge of
A ORHERAE 0 supervising the five-colored pneumas,
LM At -—4 knowing their deviations and timings,
9 55 E % and in charge of the post of Recognizer
of Pneumas. [One text does not have the
Supervisor of Pneumas post.]J17
16 GIAR CERRES Supervisor of Determinations: In charge
4 Wi G EEE 4E  of spirit pneuma men and women, who
o SyRZEEEHE Mk are possessed by pneumas and transmit
K3 HE - words. Supervises the determination of
Teachings, distinguishing among Chinese,
Yi barbarian, Hu barbarian, Di barbarian,
and Di1 barbarian, and between authentic
and false [pneumas].
17 R F3556% =  Four Pneumas: In charge of documents
X E ¥ sEAFFE  submitted by the parishes, comparing
17.  This may explain why there are twenty-five posts rather than twenty-

four. It is unclear whether other versions had twenty-five or eliminated one of
the other posts. Cedzich suggests that this extra office may be parallel to the
twenty-fifth pneuma of “central heaven” in the human body and consequently
explains this post as having “oversight over the other twenty-four ranks”
(2009:13, n. 26; 22, n. 44) but it is hard to derive that from this simple record.
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8 H3E A4 - them to the numbers in the rosters of
householdsi8in the parishes, then remov
ing the dead and entering the newborns.

18 T FHARE Circulator of Deities: In charge of distrib

1 EEBHE 2 - uting the pneumas and propagating con-
version to illuminate the Teachings of
the Dao.

A TEMLX Pneuma of the Dao: In charge of encou-
W oAEEEE o raging the violent and rebellious to con-
vert, converting the evil to the good.

2 0 HEE M REE Pneuma of the Sage: In charge of investi-
= PR TR o2 gating and comparing the documents to
2 R etermine merits at the end of the year.
det: ts at the end of th
This means to fashion the words into
accounts and submit them.ig

21 KA TKEEHE  Receiver of Pneumas: In charge of receiv-
EIZ 8. ing the [records of] healings in the parish
and recording the notations of merit.

22 HLSE R -TFHLEERES  Regulator of Pneumas: In charge of regu-
TRE - lating the rank and precedence of the posts.

23 BEYBE cFE5ZZEE Equalizer of Integrity: In charge of over-
o EEE - seeing and investigating integrity and
deviance, and equalizing food and drink.

18. Cedzich identifies these population rosters with the “household record”
(zhailu maintained by each family, but cites no evidence for this identifi
cation. In the same note, she equates the “record of fate" with the parish reg
ister (zhilu which is certainly incorrect. See Cedzich 2009:23, n. 47.

19. An “account” IR )is a document that identifies an individual by
place, rank, and sometimes parentage, then sets out a record of his or her ac
complishments. Petitions for promotion required the submission of an account
together with the petition. Cedzich suggests that the documents referenced
here are the petitions submitted through the year (2009:24), which is possible,
though we do not know that the petitions were preserved at this time, as op
posed to the later practice of burning them, and that the results of this evalua
tion were eventually sent up to Heaven, which again is possible but is not stated

in our text.
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2 4 THE TEER Circulator of Teachings: In charge of pro-
2 MR mulgating the Teachings of the master,
. encouraging the conversion of the foolish

profane and those who do not know the
rules.

2 5 BER CTEBY Establisher of Righteousness: In charge
B SBHRRR S RE of listing merit and endeavor, aiding those
B o who undertake to strive and responding to
those who are losing ground.

This describes a large, articulated bureaucracy that manages
all the tasks of a religious community in medieval China, from
recording and evaluating the conduct of church members to man-
aging the church bureaucracy and property, evangelizing and other
interactions with profane society, and supervising spirit revela-
tions. Supervision of such an extensive set of church officers would
have required a separate level of administration like the Parish-
Heading (Great) Libationer mentioned in the earliest historical
accounts and in the Yangping Parish encyclical. Housing and pro-
viding workspace for all of them would have required a very large
parish building as well as numerous outbuildings, much as in the
description preserved in the Code ofthe Great Perfected.2o In sum,
this system seems consistent with our earliest descriptions of the
movement, when the territory of West China was divided into just
twenty-four parishes (perhaps dioceses is a better term for such
institutions), each of which must have been responsible for thou-
sands if not tens of thousands of Daoist citizens and novices.

We can readily imagine the Celestial Master effectively control-
ling these twenty-four administrative centers from his seat in the
Yangping parish. As libationers earned merit and climbed the lad-
der of parish offices, they would have been promoted within their
own parishes. Two passages speak of the Celestial Master appoint-
ing 2,400 libationers, including those working within and outside

20 Yaoxiu keyi jielti chao 10/ia-b.
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parishes (neiwai p3” ).z This is clearly an idealized number, but it
would accord well with a system of twenty-four parishes, each
staffed by forty-eight or fifty libationers, with a like number minis-
tering to the populace directly in the villages of each parish.

The alternate description of the parish offices is preserved in
a quotation of the Celestial Master's Protocol of'the Parishes
J&1 -attributed to Zhang Bian E %} -the thirteenth-generation
Celestial Master, who held an official post under the Liang dy-
nasty (502-47). That system can be summarized as follows:22

Parish

Post

Twenty-Four Primary Parishes

Yangping [5
Lutang JiE&
Heming #5115
Liyuan &t
Gegui 515
Gengchu ¥ &
Qinzhong &t
Zhenduo E %
Changli B ]
Lishang % F
Yongquan & 7
Jushan E.[
Chougeng ffi #
Benzhu A4
Mengqin 5%
Pinggai “F&
Yuntai ZE&
Jinlcou &
Houcheng 1% 3
Gongmu 2\ 5
Pinggang ¥ fir

21. See Lu xianshengdaomenke liie |b; Yaoxiu keyi jielti chao 10/1b-2a. The
first passage attributes the establishment of the system of twenty-four parishes

Left Equalizer of Pneumas /= F-5&
Right Equalizer of Pneumas /535
Left Extender of Pneumas &R
Right Extender of Pneumas &£
Left Directing Supervisor /=#R4%8
Right Directing Supervisor 548
Left Supervisor of Deities /=451
Right Supervisor of Deities 548
Left Director of Oversight /%[ E:
Right Director of Oversight &#}%:
Left Overseer of Deities /=B
Right Overseer of Deities 5851l
Left Overseer of Inspection /=E7%Z
Right Overseer oflnspection 58522
Left Supervisor of Merit 77482/
Right Supervisor of Merit £5<ELf
Left Overseer of Merit /FE51f
Right Overseer of Merit %I}
Le?t Director of Pneumas &[5
Right Director of Pneumas F#[3R
Left Contributor of Pneumas /=&,

and 2,400 libationers directly to the Most High Lord Lao.
22. Shoults cidi faxin yi I4a-isa.
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Zhubu I=5#& Right Contributor of Pneumas 45 5
YujuEf5H Left Inspector of Pneumas /=225,
Beiqiudtbf Right Inspector of Pneumas 54247,

Roving Parish Posts

Emeilifjs Left and Right Supervisors of Determinations
EAHEIB
Qingcheng &k Left and Right Promulgators of Authority
A E B
Taihua X #E Left and Right Equalizers of Merit /=45
Huangjin &4 Left and Right Equalizers of Integrity /=4 BE
Cimuzft Left and Right Circulators of Teachings
FEAETTH
Ebeng[in[i& Left and Right Solemn Deportment 7= 45z
Pingdu“F-#R Left and Right Receivers of Pneumas /=55,
Jiyang &5 Left and Right Establishers of Deportment
Vs SFEL

In this system, one parish office is assigned to each parish, and
the parishes alternate male (left) and female (right) offices, pro-
ducing two parallel, hierarchically arranged systems for male and
female libationers. I believe that this reflects the practice of the
mature Celestial Master church after its center of activities was no
longer located in Sichuan. The parishes have lost all identification
with specific regions of Sichuan and instead function as ranks. Lu
Xiujing, in the passage quoted earlier in this chapter, describes a
libationer moving from parish to parish as he or she earns merit
and wins promotion. It seems unlikely that there was ever a system
that required the constant transfer of priests from place to place,
because either the households tied to them would have had to move
with the libationer or the libationer would have to start over to
gather a new flock in each new location. Instead, this system func-
tioned through marking the growth of parishes by changing their
names. When a libationer had attracted enough new parishioners

23. The original text had #t “secret formula,” a graphic error for [« i,
“determination.”
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to warrant a new rank, either through evangelization of the profane
or perhaps by attracting dissatisfied parishioners from neighboring
parishes, he or she would be reassigned to a new, higher parish
with a different parish office. We find confirmation of this union of
parishes and parish offices as a unified ranking system in texts like
the Ritual for the Transmission o f'the Director ofMerit Plaque 14

The Celestial Master said: A Celestial Master Daoist priest who has
achieved merit in serving the Dao should be appointed to a parish
office. The priest will be recommended and promoted according to
his or her achievements, with no impropriety, culminating in Yang-
ping [parish].

REITH E—EHELEERFY EMaRK -BI2E R % -
fix 2 5 %

Here a libationer advances from parish to parish, taking on new
parish offices with each step, until he or she reaches the highest
parish, Yangping. Lu Xiujing, after describing the path of advance-
ment from parish to parish in the passage cited above, complains
that people of his day vied to possess the largest parish, equating
parish size with rank.z5

We can trace to a limited degree in our sources the course
of this transformation from regional parish to parish as rank. The
pivotal period was the autonomous Daoist kingdom established
by the third Celestial Master, Zhang Lu, in the Hanzhong region
from around 191 to 215 .. The establishment of this kingdom
itself must have destabilized the parish system as Daoist believers
flocked to Hanzhong, which many thought would be the utopian
realm of Great Peace. The first step was the addition of four new
parishes, called Separate Parishes (biezhi) or Supplementary Par-
ishes (beizhi)* so that the now twenty-eight parishes could be
equated with the twenty-eight lunar lodges.26 This meant that

24. Zhertgyi fawett chuan dugongban yi la.
25. Lu xiansheng daomenke liie 7a.
26. Yaoxiu keyi jielti chao i (Db, citing the Code o fthe Great Perfected” tells

us that Separate Parish was the external name and Supplementary Parish the
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individuals could be assigned to a parish not on the basis of the
location of their residence but based on the time of their birth. It
is uncertain whether this system was ever fully implemented, or,
if so, how long it continued in use, but it maintained a certain
appeal in North China, because Kou Qianzhi tried to reestablish
this system in the fifth century.

The final nail in the coffin of the old parish system was the
great diaspora of 215, when Zhang Lu surrendered to Cao Cao.2y
Then Daoist households were resettled across the breadth of
North China. Although Zhang Lu was treated well by Cao Cao,
he died soon thereafter. It is unclear to what degree the central
church administration survived, and the physical distances
separating the faithful must have presented a formidable obsta-
cle to efficient communication. The Yangping Parish encyclical
complains:28

Since the Jian’an period or the first year of Huangchu (196-220)°
all the various leaders and libationers have cited a Teachingzg to
create their own parish. They no longer obtain them according to
the former rules of the Dao.

WEZ =Y TELUR EEEHEN AABE SIE—B A
(BT EERISH -

Similar complaints are made in the encyclical issued in 255,
titled Commands and Precepts for the Great Family o f the Dao,
which cites the year 231 as a key transition, after which <he various
postings have each been self-appointed.”30 This chaotic situation
must have continued for some time as Daoists turned to spirit
revelations called Teachings to justify the establishment of parishes.

internal name for the parishes of Jushan E.(l| Zhongmao f& % Baishi {4,
and Ganghu [@ 5 .

27. Described in detail in chapter 3.

28. Zhengyi fawen tianshijiao jieke jing 21b; see also chapter 3.

29. For this specialized usage of jiao referring to a spirit communication
from adead church leader or Daoist deity, see below.

30. Zhengyi fawen tianshi jiao jieke jing 17a; see chapter 3.
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We see this situation reflected in the following passage from the
Statutes o f the Mystic Capital 31

Recently I have noticed that some of the many officers and the com-
moner Daoist citizens, in the absence of a master, have set up their
own|religion. Some are very far from their home parish, scattered
across the wilds of the four directions; they award titles and confer
registers upon each other on their own authority, commandeering
citizens and converting [profane] households, wielding power and
wealth as they please. Some go just far enough from their parish
that they are cut off; the abandoned pledge offerings of the tithe-
paying citizens accumulate year after year, until someone appropri-
ates them for himself rather than transmitting them on up [to the
Celestial Master]. They create their own religion and do not accept
[orders from anyone], turning their backs on the codes of the nether-
world. They act inconsistently; this tendency manifests in myriad
ways: the Correct religion does not shine forth, true and false be-
come indistinguishable, the timings of the pneumas become con-
fused and disordered, pernicious evil flourishes, and one meets with
disaster and torture. How could this not be painful [to consider]?
BEELLEDRRE A ER BOR AT B 1L SEARGE
2 MR UE AR HEAALRE CBEE#H EAERENE
iMmEfR e 2 RHERMY) @ EEFE LERAC ~AEEL 8
B —0% AT K EEER AR IE— HEENR -FEEER
B CEAR R R AESEEL AR EE A KT SRR -

We have few sources from this period of Daoist history, but
the movement experienced explosive growth, becoming a signifi-
cant force all across North China. It is not surprising that Daoists
had to improvise.

It was probably during this period of disruption and loss of
central control that the practice of hereditary succession took
hold. Given the prominent role of the family in Chinese society, it
is perhaps not surprising that it proved impossible to eradicate this
custom. Today Daoist priests normally transmit their positions to

31. Xuandu liiweti 17b-!8a.
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their children, though they sometimes send them for a time to
train with another family.32 Kou Qianzhi, writing around 415 in
North China, railed against this practice:33

Lord Lao said: In the world today there are those who follow their
forefathers in serving the Dao. Creating their own religion, they
perform rituals using incense and lamps in their homes. There are
also those who follow their forefathers in taking up the office of
libationer; the commoners in their ignorance think that when a fa-
ther dies, the son inherits and no longer belongs to the Correct.
Both the household master and the common citizens are guilty of
licentious sacrifice. Their heterodox commands are numerous and
diverse! Their heterodox commands are not the Unity [faith].343

EAEH HREARECHEE BIE & RE®/ K EAEXKL
HERBEZEE REPEA SXIETH > EALE FHIR
R CEEE SR W SIE— -

Even Kou Qianzhi, however, agrees that, if the descendant is
“pure, discerning, and intelligent, and practiced in dealing with
demons” & & BH BR 46 5. 55 he or she can go to a proper master
and be ordained in order to succeed the father.The Statutes of
the Mystic Capital is even more matter-of-fact in relating the he-
reditary nature of Daoist parishes:36

According to an imperial rescript: As for the master to whom a Dao-
ist priest, female officer, Daoist citizen, or novice is attached, when

32. This fosterage system was perhaps in practice in our period. The Zhengyi
weiyi jing 4b says that Kyou must not transmit to anyone who shares an ances
tor of the same surname within nine generations.M

33. Laojun yinsong jiejing 12b, paragaraph 25.

34. Here the previous statement has already informed us of the multiplicity
of their improper commands, so | understand this yi — , like the preceding
zheng |E, to be a reference to the common epithet of the Daoist faith, which
was regularly then, and still is today, proclaimed to be Correct and Unitary
(Zhengyi 1E—).

35. Laojun yinsong jiejing 6b-7a, paragraph 8.

36. Xuandu liiwet] 1la.
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the father dies, the son succeeds, and, when an elder brother per-
ishes, the younger brother succeeds. If it is not a legitimate progeny,
he cannot inherit. In a case where the son is a young minor, there
should be an adult who takes charge of the parish; when the son
is grown, then he will establish a parish just as before. If there is
no one to succeed as leader, then you should seek out the [former
master's] roots to reattach to his superior. You must not attach your-
self to a stranger.

fl EE e ERCBAE CHEMFEBME KTTFE# X
BB IR AR B BN B R NG REAINDEIK
B EEAKHE AFRALE FEMASE -

Here we see that hereditary control of a parish is not just accept-
able but correct, in accordance with the commands of the Heav-
enly Thearch, and to be disrupted only temporarily if the heir is
a minor. In this respect, at least, Daoism by the end of the Six
Dynasties had already reached the mature form we still find today
among nonmonastic Daoist priests.

The Libationer and Spirit Revelation

The Celestial Master church was founded, all early accounts tell
us, by a spirit revelation to Zhang Daoling in 142 ¢ .37 The earli-
est record of the church, the Zhang Pu stele, records a spirit rev-
elation from the Heavenly Elder sanctioning the promotion of a
group of libationers. The two encyclicals of the third century,
Yangping Parish and Commands and Precepts for the Great Family
ofthe Dao, were revelations from a dead Celestial Master, prob-
ably Zhang Daoling.38 Thus, spirit revelation was an important
source of religious truth and approval during the early centuries
of church history.

One of the early church offices mentioned above (number 16),

37. See chapter 2.
38. For atranslation and discussion of the Zhang Pu stele, see the beginning

of chapter 2. For the two encyclicals, see chapter 3.
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the Supervisor of Determinations (lingjue), was specifically in
charge of a group of spirit mediums called “spirit pneuma men
and women” E‘Ei,{j?\%ﬁ)gwho are possessed by these
pneumas and transmit messages from them. The Supervisor of
Determinations is charged with determining the nature of these
messages: the ethnic identity of the revealing spirit and whether
the revelation is true or false. It may be that only messages from
Chinese spirits were considered authentic, but given the multi-
ethnic nature of the early church, we cannot assume this. We do
not find the Supervisor of Determinations anywhere in our re-
ceived material, but there is a church office called Determiner of
Pneumas (/mHlzejJ$5@)that seems to be an alternate name for this
official. This officer was indeed intimately tied to spirit revela-
tion, as we see in the following passages from the third-century
encyclicals:3g

Why am I soanxious? Iam anxious to turn the people of the par-
ish about. The Determiner of Pneumas has sent down Teachings,
telling you all what Lord Lao, the Most High, has passed on, that
he wants to make all of you take care, to earnestly exert your-
selves, and further to exhort yourselves, for the sake of the Dao,
tomaintain all of the principles, and to encourage the commoners
to convert.

TR 7S AR AR T ELEE 2R R
%‘ﬁf’ﬂ%iﬁ%kkﬁﬁ%’f LT EE B HEEE Et

The Dao has again and again saved your lives, sometimes speaking
to you through the Determiner of Pneumas, sometimes having a
former official or commander correct you, and yet you do not be-
lieve. This is so lamentable.

EVEAERULE iy SO RMRE SCE TR S IE TiHE
NE ETEE -

39-The first quote is from the Yangping Parish of ca. 220; the second from
the Commands and Precepts for the Great Family ofthe Dao of 255. See Zheng-
yi faweti tianshi jiao jieke jing 21b, 14b-isa, respectively.
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In these passages, the Determiner of Pneumas is a church offi-
cial transmitting messages called Teachings {jiao from the spir-
its. We have one complete example of such a Teaching, the uT'each-
ing of the Celestial Master” translated in chapter 3, but we have
also seen in the previous section references to libationers who whave
cited a Teaching to create their own parish” /bo 2/ Z{Oy Izl
fH %0 & {E ~-"?p)-4) Whether conveying high moral directives or prac-
tical instructions on the administration of the church, messages
from the deceased Celestial Masters or other high officers seem
to have been an important source of guidance for members of the
early church. In the hands of church elders, they could have been a
significant aid in galvanizing followers to pursue reforms or simply
increasing group cohesion, but they also offered a way for Daoists
who had fallen out of contact with the central administration of the
church through the vicissitudes of a disordered age to gain divine
guidance on pressing local or personal matters. Either way, these
documents, written in the first person and claiming the authority
of revered figures in the church, would have played an important
role in shaping church teachings. It is uncertain how long this prac-
tice continued, but Du Guangting, writing in the tenth century,
records a "Petition for Daoist Priests Seeking Release from Faults"
that apologizes for uciting a Teaching to speak recklessly's (cheng
1&Owwgyw B2 =28 ).q

Finally, spirit communication played a vital role in the evalu-
ation of candidates for promotion. A variety of gods and spirits
were responsible for overseeing the conduct of Daoists. The
most intimate were the officers, generals, clerks, and soldiers of
one’s register who dwelt in one’s own body and accompanied one
through all activities. They were externalized and dispatched to
notify the perfected officers of the Daoist bureaucracy at all
levels of the locality and region (jun xian xiati li zhong zhenguan
BRHZ H G EE)S comprising the Lords of Pneuma Injection

40. Zhengyi fawen tianshi jiao jieke jing 21b.
41. See tiie “Daoshi jieguo zhang” ﬁ:’:@ﬁi@ﬁ ’in Ta/.s/ww%
zhang il2b.
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(zhugi Inspection {jiancha and Interrogating and
Summoning (kaozhao sometimes even the local earth god
and other chthonian spirits {tudi lingqi were notified.42
Gods with local jurisdiction like the God of the Hearth (zaojun
1+#)Sthe Director of Fates = #7)Sand the Earth God

(sheshen tt” ) were also tasked with gathering information on the
individuals within their assigned areas and reporting to the Heav-
enly Bureaus. In the final stage of the conferral of a new register,
the master summons the Four Lords of Interrogation and Sum-
moning, who are responsible for summoning the relevant gods,
who, in turn, question and interrogate the lower-level spirits as
to the conduct of the candidate. In the “Placard and Petition for
Promotion in Register,the master announces the result of this
investigation:43

I reverently dispatched the merit officers, emissaries, and Lords of
Interrogation and Summoning, together with their clerks, toexam-
ine the mortal, inorder to determine his situation and disposition.
X 1isa good choice.

EBEMEE FHAEE FRAN FAFE KERLE-

We do not know how the master received the report of these of-
ficers. Today it would be common to cast divination blocks, but
in medieval China it could have come in the form of a vision, a
spoken message, or some other mantic means. In any case, a re-
port from the spirits in some form was necessary for every ordina-
tion ritual. Thus we see that the multitude of spirits, high and
low, that surrounded the Daoist priest and populated his or her
body did not merely protect and observe but also communicated
the knowledge of the spirit world.

42. See Zhengyi fawen lubu yi 15b.
43. Kin lu ci zhangM in Zhengyi fawen taishang wailu yi 10a.
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The Libationer as Judge

In a traditional teacher-disciple relationship, the teacher func-
tioned very much like a parent and hence had the authority to
discipline his students. Daoist masters had even greater authority,
because they represented the Daoist Heavens. The precepts dis-
ciples accepted as part of their ordination rank in the church were
their code of conduct, as we see in the following passage from the
Protocol o f'the Outer Registers:44

All those who transgress the precepts, whether they rebel against
their admonishments, joinwith other Daoists to put faith in hetero-
dox forces, or mix their worship and put faith in the profane, this
represents a lack of fidelity and a betrayal in their heart of hearts,
foolish confusion and doubt, and a deep entanglement inmisleading
hindrances. The master should admonish such individuals three
times. If they can truly change and preserve the One without confu-
sion, then they will be effective in summoning the gods. If after three
admonishments such persons do not reform, this is rebelling against
the Dao and opposing one’s revered master; according to the rules,
they should be stripped of their registers. If such people have trans-
gressed against the Perfected by worshipping the profane or serving
no one, the master may take pity on them and not blame or repri-
mand them for their former actions. If they respond with resentment
and go to serve another, abandoning the root and pursuing the
branch, though they may claim to be worshipping the Dao, in fact
they are offending against the orthodox code. The master should
transfer the various officers [assigned in their registers]; this may not
be permitted. If as time passes they know enough to express regret
and again establish exceptional merit, then beg to return, they should
be permitted to advance according to their virtue. If they become
angry and flee, not turning in their registers and talismans, the master
should not harshly demand them; just transfer the officers.

NERE TEHWE WEEW HEEH HEAH PLE
Z Bk oRKEEE M EHE S ODERE SF— AR H

44 -Zhengyi faweti taishang wailu yi 12b.
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AR -—HAE BB INE A JAEEE EEE
& RAEFTE CRIZRZ ANELRH BHEM FEARAZRK #f
HZEECEULEM MBHEE ARERX BMAAE FILIK
I ZEREET REAE EEHEZE AWEN MK
EHEWE -

Several points merit mention here. First is the relative leniency of
Daoist law, granting three pardons before imposing punishment.
This striking feature of the movement had already been noted by
Chen Shou in his historical account of the movement in the Rec-
ord of the Three Kingdoms.45 Second is the prominence of reli-
gious crimes such as putting faith in the profane. The punishment
is also religious in character, canceling registers and thereby de-
moting miscreants within the church. This punishment would
have had immediate consequences since the wrongdoer would lack
the supernatural protection necessary in a chaotic and dangerous
world. Because of the unique structure of the Daoist church, with
each master teaching a common curriculum across the breadth of
China, an evildoer could seek to avoid punishment by bringing
his or her register to another master and seeking membership in
that master's flock. The home master held the trump card in such
situations: he or she could submit a petition removing the indi-
viduaPs inner-dwelling gods and soldiers. Ultimately, the register
was revealed to be a meaningless strip of cloth and the miscreant
was bereft of spiritual aid.

Although primary authority for meting out punishment lay
with the master, there was provision for a degree of consultation
if the individual did not respond to exhortation:46

If [members] internally transgress against the otherworldly officials,
the master and friends should remonstrate with them. If they con-
tinue to do 1tand do not follow their advice, they should in all cases
be stripped of registers. The severity of the offense should be assessed

45. See Sanguozhi, aWeishu>8/263.
46. Zhengyi fawen taishang wailu yi 13a.
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in detail, with the master and friends discussing it. The commands
and rules must be appropriately applied; both hidden and manifest
[powers] value knowing [all the facts]. If the mistake of breaking the
precepts continues, the master will suffer the same fate.

WILF2 B GBI R S & {E A 1E B ERE KEFE BT
D VERL BRI B R N ETEREE -

Here we see that misconduct by a novice was a serious matter;
failure to deal with it could result in the punishment for the of-
fense being applied to the master as well. If the precept breaker
was already a libationer, the consultation would have included
other libationers who had studied with the same master.
Infractions against secular laws also were of concern to the
Daoist community and had to be dealt with by the master. As we
see in the following passage, the master did have the resources to

intervene:4y

Further, ifone externally transgresses against the officials of the mor -
tal world, committing an offense worthy of execution or corporal
punishment, this is also a betrayal of the Dao, and all such persons
should be stripped of registers. After being beaten in order to re-
deem the punishment, the person can be absolved through submis-
sion of a memorial. If someone who is innocent suffers corporal
punishment, announce this fact [to Heaven?] and do not strip him
or her of registers.

NAMEIGE SEFERM B2 aE HEEE BB ER
fgz MmiEE > 7% -

Offenses against the legal code were necessarily offenses against
the moral code of the Daoists, but the punishment was different.
Even minor offenses against the legal code could result in muti-
lating punishment and a period of penal servitude. If, however,
the lawbreaker was a Daoist, he or she would be demoted by con-
fiscation of the register and would be subject to both physical

47. Zhengyi fawen taishang wailu yi 12b.
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punishment and a fine, but the master would release the individ-
ual from the entanglements of the secular legal system through
submission of a petition. Moreover, if the Daoist was wrongly
accused, an announcement would be made to the spirits to this
effect, and he or she would suffer no harm. In the mind of Dao-
ists, at least, the heavenly code superseded that of the state.

The Libationer as Pastor

Among the many roles fulfilled by the Daoist libationer, none was
more important than that of pastor to the households inscribed
on his or her fate roster. Members of these families could come to
the libationer with a wide range of problems. The libationer was
expected to do everything possible to aid them, as we see in this
exhortation from the Statutes ofthe Mystic Capital:48

If there are people who come to you announcing they have a seri-
ous illness or are threatened by misfortune, you should do every-
thing possible to rescue them. You must not burden them with your
private matters, recklessly speaking of disasters and curses to seek
favors from others. If you accept these [favors], this isa sin that will
decrease your accumulated store [of merit].
HEAERUSRS 2 E SEERZ AMFULETER =1
W SRABR ZHEEHEARSE -

Thus, the libationer must not only spare no effort to aid his
or her parishioners but also make no improper demands of them
in return for this service. This recalls the second half of the Pure
BondSthat wthe master does not accept money” €%k 1 LIi(
EfR%Z§%). As a limitation on this injunction, the same source
includes the following warning:49

48. Xuandu liiwen I4a-b. Cf. Yang Liangsheng 1956:27 Yang would emend
JE to .
49. Xuandu liiwen 14b-isa.
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You should carefully select those whom you rescue. You must not
act 1n an unprincipled fashion, besmirching the pure void. In con-
verting [people] to become citizens, always inspect the Statements
they pen, questioning or rejecting their statement about the circum-
stances. You should ascertain that all in the household, young and
old, agree; only then should you transmit the conversion and rescue
them according to the code.

W H BRI R 8 B BB (LR S R BRI
RS HKBEAR/NHE ABEEAL KB -

Here the libationer accepts the claims made in the Statement
(ci only after inspecting it carefully, rejecting improper re-
quests, and making sure that all in the household agree with the
requests. Since almost all illnesses or other misfortunes had their
roots in sinful behavior by some member of the family, the liba-
tioner was also to use this opportunity to preach to them concern-
ing proper conduct.

Having listened to the parishioner’s problems and confirmed
the parishioner's Statement, the libationer would suggest a re-
sponse. Usually this involved the performance of some sort of rit-
ual, but it also included moral exhortations and penance. In the
early days, the most common advice was almost certainly reflec-
tion upon one's faults, followed by repentance expressed in the
Personally Written Missive to the Three Offices and sometimes
acts of penance akin to modern community service, such as re-
pairing the local roads or bridges.50 The simplest requests could
be voiced orally in the family oratory during the morning or eve-
ning audience rite, but the head of household might still want
advice as to how to phrase such a request, whether pledge offer-
ings were necessary, or what deity to call upon.

As an intermediate step, the libationer might counsel the family
to offer a request kitchen {yuanchu), preparing a meal for a certain
number of members of the community and dedicating the merit
earned thereby to a specific purpose, be it restoring the health of a

50. See chapter | for a discussion of early references to these practices in ex-

ternal sources.
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family member, assuring a good harvest, or simply forestalling
misfortune in the coming year.s1 The kitchen-feast often took place
at the parish, and the vessels for the meal could be borrowed there.
The libationer was responsible for offering a kitchen-feast at the
time of the Assemblies, drawing upon the food tithed by his or
her parishioners to supply the meal.

Petitions

The most important responsibility of the libationer was the com-
position and ritual submission of petitions (zhang to the Heav-
enly Bureaus. The crafting of a petition took considerable expertise,
some of it technical knowledge, such as which gods to petition
and how to write the document (discussed in detail below), but
also the social skills needed to discover the root cause of mis-
fortune or disharmony in the home of someone who came to the
libationer in need. Based on my field work in Taiwan, it appears
that this aspect of the Daoist priest’s life has not changed over the
centuries.

Petitions to celestial bureaucrats, unlike oral requests made
during the audience ceremony, could only be offered by certain
members of the early church. Through petitions, church members
realized their goals of longevity, health, fortune, and salvation.
The foundational Personally Written Missives to the Three Offices,
through which all members confessed their sins, repented, and
begged forgiveness, were submitted by placing them on a moun-
tain, burying them in the earth, and sinking them into a body of
water. The petition, by contrast, was delivered directly to the
heavenly bureaucrats by supernatural beings that were summoned
out of the body of the officiant through a rite called the Exterior-
ization of Officers (chuguan).52 These officers were not part of
the psycho-physical constitution of all human beings, like the
body gods detailed in the Scripture ofthe Yellow Courts but rather

51. For more detail on kitchens, see Kleeman 2005b and chapter 6.
52. For an example of this rite, see chapter 7.
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were conveyed to the Daoist through an ordination ritual confer-
ring a register.

This complex of registers, register spirits, and petitions is so
basic to Celestial Master Daoism, so early, and so universal that
it is definitional. Its ubiquity alone suggests that it could not have
been created after the dispersion of Daoist believers at the fall of
the Hanzhong state in 215 < .. We also have the testimony of Tao
Hongjing, who quotes extensively from the Protocol o fthe Twelve
Hundred Officials, a text listing the celestial deities to be invoked
in a wide variety of specific contexts in order to attain desired
goals, and explicitly attributes this work to the Hanzhong period
church.53 These officials could only be invoked through a petition,
the petition could only be delivered by the spirits of the register,
and the spirits could only be obtained through the conferral of a
register by an accepted religious professional who was already in
possession of a more exalted register. For all these reasons, we
can safely assume that the entire complex was present at least in
the time of Zhang Lu, if not already during the time when Zhang
Daoling served as Celestial Master.s5

Rules for Submitting Petitions

Master Kedpines Petition Almanac is the primary repository of
surviving petitions. Its table of contents lists 134 different peti-
tions, of which 66 are extant. The work has been dated variously
from the end of the Southern Dynasties to the Tang or even Song
dynasty, but, whatever the date of its latest material, it contains
some authentically early petitions, including some that may derive
from the Hanzhong kingdom .Identifying and accurately dat-
ing these early works is difficult. Still, with the exception of a few
relatively specialized petitions preserved in scriptures on ordina-
tion, such as those presented in the previous chapter, the Petition

53. On this text, see Wang Zongyu 2009a, 2009b; Cedzich 2009.
54. Lii Pengzhi makes this argument in a clear and convincing way (2008:25).
55. See Verellen 2003a 2004.
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Almanac is the only source that sheds significant light on this aspect
of the early church’s ritual practice.

On the basis of surviving examples of petitions, it is clear that
they follow a certain pattern. A member of the community comes
to the libationer, describes a problem, and requests help. The li-
bationer first sets forth this series of events on the basis of the
Statement of the supplicant, then gives an analysis of why there
should be intervention, and finally requests divine aid, often in-
dicating which supernatural agents should be assigned to deal
with the matter.s6 The first part of the petition is described in
detail in the following passage from Master Redpine's Petition
Almanac 57

Whenever one wishes to memorialize a petition, first prepare the
Statement. List the place of origin, the name of the native village,
the rank, surname and name, age, the number of family members
surviving, their sexes and ages, the pledge offerings that they
brought according to the Daoist code, the ritual master to whom
they have come requesting that a petition be memorialized, that
they humbly beseech compassion, and that you are making a special
report on their behalf.

NAE=E LR 4 B Bt B #H F% R
O REEE B -RNE SRER WEESNIERE &
FOEED HEORER RZEL FKE -

One key purpose of this careful identification of the client
was to avoid bureaucratic mishaps that might result in the peti-
tion being directed toward the wrong individual. Given the small
number of common surnames and given names, such clerical sna-
fus were already a concern in the common religion of the third

56. Although this information may have been conveyed verbally initially,
it was recorded in a written document, which is invariably referred to in peti-
tions by the phrase jin an wenshu (wreverently, in accord with the
written document . . .w. It is unclear whether it was the responsibility of the
client to bring this document or if the libationer recorded it on the basis of oral
testimony.

57. Chisongzi zhangli i/i8b6-io0.
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century bce, when a document recorded an improper death owing

to such an error.58

Writing the Petition

The Petition Almanac includes a small number of essays that di-
rectly address aspects of the petitioning process. They can be
rather technical in nature and are difficult to date, but they are
worth careful consideration. Tao Hongjing criticized libationers
of his day for often failing to comply fully with these instructions,
but they did provide a model for all to emulate.59 One such essay
is titled “How to Write a Petition”:60

When writing a petition, do not mix the brush or inkstone [with
those used for other purposes]. Grind the ink, turning to the left
forty-nine times; do the same when regrinding.6l When writing for
your consideration,” write itan inch below the phrase I'bow twice.”
The phrase your servant” is separated from the line for your con-
sideration” by three lines. The phrase [beginning] Great Purity’
should be separated from uyCur Servant X n by three lines. The rec-
ord of counter-Jupiter [i.e., year of birth] should be separated from
uGreat Purity3 by three lines. If the writing of the petition iscom-
pleted and you are interrupted by a minor matter, you cannot send
up the petition for an entire year.62 If you have not added the small

58. See Li Xueqin 1990 ;Harper 1993.

59. Dengzhen yinjue 3/i3a-b. Zhengyi fawen taishang wailu yi and the Dun-
huang manuscript S.203 (both discussed in the preceding chapter) provide
similar normative models for training students. Such documents must have cir-
culated widely, even if they were not always followed exactly.

60. Chisongzi zhangli 2/3b~4b; much of this is repeated in Yaoxiu keyi jielii

11/14a-b, where it is attributed to the ZED
8. Cf. Cedzich 1987:83-84.

61. In his Secret Essentials for Ascending to Perfection, Tao Hongjing notes
that you turn to the left to mimic the progression of the twelve lunar mansions
across the ecliptic toward the east (when facing south). See Dengzhen yinjue
3/12b.

62. It is uncertain what sort of uminor matter” is intended here, presumably
something ill-omened or inauspicious. There is a parallel to this passage and the
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characters [at the end of the petition], you can send up the petition
after a month. The small characters at the upper register should be
3.5 inches [from the top]; in the middle register, 4.5 inches; in the
lower register, 5 inches; it cannot be more than this. If you let people
with much to say write 1.5 inches more, this is wrong. If the petition
reaches the counter-Jupiter part and you are at the end of the paper,
it cannot be sent up. If [the page] has a line of the main text, then it
is acceptable. If it is two lines, you can add another sheet of paper. As
for wrong or missing characters, in a small petition, there must not
be more than three; in a large petition, you can estimate the [permis-
sible] number according to this standard. When writing a petition,
leave eight-tenths of an inch margin at the top; on the bottom, there
should be room for a column of ants. When writing a petition, spread
a kerchief on the table; do not let the petition come into contact with
the table. Do not let your robe rest on top of the petition or let it fall
to the ground. When you enter the oratory to write a petition, do not
let common people make a ruckus, discuss other matters, or use pro-
fane language. When writing a petition, do not let the brush touch
the water or your mouth. You should dose your mouth; you must not
eat anything or breathe on [the petition] MM- When writing a peti-
tion, wash your hands first, and write it facing north. If your person
has been polluted by exposure to a dead body, you must not write a
petition. You must not write incorrect or incomplete characters; the
paper must not be ripped or torn; and you must not drink wine, eat
meat, or smell of onions. You should straighten your robes and cap.
You must not write a petition while naked or exposing yourself. You
must be completely reverent and respectful. You must not write a
petition while squatting. After finishing it, you should proofread it
one time and only then memorialize it. The character “your servant”
(chert g ) must not come at the top of a line. You must not end a line
with “living” or start a line with “dead” ¢/ 7E)* The character “de-
mon” should not come at the top of a line. You should not break
between the characters of someone's name. You must not let anyone
[unauthorized] peek at the petition or touch it. The date following
wGreat Purity” cannot be written in advance; it must be added just

before [memorializing]. If you are submitting a petition about an

next couple of lines of text in Yaoxiu keyi jielii chao 11/na6-b2, where it is
attributed to the Statutes of the Mystic Capital. Unfortunately, that version is
equally opaque.
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urgent matter, you should use a red-ink brush to write the title.63 If
you submit a petition to drive away a demon, you should use ver-
milion to write the name of the Correct Unity disciple. If it is a peti-
tion to cure an illness caused by deviant forces, use green paper.
The lords and clerks of the Three Offices value green. If it is an
illness caused by a pneuma-injecting demon and you make a demon-
binding petition, write it in vermilion on green paper. After the peti-
tion has been memorialized, burn it in the parish building. Combine
by pounding [the ashes] with two-tenths of an inch of true vermilion,
then combine with honey to make a pellet; at dawn the next morn-
ing, enter the oratory, bow twice, and swallow one. Anyone on the
point of death will live. Do not let anyone know about this. If you
enter the oratory to write a petition because of illness, then burn

incense in all four directions.
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63.

ment

The passage from this sentence to the end is also found in Yaoxiu keyi
M o 11/11G6-12a4, where it is attributed to an early Shangqing docu-

, the We/ BRI
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These directions describe the exact format to use for the peti-
tion, which is, after all, a formal request to be presented to some
of the most powerful bureaucrats in the cosmos. Mistakes when
writing had to be corrected but even so had strict limits. As in the
case of the petition for promotion in the previous chapter, super-
natural officers were sent along with the petition to correct any
mistakes or omissions not caught by the libationer. The document
itself was sacred and could be defiled through inappropriate treat-
ment, such as letting it touch the ground or writing the document
while not properly attired. Even today, the formal documents
used in Daoist rituals are long, complex affairs subject to a variety

of rules and taboos.

How to Submit a Petition

Just as the beginning of a petition was essential because it set out
the details about the supplicant and the problem to be remedied,
the ending was where the religious officiant identified himself or
herself, noted the date and place the ritual was performed, and
specified the recipient. One surviving passage describes how the

reading of this part was to be performed:64

When you submit a petition, you should altogether bow four times.
In order to finish reading the petition, even the line with the date is
essential. You must have a correct heart and perform the ritual in the
proper way. The way to read the small characters is to kneel with
body straight and use a small voice that can barely be heard. In the
rite there isno provision for lifting it from the table while reading.
You should read the small characters in just one breath.

#H hE—E ORR T R B EE ORNREE T AL
HUE W EAFE RETE HOMC S5 REBEEEE B
F—RE -

64- Yaoxiu keyijielii chao 11/14b3~5, where it follows immediately upon the
end of a passage identical to that cited above, here attributed to the Statutes of
the Mystic Capital.
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Tang Daoist encyclopedias like the Excerpts from the Precepts
and Statutes for Ritual Codes Essential to Cultivation (Yaoxiu keyi
JVWEY of Zhu Faman preserve a variety of information on the
practice of writing petitions. Much of it derives from two sources,
the Statutes ofthe Mystic Capital and the Code of the Great Per-
fected (Taizhenke). The Statutes o fthe Mystic Capital is an authenti-
cally early work, dating to the early years of the church, but, like
many traditional scriptures, it was also added to and otherwise
modified in subsequent centuries. The Code ofthe Great Perfected
actually derives from a Shangqing milieu, but its attention to Celes-
tial M aster ritual testifies to the fact that the Shangqing revelation
represented a reform movement within the Celestial Master church
rather than a new religion. We cannot be sure that all of these regu-
lations existed from the beginning of the church, but we can ex-
clude later developments, such as taboos on the timing of ritual
performances and elements derived from Buddhist practice.

A good example of such regulations is the following para-
graph from the Statutes of the Mystic Capital, which sets out
standards of behavior in the parish and principles to follow when

submitting petitions.65

When entering the parish to submit a petition, all should stand up-
right and hasten their steps.6@Showing deference to those around
them, they should be serious, respectful, and most reverent. Men and
women must not mingle or commit the fault of gazing improperly.
Ifone disobeys the statute, the fine is three ounces of jade. You must
not submit a petition for someone who has committed the Ten Evils
or the Five Rebellions.6 The phrasing should be substantial and not

65. Yaoxiu keyijielii chao 11/11b. The second half of this passage isalso found
in Chisongzi zhangli 1/19a.

660. During auspicious rituals, movement was by quick, small steps to show
reverence.

67. The Ten Bvils (sWe 4% ) involve prohibitions on drunken debauchery,
slander, irreverence to the teacher or faith, stealing and revealing scriptures,
unreturned borrowing, killing for food and duplicity, wnfilial or ungrateful
behavior, careless recitation of scripture, acting angrily toward others, and dis-
torting the scriptures. See Taishang dongxuatt lingbao zhihui zuigen shangpin
dajiejing 1/6b-7a. For the Five Rebellions, see chapter 3, n. 61.
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ornamented, workmanlike and not stylized, simple and not flashy,
honest and not hypocritical, straightforward but not unrestrained,
discriminating but not intricate, supple but not defiled, pure and
not muddled, true and not deviant, selectively concise and exuding
credibility; then it will move Heaven and Earth, motivate the spir-
its, who will take it up to the Heavenly Bureaus, and the response
will arrive immediately.

NG LEE BIEFEE MREL HISBE -Gk
ZRZE CERE HEZN ASKTE DA LR BYE
ifi A 3 i A oA A 5 F T A R B A B R
S 9910 Bk 0 1R B B AR D fE 2 T ek R R at
R B R B E -

Thus, mingling of the sexes was inappropriate in this ritual
context, and the style of the petition was intended to set it apart
from all temporal compositions. We see a similar concern with
mixing in the following passage, also from the Statutes” but here
it is the mixing of petitions from people of different status that
presents a problem:63

Petitions on behalf of Daoist priests and female officers, officials of
the province or county, commoners and Daoist citizens should not
be mixed or memorialized together. Their official ranks are differ-
ent. Those who disobey will be tortured by illness for fifty days.
Daoist priests and female officers who present petitions at feasts or
assemblies must carry official tablets and wear hempen coats; their
ritual garb should be neat and in good repair. If submitting a peti-
tion to cure an illness, the host must not kill living beings to feast
the Daoist priest. If the Daoist priest knows about this and still eats
them, the master and the host will bear the same penalty, losing two
Jupiter-cycles [i.e., twenty-four years] of fate counters. When sub-
mitting the petition, the household members, young and old, must
not be disorderly, speaking in loud voices so as to scare the chickens
and rouse the dogs, or the ritual pneumas will be unsettled. If one
disobeys this statute, the fine will be one Jupiter-cycle [twelve years]
of fate counters. After the petition has been memorialized, you

68. Yaoxiu keyi jielti chao 1i/13a-b.
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must not leave the document in a profane home; because itcontains
the name of the Most High. It should be burnt in the tenth month
of the following year. If one disobeys this statute, the fine will be
one Jupiter-cycle [i.e., twelve years] of fate counters. If one memo -
rializes a petition while under the influence of alcohol, the fine is to
suffer 1llness for one thousand days and lose five years of one's
lifespan.

BH EITZE NGREAN BHEREE WAGSH Ft
=2 B AHEEE BRA+H BLUEEGEE ZUH
Zite AR R o B VA > E AR AERRE L A
BEOMBE T ARS BE L  EE R CFHRNRERE
Bl =B REE CBHEHR CHERAL ERF SR -4 ERE
T R BB EEBAR - BHRK AT -2+ HBEEE -
EECEIE L ERBRAEE SR —TH BAFES -

Here the distinction would seem to be among three major
groups— Daoist officers, local officials, and common citizens_
but without distinction between male and female, or Daoist and
non-Daoist. The significant index is rank, and representatives of
the state are accorded a rank below church officials but above
mere members of the church or peasants. This statute probably
derives from a later period and a region where predominately
Daoist communities were rare and Daoists were often employed
to perform rituals on behalfof non-Daoists. One indicator of this
is the use of the term “Daoist priest” rather than “libationer”; this
becomes common no earlier than the fifth century. An important
distinction is still maintained, however, between the profane and
the faithful: the ritual documents used in the petition ceremony
must not be shown to or left in the care of profane individuals,
even though they had requested, paid for, and benefited from the
ritual that employed these documents. Only members of the
church might see them.

This passage is followed by a number of miscellaneous rules,
also taken from the Statutes f® These prohibit the submission of

petitions during a storm or continuous rain, or when the liba-

69. Yaoxiu keyi jielu chao 11/13b7-14a2.
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tioner suffers from one of the “six acute illnesses” [/w/*/N¥E).70
Another rule, which might reflect increasing Buddhist influence,
prohibits the submission of petitions after having consumed wine,
meat, or the “five aromatic vegetables” 7 3% ¢nions ’chives, gar-
lie, leeks, and ginger). Intermixed with these is a passage on the
writing medium. Normally petitions were written on paper,
which is why paper was the most common pledge offering, but
this rule says that, for cases of several deaths in a row or release
from banishment to an inauspicious tomb (muzhe ~17), the peti-
tion could be submitted on a wooden plaque (muzha The
significance of this distinction is not clear.

Another issue discussed in this material is the direction that
one should face when submitting a petition. The early oratory was
supposed to face east, and most ritual was performed at the table
facing toward the east, or occasionally with the officiant turned
around to face the deities of the oratory where they were en-
shrined in the west. This was a departure from non-Daoist Chi-
nese ritual, which placed the secular ruler and sacred deity both
in the north, with the yang force of the southern sun shining in
their faces.7;1 The Code of the Great Perfected gives the most

straightforward instructions:723

When memorializing a petition, face east. Later, tomemorialize and
display a petition, you should in both cases face north. If ordaining
someone during the daytime, face east to split the contract.7'When
making a request to the stellar lodges for someone's life at noon and

70. These are illnesses involving chills, fever, the extremities, the digestive
system, the mind, and the heart. See Chungqiu Zuozhuan zhengyi, Duke Zhao

71. Sterckx, however, points out that, at a traditional banquet, the guest of
honor sat facing east. See Sterckx 2011:39, n. 136, citing S/7"7 107/2844.

72. Yaoxiu keiyi jielii chao 1i/i2ai~4.

73. A contract (gi typically was written twice on a single board or other
writing material, then split in half, with each party to the contract retaining
one-half, which could be reunited when demanding execution or acknowl -
edging completion of the contract. In the case of Daoist contracts, the other
party was divine and that half of the contract was presumably conveyed by
burning and held in heavenly storehouses for reference.
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midnight or making a request with an emergency petition, in both
cases face north and visualize the Great Thearch. If it is not a great
petition to the stellar deities, or a major ritual where one ascends
the altar, or an emergency petition for arresting or expelling, one

need not submit it in the open.

ZEAKN CHBRZEBEE WAL -AHEE [@EBZE T4
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Other passages are more complex, as we see in the three fol-
lowing quotations, all from the Statutes of the Mystic Capital,
though probably not all of the same date 7

To cultivate blessings and extend your years, dispel disaster and
harm, or suppress the hundred ailments, submit the petition facing
east. To gain release from the tomb, eliminate a reprimand, open your
heart and make hearing and sight perspicacious, or pass through
disasters and survive cyclical dangers, submit the petition facing
west. If you disobey this statute, you will fall ill for one hundred
days. For an acute ailment from which only one out of a hundred
survive, submit the memorial facing north. To cultivate your person
and nourish your life force, or enrich your wealth and status, sub-
mit the petition facing south.

EIRIELSE B K E B W &R EE R ERRE RO
B oK EE EEEEE EE RS H ERESE—E I
mEE EGEG REEE HHMEEE -

When submitting a petition to apologize for a sin, family members
old and young face north and first apologize to the Thirty-Two
Heavens. The entire family, young and oldSwith hair unbound and
hands crossed [like a prisoner], faces north and confesses transgres-
sions to the petition. For disobeying this statute, the penalty is ten

days of illness.

B IR RPN AL = 2R CBR KRN CBER
? LB EES EF SR HH -

74- These passages are preserved in Xuattdu liiwett 21a and 20b (first and
third, respectively) and in Yaoxiu keyi jielu chao u/i2a-b (first and second).
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Ifapetition dispels acute illnesses, face the Gate of Demons OE]; if it
dispels disaster and cyclical danger, face the Door of Earth [SE]; if
it seeks longevity or seeks fortune, status, wealth, and benefit, face
the Gate of Heaven [STW]; if it dispels slander and curses, face the
Gate of Humans [SW]. To suppress tigers, face yin [ENE], to sup-
press snakes, facesi [SSE]. In thisway you will combine your power
with that of the Heavenly Dipper and be greatly auspicious. For dis-
obeying this statute, the penalty is one hundred days worth of fate
counters.

B OOHER EEM DK omE SREAE RKEEMA
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These sources indicate that the orientation of ritual activity
depended on its nature and goal. It is uncertain if this was true in
the early church. The first passage could be early, but the second
mentions the Thirty-Two Heavens, which dates it no earlier than
the late fourth century, and the third passage, which uses direc-
tions like Gate of Heaven that are tied to the system of the Eight
Trigrams, is clearly a product of Daoism after the incorporation
of southern occult traditions.75 It may be that all of these ascrip-
tions of specific directions to rituals appeared after the develop-
ment of the round, three-tiered altar in the open that was used for
Lingbao zhai-v'ituzh.

The other major restraint on rituals elaborated in these texts
concerns days on which the ritual cannot be performed. This
seems curious in light of the declaration that the Three Assem-
blies are observed on the designated days, regardless of the cli-

mactic conditions or occult indications.76 These taboos must be

75. These terms for the four intermediate directions (NW, SW, SE, NE) are
found first in texts compiled during the Latter Han, such as the Wu Yue chun-
T¥w B F Bk under the first year of King Helii (514 bee). They were associated
by this time with the Eight Trigrams and are also prominent in the Tatpingjing”
which was incorporated into Daoism during the fifthor sixth century. See Zhou
Shengchun 1997:4/39-40.

76. Chisongzi zhangli 2/5a. See chapter 6 and the treatment of land contracts
buried in fifth- and sixth-century tombs below.
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later, but their emergence cannot be dated with precision. They
are of two types, focusing either on the day of the month or on the
date in terms of the cycle of sixty days denoted by ten heavenly
stems and twelve earthly branches. The first chapter of Master
Redpine” Petition Almanac lists specific days of the month that are
auspicious for submitting a petition and others that are lucky for
observing a fast. Another section provides comments for each day
of the sixty-day cycle, stipulating which sorts of ritual activity are
auspicious and which contraindicated. There is also a list of spe-
cific hours of each day when the Gate of Heaven is open or closed.
The second chapter lists a number of other groups of taboo days,
like days when Yin Killers are present [&f%F/T1F or the Killing the
Master taboo days #%HEfi=H. Hemerology was commonly em-
ployed in China to schedule all sorts of activities, but observing all
of these rules would have made planning a ritual difficult indeed.

In the discussion of the ordination ritual in the preceding
chapter, I described submitting a petition for promotion, includ-
ing a key stage when the officiating libationer crouched on the
ground and recited a spell as the gods externalized from his or her
body carried the petition up to the Heavenly Bureaus. This seems
to have been the norm for the first two centuries or more of the
church's existence,778but eventually, perhaps after the revelation
of the Supreme Purity texts with their focus on visualization, it
became common for the libationer to visualize himself or herself
accompanying the divine emissaries up to the Heavens to watch
the delivery of the petition. This process, as depicted on the cover,
is described in a text called “Visualization” 7% E) from the
Code of the Great Perfected, preserved in Master Kedpine's Peti-
tion Almanack

After completing the Handling [of the Petition], crouch on the floor
in front of the writing table. Visualize scarlet-red pneumas emerging

77. Chang Chaojan 2010.

78. Chisongzi zhattgli 2/24b-25a. Ibenefited from a discussion of this text with
Lemnert Gesterkanip in November 2009. See also the summary of this para-
graph inLii Pengzhi 2010:2, 1279, and the translation inCedzich 1987:95-97.
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from your heart and ascending to Heaven. In an instant it will be as
if you have traveled one hundred [i [ca. 40 kilometers]. The scarlet-
red pneumatic path billows before you; on both sides is unblemished
darkness, featuring only many bejeweled trees. Suddenly you see
a yellow path, which is the Yellow Path of the Sun and the Moon
[i.e., the ecliptic]. Crossing directly the Yellow Path and [continuing]
five or six [li, you will see in the distance purple clouds beclouding
all. Proceeding directly to the purple clouds, you will see the Gate
of Heaven. The gate is eighteen feet high. Your various attendants
must all stay there. Take the petition to the gate, accompanied by
only General Zhou, the on-duty merit officer, and the Petition-
Transmitting Jade Lad. To the west, greet the Correct Unity Ritual
Master of the Three Heavens, Zhang Daoling. After bowing twice,
completely set forth the circumstances of the petition. The Celestial
Master will bow nine times, then proceed to enter from the Phoenix
Pavilion Gate. After a moment, a transcendent lad wearing a vermil-
ion robe and dark hat will emerge and go to the Petition-Transmitting
Jade Lad. He will receive the petition from [the Jade Lad's] hands
and enter the gate. After a moment, he will come back out and lead
you in to meet the Most High. The Most High sits facing the hall,
wearing a Nine-Colored Cloudy Auroral cape and a Nine-Virtue hat,
attended on his left and right by two dark-clothed Perfected. You
will also see the Great One, wearing a vermilion robe and dark
crown, who will present the petition to the Most High. The Most
High will peruse the petition. Then the Great One, having received
the intention of the Most High, will sign the document below the
“Jade Ruler of Great Purity,” writing, “Approved.” When this is
complete, you will see another transcendent lad who will accept the
petition on the right side of the steps and give commands to the
emissary of the Bureau on duty that day. Mentally bow twice, then
take leave of the Most High and depart through the gate. Bow twice
again and take leave of the Celestial Master. Together with the per-
fected officers who submitted the petition, leap down and return to
the place where the petition was submitted. Then rise and proclaim,
wlt has been submitted for consideration.

E,,,_
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rigure & Hnissaries deliver copies of a petition to the
Four Realms: the Heavens, the Earth, the Watery Realm,
and the World of Men. 60x 124 cm. Personal collection
of the author.



THE LIBATIONER 3A9

HCHETEEEREMIIZ T -HR R E - = RAMERAE
& -#FRiz CHMERFH -RETLFE IEREBMZTA -
HR A AIERARZ E Y HEEEE FhEERA D
B AR H SIARKE REZENOEEZR MAEZE &
Beimds A ZHAFE o NERK-FARAKLE EREE
R RKE—HE KKK EE BREEET fFIRFE -7 X
Rz WEENERE S HHESEEE O 8 F #R
EHPT N EFE mERED FAZEAETRME = 2R F
LA LAR -

Although there may be some influence in this document from
the Supreme Purity movement, it retains basic Celestial Master
features, with the Most High Lord Lao as the supreme deity and
Celestial Master Zhang Daoling playing a key role in admitting
officials into his presence. Modern Daoist priests in Taiwan still
perform a visualization similar to this at the key point in the pre-
sentation of a petition, called the fuzhang {KV ([submission of] the
petition while crouching down), as part of a Daoist Offering rit-
ual.7g Modern practice is to burn the petition immediately at the
conclusion of the ritual, but in the early church the petitions were
stored safely, away from insects and dirt, until a certain number
accumulated, at which time all were burned together in a rite
called “Ending the Petitions” dwa/u/wmg 7 ).80

Types of Petition

Petitions varied depending on the problem to be resolved and
the method chosen to address it. The following passage from the
Code ofthe Great Perfected details the order of petitions to be sub-
mitted in dealing with an illness. Since all illness was attributable
to supernatural causes, this was a vital issue for all libationers,

79. See Schippcr 1982:134 sHsieh Tsung-hui 2008:72-73.

80. See Chisongzi zhangli 2/26b-27b, citing Taizhenke. The note suggests
that, if many petitions are submitted, they should be burned when a hundred
have accumulated; otherwise, they should be burned each year in the tenth
month, perhaps implying the last Assembly of the year.
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who held the health and well-being of their flocks in the phrases
of their petitions. The earliest formulation of such a list might
have been simpler, but the passage still gives us a good idea of the
factors that were understood to cause illness and the methods

used in combating them:8

For the various acute ailments, first submit a petition with a Con-
fession Account. If there isno improvement, submit a Petition to
Release from Interrogation. If there is no improvement, submit a
Petition for Release from the Punishment for Sins of the Deceased.

If there i1s no improvement, submit a Petition for Promotion. If
there is continued decline, submit a Petition to Repel Killers and
Arrest Infusing Demons. If there is further decline, submit a Great

Petition for Release from Calamities and Cyclical Dangers. If there
is still no relief, submit a Petition for Release from the Punishment
of Five Generations of Tombs. If there is still no relief, submit a
Petition for Supporting the Enfeebled and Those [Suffering from]

Epidemics and Great Cyclical Dangers. If there isstill no improve-
ment, submit a Petition for Returning the Cloud Soul and Restoring
the White Soul. If there is still no improvement, submit a Petition
Settling the Tomb and Releasing from the Wasting Harm of the Five
Soils.& If there is still no improvement, submit a Petition Settling
the Tomb, Quelling Gods, and Expelling and Arresting Demons. If
there is still no improvement, submit a Petition for Separating and
Releasing from Internal and External Great Interrogations. If there
isan acute worsening, submit a Releasing Petition to Beg for One’s
Life at Noon and Midnight and Repel Death from the Three Offices.
If there is progress and relapses, submit a Petition Apologizing to
the Thirty-Two Heavens Above. If it becomes critical, submit the
Eighty-One Petitions That Contribute Pledge Offerings to Redeem
Life, as well as Plucking out the Fate, as well as [Lighting] Candles

8l. Yaoxiu keiyi jielti chao n/iob-ua.

8. The Five Soils can refer to the different types of soil that make up the
earth—the soils of forests, marshes, hills, riverbanks, and depressions—or to
the five colors of soil (green, red, white, black, and yellow), corresponding to the
five directions, which were combined to make a sacred altar to the soil. See
Kongzi jiayu, wXiang Lu,w in Chen Shike 1987:1/1 :Cai Yong, Duduan (Siku
quanshu edn.) 2/9a. Whichever the exact referent, here itprobably refers to the
soil that was disturbed in the construction of a tomb.
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and Lamps, aswell as Releasing from and Driving Back Connections
[to the Dead], as well as [Lighting the] Five Lamps, as well as the
Twenty-Eight Asterisms, as well as Discerning the Asterism, as well
asReleasing from the Great Infusions of the Deceased. If there isno
disastrous disease, you must not wantonly demand this petition.

Those who transgress this will be adjudged according to the Three
Punishments.&
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This passage shows that multiple causes might give rise to ill-
ness. The first suspect is personal sin and is dealt with through a
confession, then a release from supernatural investigation into
one’s actions. Several petitions deal with one’s deceased ancestors,
who may have been accused or convicted of misconduct. Some
deal with nefast influences from their tombs, either because the
tombs are poorly sited or constructed, causing the dead suffering,
or because their construction offended against spirits of the earth.
Cyclical disasters are really just luck, a matter of timing, but there
are also active demonic agents who might spread disease and mis-
fortune and need to be driven off or seized. If all else fails, one can
try to purchase redemption through offerings or rituals, and in the
end there is a giant kitchen-sink sort of ritual where you toss every-
thing imaginable at the disease. Performing this entire cohort of
rituals would have been both time-consuming and expensive.

83.  This passage also appears in the second chapter of Chisongzi zhangli
(i8b-19a), with the same attribution. There the passage ends with a threat of
the two punishments, and a commentary explains these as sweeping a road

and repairing a bridge, both punishments mentioned in the Shenxianzhuan
biography of Zhang Ling.



372 THE LIBATIONER

The passage mentions fourteen distinct petitions used to treat
illness, followed by a mass ritual encompassing eighty-one differ-
ent petitions, which it does not enumerate. The first chapter of
Master Redpine's Petition Almanac (1/1a) speaks of a set of uthree
hundred great petitions,but that work preserves far fewer.8§
Other sources preserve a few more, especially the petitions sur-
rounding ordination in the Protocol o fthe Outer Registers and the
Dunhuang manuscript S.203 * Du Guangting records twenty-eight
petitions in use at the end of the Tang.8&

A review of these petitions can tell us much about the ritual
life of the early church, the sort of problems church members
encountered, how they conceptualized them, and how they
thought to respond to them. One large category was clearly ill-
ness; we have seen in the quotation above the numerous causes of
illness. Other aspects of human physiology were also addressed
through petitions. For example, we find (4/12a-16b) a series of
four petitions related to children, including the Petition to Protect
the Embryo {4 2 Sthe Petition to Hasten Birth g 4= 2% Sthe Peti-
tion to Use Upper Brightness to Survive Cyclical Dangers /5 I
% [ |G, E (for children plagued by bad dreams)Sand the Petition
to Protect Infants and Youths {8 & &= .

Another major focus of these petitions is the dead and their
relationship to the living. The best-known example of this is the
Great Petition for Sepulchral Plaints K Z 2= Swhich has been
studied by Maruyama (1986) and Nickerson (1997, who also pro-
vides a full translation of the first of two petitions with this title).
A sepulchral plaint is a lawsuit lodged by a dead person with one
of the Three Offices against a dead relative for an offense com-
mitted against the complainant either in this world or in the other
world. The party being sued is often interrogated under torture and
sometimes found guilty and a penalty assessed. At either stage, the

84. See Zhang Zehong 2000 :Verellen 2004. Zhang believes that there were
originally 1,200 at the founding of the Celestial Masters in 142, comprising
the content of the Protocol ofthe Twelve Hundred Officials, which most other
scholars believe was instead a list of supernatural officials to be employed in
petitioning rituals.

85. See Taishang xuatici zhuhua zhang.
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deceased may turn to living relatives for assistance or may be com-
manded by the court to repay the complainant through the assets,
material or living, of these relatives. The most common notifica-
tion involves a demonic infusion, which will result in the illness,
misfortune, and/or death of a living member of the family. The
petition seeks to sever these ties between living and dead by
resolving the judicial entanglements of the other world, if pos-
sible, and denying their influence on living relatives, if not. Many
sorts of worldly suffering were attributed to such lawsuits from
the grave. A particularly well documented case involved the Xu

family at the center of the Shangqing revelations and a de-
ceased wife, Tao Kedou who was punished for the im-
moral actions of a Xu family member of the previous generation
and sought to take the life of a Xu family infant to extricate her-
self from the lawsuit.&

How to Draw a Talisman

Talismans (fu Ajf) play a special role in Daoism as magical symbols
that link this world and the heavenly realms. The efficacy of a
talisman relies on the fact that it re-creates a sacred symbol that
exists in the other world and permits one to draw upon divine
forces and apply them to a this-worldly problem. The design itself
is secret and can only be drawn after considerable training by
someone adept at calligraphy, but the talisman is only a design
unless it is “charged” (W #f) through the recitation of a spell that
establishes the link with the divine. Talismans are often included
in petitions but can also be independently displayed or burnt.
Daoist priests often suspend the ashes in water to make a potent
liquid that is useful in a variety of ways. Priests transmitted talis-
mans together with registers to give the ordained individual the
authority to command the spirits and perform the rituals con-
veyed by the register. Master Kedpine's Petition Almanac preserves

86. This incident isexplored in considerable detail in Bokenkamp 2007.
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the most detailed instructions in an early source on how to draw
an effective talisman.8;

The rite begins with a purification of the ritual space. This is
done by facing the cyclically dominant direction, determined by
the season or month of the year, clacking the teeth, pronouncing
a spell to charm a sword and water while visualizing the stars of
the Dipper, and then spraying the water from the mouth. This is
followed by a personalized spell to summon the Daoist spirits:

Generals Tang, He, and Zhou, Perfected of the Original Mandate: &
Now theman [orwoman ] suffers from an acute illness and
has made an appeal to your servant, asking for rescue and protec-
tion. Your servant, inaccordance with Daoist rites, will respectfully
give a perfected talisman of the Dao to__ toswalloworwear
at the belt. I request that you command the perfected officers, the
talisman-bearing emissaries, and the millions of ranks of Daoist
pneumas to descend, in accordance with my spell, and enter into
this talisman, there to circulate deities and deploy pneumas that
will search out malefic sprites, execute demonic raiders, and rescue
heavenly men [i.e., Daoists].

T EANFEEE=ZHE SHBLIEFER SR KoK
& R EKEE CDIEEFHEEH Y BRI TEEAEMNE
HOATEEER BERAGT THAMAR EERILE SN
B OROBER A -

The officiant then visualizes the deities of the oratory or parish
floating on a roiling, multicolored cloud of perfected pneumas just

87. The following description is based on Chisongzi zhangli 2/1b~3a. The
specific deities 1nvoked in this example are no earlier than the fourth century,
but the basic procedure isprobably much earlier. It follows closely the instruc-
tions in Dengzhen yittjue 3/14a.

&8. These three generals, corresponding to the heart and two kidneys and
representing the primal essence of water and fire, are in charge of the diagrams
and forms in the Dipper and appear for the conferral of registers Declara-
tions of Merit, and other rites. They are the subject of their own register > the
Register of the Generals of the Three Primes, which isusually listed just after the
One Hundred FiftyGenerals Register. It isnot, however, mentioned inLu xian-
shetig daomenke lue. See Zhengyi xiuzhen liieyi 5b; Cedzich 1987:96, n. 180.
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in front of the priest” writing table. These include the Talisman-
Bearing Lads, clad in vermilion robes and green skirts, to the left
and right, and the Talisman-Circulating General, dressed in ver-
milion robes and black cap with a sword at the waist and holding
an axe, flanked by two more Talisman-Bearing Lads dressed in
yellow with a red cape, carrying swords. Directly in front of the
priesfs face are the sun and the moon, less than a foot away, shin-
ing down upon the cup of vermilion ink to be used in the cere-
mony. The seven stars of the Dipper are atop the priests head,
with the Dippers handle projecting forward over the cup of ver-
milion ink like the bill of a cap. The priest chants three times, Kl
unite my light with the sun of the Heavenly Thearch.” Then »vi-
sualizing the pen that has been dipped in the vermilion ink as a
flying snake, the priest holds his or her breath and writes the
talisman.

The talisman, written in vermilion ink, is surrounded by a
rectangular frame written in black. Depending on the situation to
be addressed, the ink may be mixed with special ingredients like
tiger bone or crushed pearl. The actual writing is done while si-
lently incanting the following spell, which summons gods from
all parts of the body to aid in the task:8

1 respectfully command the Perfected Officers of the Five Append-
ages within your servants body: the hun-sou\ will become the
Heavenly Father, the po-soul will become the Earth Mother, the head
will become the Duke of Thunder, the hair will become the black
clouds, the top of the head will become the shining stars, the brain
gate [fontanel?] will become the Vermilion Sparrow, the eyebrows
will become the unicorn, the eyes will become the sun and the
moon, the nose will become the Tiger-Rushers, the upper lip will
become the Earl of the Wind, the lower lipwill become the Rain
Master, the tongue will become Inspector General of the Nine
Provinces, the throat will become the Nine-Story Tower, the left
cheek will become the Grandfather of the East, the right cheek will
become the Grandmother of the West, the ears will become Distant-
Hearing Transcendent Lads, the neck will become the Heavenly

89, Chisortgzi zhangii 2/2b«3a.
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Pillar, the shoulders will become the Vajra, the elbows will become
the Strongmen, the left arm will become the Great General Repel -
ling Di Barbarians of the Jade Compass, the right arm will become
the Great General Destroying the Di Barbarians of the Jade Trans-
verse, the palms will become fire chariots, the fingers will become
armored troops, the liver will become the Green Thearch, the
lungs will become the White Thearch, the heart will become the Red
Thearch, the kidneys will become the Black Thearch, the spleen will
become the Yellow Thearch, the intestines will become the Yellow
Dragon, the gall bladder will become the Great One, the bladder
will become the Earl of the River, the blood will become the Water
Officer, the sinews will become the Heavenly Mainstay, the bones
will become the Earthly Mainstay, the body hair will become the
Net of Heaven, the feet will become white horses. The three offi-
cers walking before them will each lead a force of seven billion,
riding in great chariots. All will emerge from your servant's body
and aid your servant inwriting the talisman, circulating pneumas to
crush and kill violent demons, goblins, monsters, evil demons, and
malefic pneumas. Quickly, quickly, in accordance with the statutes
and commands commanded orally by the Most High.
EPES T ABEE KR SR AR E N BERE
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This formidable force of body gods with the three generals in the
van, each leading a huge army, must be visualized in their appro-
priate clothing and holding appropriate weapons or other symbols
of power in order to produce a talisman charged with magical
power. The talisman can then be used in a variety of ways, posted
on the sufferer's wall, pasted on his or her body, suspended in
lustral water, or burned to transfer it into the ethereal realm.
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Pledge Offerings

The greatest expense for the supplicant in presenting a petition
with its talismans was the pledge offering {guixin® xinwu). As the
name suggests, these represented the sincerity of the supplicant,
rather than recompense for the libationer. As we see in the follow-
ing quotation, they originally consisted only of items actually used
in the preparation and offering of the petition or the operation of
the parish, and hence contributed to operating expenses:g

The Connecting Celestial Master Lord Zhang said :Whenever you
proceed to the parish to request a petition, for a major one, [bring]
one hundred sheets of paper, two writing brushes, and one ball of
ink; for aminor one, fifty sheets of paper and one brush. This is to
supply the leader when writing the petition, for laying out the draft,
and for repairingmistakes, and does not exceed the limits for pledge
offerings. Moreover, the rules for petition pledge offerings should
all be clearly observed. Ifa petition isnot fixed by a pledge offering,
it cannot be used. After the petition has been memorialized, if the
pledge-offering goods are too many, they should be distributed to
the poor. You should practice hidden virtue.91 The master should
not use all of them. If calculating in tenths, the master should ex-
pend only three-tenths. The code of Heaven isextremely strict, and
those who offend against it will have a crime before the Three Of -
fices, the misfortune will reach to the ninth generation, and they
will forever be a lower demon. Take care! Take care!

R AT RA H ifLEE/éE%% RE CRER EZE £
NE WMETREE lﬂ;%ﬁﬂé% EHCE R SR AR
BERt -HEFEZE ’Eﬂﬂé‘%z H=REGE RATH RECD
% HEVMEZAKEE HITRE KTEﬂﬁiﬁHZ oo KEE
i AE = MEBRMER LEERER=E BRI
H oA TR EZEZO

9 O Yaoxiu keyi jielu chao 1i/9b-loa. The first part of this quote is paralleled
in Chisongzi zbangli i/t8b.

. . NP . . .
9 1 Hidden virtue B%T%E\@refers to the merit that is accumulated in the

other world when someone performs a meritorious act that is not imm ediately

rewarded in the temporal realm. For an early example of the term, see Han shu
71/3046.
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In Zhu Faman”s compilation, this passage is preceded by a
lengthy list of specific petitions and the rather more elaborate
pledge offerings that are appropriate for each; the first chapter of
Master Redpinef Petition Almanac contains a similar list. In ad-
dition to items mentioned above, there are other pledge offerings
that seem necessary for the operation of the parish, like incense
#8Soil and wax for lamps and candlesSa writing knife E7J] used
for erasures, woven mats [i for sitting onSvermilion paste 4:frb
for imprinting seals or writing in red, and plain silk ZSused for
writing registers. Some of these items were expensive, however,
and certain petitions demand items like a pair of gold bracelets
that would have been ruinously expensive for a peasant family.
There are two places in the Petition Almanac where this issue is
discussed. The first is in the opening essay, which takes the form
of a discussion between an interlocutor, Master Redpine, and the
Heavenly Elder Pingchang K # ¥ & :9m

Whenever people are told tomemorialize a petition, they must first
prepare a pledge offering. The gods illuminate the proceedings, de-
manding sincerity of heart. If there are absolutely no pledge offer-
ings, then the deities will not accept [the petition] and will reprimand
you for your parsimony and miserly heart. He also said: Petitions do
not have exact pledge offerings. The wealthy and fortunate increase
them, the poor and straitened decrease them. Sometimes there is
a high official from a rich family who in his heart desires merit
but cherishes wealth and possessions, so he imitates a poor person
in providing pledge offerings; this will not benefit him in his en-
deavors. The Code says: If there isa poor person from a humble
background who seeks to request an Of fering with the presentation
of a petition, the master should provide pledge offerings on his or
her behalf. Although the old petitions each detailed what should be
used, in general there were three [classes]: the Son of Heaven, the
kings and lords,91 and the commoners. Since they are not the same

92. Chisongzizhangli i/ib-2a; the same passage occurs, attributed toa Code
f4» in Wushang huanglu dazbai lichengyi 10/11a-b.
93. Itis unclear who exactly is intended by this term. Kings were at this time

usually members of the royal family, and the three highest bureaucratic offices
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in status, the requirements for each are different. You cannot lump
them together and make no distinction.

NHZ=E Je/aHE 12 E ?ﬁf’“ L o # (S BRI
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Thus, some sort of pledge offering is mandatory to confirm
one”s sincerity. Even though the ritual codes specify a distinct
constellation of items for each petition, in practice they were to be
tailored to the economic means of the supplicant. A later section
in the same chapter (i/i8a-b) elaborates on the different pledge
offerings expected from the three classes mentioned above. For
example, when cash is specified, the Son of Heaven uses golden
coins, kings and lords use silver, and commoners use bronze; for
a pledge offering of rice, the Son of Heaven would offer 72 liters,
a king or lord, 48 liters, and a commoner, 24 liters; a pledge offer-
ing of oil would mean 24 liters for the Son of Heaven, 12 liters for
a king or lord, and 4.4 liters for a commoner.

Rituals for the Dead

Postmortem care of the dead has been a primary concern of the
Chinese since the oracle bone inscriptions that mark the begin-
ning of Chinese history. They were focused on determining the
status of the royal dead, appeasing discontent among them, and
thereby avoiding or ameliorating any misfortune. Royal burials
are the only monumental architecture to survive from archaic
China. Although archaeological discoveries have shed much light
on mortuary practice in Han and later China, we know compara-

were sometimes referred to as the “three lords” Z=/Y) *but$ since it

here contrasts with commoners, perhaps the term is meant to refer more broadly
to elites.
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tively little about funerary ritual beyond what we can infer from
tomb finds and the occasional literary reference to elite practice.

The Latter Han dynasty saw many innovations in mortuary
practice that are significant for understanding popular belief.
These include land contracts {maidiquan for the pur-
chase of a tomb from the divine authorities as well as bottles or
urns with spells and occasionally talismans intended to prevent
demonic infusions. These grave-quelling texts (zhenmuwen) or
infusion-dispelling texts (jiezhuwen)g4 have two goals: to elimi-
nate any punishment due to the deceased for breaking taboos
concerning digging in the earth and to separate the dead and the
contagion of death from the living. In the already highly bureau-
cratized world of these documents, the deceased is formally
transferred from the population rosters of the living to those of
the dead. This is sometimes also reflected in tomb decoration,
where the local head of the neighborhood ({tingzhang is
seen standing in an open door, welcoming the deceased into their
new home.

At its inception, Celestial Master Daoism did not envision
its members dying at all; instead they would live to see the advent
of a world of Great Peace, where the seed people would poten-
tially live forever. Only sin, in the form of offenses against the
precepts, could cause illness, and only a failure to properly repent
of these sins would result in death.gs The traditional bureaucracy
of the world of the dead was identified with the “stale pneumas”
(gtigi of the lower Six Heavens. The quasi-demonic officials
of the netherworld were subordinate to the Three Heavens and
their representatives, the Three Offices.¢6 Protection from these

94. On land contracts, see Kleeman 1984; Seidehg87. On grave-quelling
texts, see Wu Rongceng 1981.

95. The passage in the Xiang'er commentary describing individuals whose
vital organs survive a transition through the Great Yin to reemerge among the
living (discussed in chapter 2) may have been a provisional response to those
who died during this formative period.

96. See 10eeman 20n + Jhis is the clearest reason why the Han mortuary

documents discussed above are not Daoist or the direct source of Daoism, pace
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nefast forces was available through confession and repentance,
expressed through the famous Personally Written Missives to the
Three Offices.

Daoists eventually developed more elaborate ritual procedures
to deal with negative influences from the dead. A direct attack
from the spirit of a dead human could be deflected by the spirits
on one” register or those overseeing one's dwelling. More trou-
bling were irate ancestors or those wronged by one's ancestors
who sued in the otherworldly tribunals for justice or revenge. A
lawsuit lodged against an individual with one of the Three Offices
could result in the punishment of living descendants by illness,
misfortune, or death. Although the proximate source of the trou-
ble might be a demon, it was in the service of legitimate authority,
so it could not be countered simply by deploying one” own protec-
tor spirits. Instead, one had to appeal to a libationer, who would
draft a sepulchral plaint petition (zhongsong zhang

One way to forestall such problems was to submit a petition
at the time of death that recorded a wide variety of possible errors
committed by the deceased and request pardon for all of them at
once. Master Redpine's Petition Almanac preserves one such peti-
tion, titled Petition on Behalf of the Deceased to Confess, Repent,
and Redeem Sins and Release from Reprimand (Wei wangren
shou hui shuzui jiezhe zhang T A &‘ M IEfESEZ=) . The peti-
tion begins by recounting the Statement from the survivors of the
deceased:g8

X was the descendant of a low-grade officer. Fated to live a certain
number of years, she [or he] encountered the great transformation
[i.e., death]. Bringing pledge offerings, we attached ourselves [to the
Dao] inorder to protect and heal ourselves. Receiving the kindness
of sheltering security, young and old were fortunately consoled. But

ZhangXunliao (1996, rep.in Zhangand Bai2005:1,107-32). Seealso HsiehShu-
wei 2G O737-38.

97. On the sepulchral plaint petition, see above as well as Maruyama 1986;
Nickerson 1997 ;Lai Chi-tim 2002b.

98. Chisongzi zhangli 6/1ia~i2b.



382 THE LIBATIONER

because we were obstinate and foolish, with many failings in serving
the Dao, thishas brought interrogation and punishment. Recently it
has been difficult, with not a single matter going right. PersonY has
suffered illness, and since then ...

RLZDLTETH EgHFE #EEKREL TE?F%U%’?’) LLEfR
B EREE KR/NER - LUEH & ﬂf‘ﬁ # DUIHEE] o
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The Statement would have continued to list specific problems
encountered by living family members. The libationer assesses the
problem, setting out all the transgressions the deceased may have
committed:

Humbly reflecting upon this, I think it must derive from a sprite
or curse. I fear that the deceased X while alive committed a sin,
was disloyal or unfilial, was lacking in benevolence or compassion,
was jealous of her [or his] spouse, scolded or cursed, called upon
Heaven or Earth or upon the divine spirits [in vain]. Perhaps she
robbed or stole out of a desire for wealth, acted severely or unrea-
sonably, was nor constant in her actions, committing one of the
many evils to bring about this great torture that left her bound
before the Lord of the Earth. Ifear that after perishing she received
a heavy sentence so that her soul issuffering torture, bound before
the Three Offices, sentenced to corporal punishment and inden-
tured labor, her painful suffering so extreme that she cannot bear
the pain and misery, to the point that she implicated the living.
This has caused her family to suffer repeatedly so that the disasters
are without end, and both living and dead endure hardship and
disgrace from which they cannot extricate themselves. With these
pure sentiments they have entrusted themselves to the pneumas of
the Dao. They now have fully listed the sins [that the deceased] com-
mitted while alive and, setting them forth, proceeded to the parish,
bringing with them_____ as offerings in order to establish the

sincerity of their hearts and to redeem the myriad sins that X com-
mitted while alive.

REHE S ﬁﬁEE MU ANFEERIULIE FEFFE AR
#OMEwn BRI o E RS IR EE BB K R
FERIIEH B E o LEEE BBRE BEEL BTk
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Having affirmed the sincerity of the deceased survivors and
noted that they have followed proper procedure in bringing ap-
propriate pledge offerings, the libationer then makes a formal
request for divine aid in resolving the problem:

Your servant is stubborn and benighted and does not understand
the pneumas of the spirits. Reverently Thave received the Statement
of _ and, prostrating myself, submitted a petition for your
consideration. Ionly hope that the Most High Great Dao and the
administrators in the service of the Celestial Master will extend a
special, compassionate mercy in examining that which Thave me -
morialized. Ibeg that, in accordance with the Most High” system
of confession and repentance, you will grant a harmonious solution

to problems encountered by the deceased of family,
dispelling the torture and reprimand. Iagain dispatch the merit of-
ficers and emissaries to bring the pledge offeringsof __ to the

distant Bureaus of the Three Heavens. Pardon and forgive her for
all infractions while alive, erase the assigned punishment, and quash
the case. I respectfully request the Perfected Talisman of Great Mys -
tery and the conferral of the Rescript of Lady Blue. [May] the Sub-
terranean Two-Thousand Bushel [Officers], the Tumulus Assistant,
the Earl of the Tomb, the Twelve Gods of the Sepulcher, the Twenty*
Four Prisons of Mount Tai, the Great Prison of the Central Capital,
the Northern Prison of the Heavenly One, the Nine-Level Prisons
of August Heaven, the Three Offices of Heaven, Earth, and Water,

the Marquis of the River, the Earl of the River, their aides, assis-
tants, clerks, and so forth, all release the souls of the deceased, al-
lowing them to return to and attach themselves to the skeleton of
her corpse. Absolve her of any sentence for imprisonment or labor
so that in the midst of her torment she may attach herself to the

harmonious, pleasant realm of the Heavenly Bureaus above. Cut

off cursed infusions and delete [her name] from the Roster of

Death. If, while alive, she offended against the Five Covenants or
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Seven Oaths," so that they entangle and constrain her and will not
release her, 1 beg that all will release and free her. Let her family
from now on live and die in peace and security. Let her household
grow and prosper and serious illnesses be expelled as proof of her
sincerity. Ilook to the Most High, full of grace, to use discernment,
and I beg for mercy.

B DATHR RN RR R E R R R B oK R
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Thus, we know a bit about the ritual interventions that were
possible for a Daoist after death, but we have very little informa-
tion concerning the actual disposition of the dead. It seems there
was a taboo against dying among the profane:go

Whether a Daoist priest, female officer, libationer, or novice, they
bear on their person the precepts of the faith. If one should die, it
must be in an oratory or abbey parish. It must not be in the home
of a profane person.

99. These covenants and oaths are mentioned repeatedly in surviving peti-
tions but are seldom explained. A Tang dynasty Shangqing text, the Daomen
oxw 3/14aSexplains that the Five Covenants refer to the Five
Teachings 7L #{ {e” the “Confucian” virtues of benevolence, duty *propriety *
wisdom, and credibility), and the Seven Oaths (sometimes referred to as the
wushi W or wuzbou 2 *) refer to blood oaths taken to the Dao, heavenly
gods, earth spirits, human ghosts, the sun, the moon, and rhc stars to observe
these teachings.
100. Xuattdu luwen 17b. This prohibition may well he ancient, bur the men-

tion of an abbey indicates this formulation must be no earlier that late Six

Dynasties or early Tang.
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We have found no identifiably Daoist burials until the fifth
century, but this is perhaps not surprising since Daoism appears
to have been a largely aniconic tradition until about that time.
Daoists might have followed traditional Chinese methods for the
encoffinment and burial of the deceased. However, the following
passage would contradict this:io

When encoffining the corpse, place it in a burlap bag and, sending
it into the mountains, forests, meadows, or marshes, simply bury it
in the earth. You must not raise a burial mound, plant a tree on the
tomb, or build an embankment around it.

JLfE A BRI EE AL ME A5 ILE B e -

It is uncertain how ancient this practice is, but it is said that
the fifth-century master Lu Xiujing, author of an abbreviated ver-
sion of the Celestial Master code, requested this sort of burial.i03
The passage that follows indicates that the Daoists register, con-
tracts, and sword should also be placed in a burlap bag and buried
with him or her. Such a burial in the wilds would be difficult to
locate, but, should we find such a burial, we might also find an
authentic register from the early church.

We are not, however, totally lacking in evidence for Daoist
burials. In 1977 a tomb in Changsha, Hunan, produced a land
contract for a fifty-nine-year-old man named Xu Fu % | Swho
had been reburied (in a larger tomb) on December 24, 433.104 It
opens by invoking the talisman of the Newly Emerged Most High
Lord Lao (xbcfew #/s(» HH A EEZE in summoning

101. Zhengyi weiyi jing 19a.
102. Reading fan  for the graphically similarji /L.
103. See Lisht zheftxun tidao tongjiapt 24/10b. More conventional funer-

ary and burial practices are preserved in chapter 14 of the Tang era Yaoxiu keyi
jielti chao.

104. Sec Wang Yucheng 1993 ;Zhang Xunliao and Bai Bin 2005:846-51.
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the chthonian deities. The text identifies Xu as a “male officer
libationer of Daiyuan parish, holder of the Yellow Book Contract”
{nanguan jijiu Daiyuan zhi huartgshu qiling

4).1(b Daiyuan is one of the Accompanying Parishes (pejifi *Hdia)
The Yellow Book Contract presumably means that this libationer
has completed the Merging the Pneumas rite. The land contract is
in many ways similar to those of the profane in calling on many
members of the subterranean bureaucracy to accept him into their
care and laying out the underground scope of the territory belong-
ing to Xu that they should guard for him. There is one distinctive
passage, however, that shows the survival of ancient Daoist prac-
tices nearly three centuries after the church” founding:

In accordance with the Daoist religion of the various@6 lords and
elders of the Most High, we did not dare to choose the time or
select a day, and did nothing to avoid any of the subterranean pro-
hibitions or taboos. The Dao circulated correct pneumas; we did
not consult the tortoise or milfoil.

PR RS AR R BRI IR F R B TR BT
RO AR

Here the family of the deceased libationer affirms that it fol-
lowed the teaching of the church not to use mantic means to se-
lect the day of burial, nor did it seek to avoid the wrath of deities
of the earth, who are in the service of the Dao. Finally, it did not
use either oracle bone divination or Yijing divination to ascertain
that the burial site or time was auspicious. Instead, it buried the
deceased” plaque of office {ban ®), demanding that the gods of

the underworld give repose to his form (‘w I )
and protect the living 4 A @ The contract

further promises that the survivors will perform a Declaration of
Merit rite in terms very similar to those we have seen in preserved
templates for such a rite:

105. Wang Yucheng misreads the character nan " as jie which is graphi-

cally similar.

106. This % may be a mistake for the graphically similar fjo .
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On the auspicious days of the Three Assemblies, on behalf of the
Attendant of the Tumulus and the other gods, we will offer a Dec-
laration of Merit recommending them for promotion so that the
salary and emolument of each shall be increased in accordance with
the code of the Heavenly Bureaus.

= — d&r
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Any spirit who does dare to interfere with the deceased or his
family is threatened with prosecution under the authority of the
Spirit Code of the Mystic Capital (xuandu guilii In
place of the final exhortation in all official documents, "Quickly,
quickly, in accordance with the statutes and commands” {jiji ru
[ “&Z41184)Swe find this final statement:

Clearly receive and carry out [these instructions], all in accordance
with the statutes and commands of the Limitless Great Dao of the
Great Purity Mystic and Primordial Upper Three Heavens, the Most
High Lord Lao, and of the imperial rescript of the subterranean
Lady Blue.

PR — KA LT LS R K LR E TR
ABES -

It is rare to find such Daoist language inscribed on a land
contract,107 but we can well imagine similar statements being
made orally and written on paper Daoist petitions throughout the
period covered by this study. Thus the libationer watched over
his flock from birth, when the newborn was first inscribed on his

parish fate roster, until long after death, when the deceased was
settled peacefully in the other world.

107. Of the thirty-eight land contracts from the Three Kingdoms through

the Sui dynasty discussed by Zhang and Bai, five closely resemble Xu Fu's and
another seven are identifiably Daoist because the deceased is identified as a

Daoist citizen, or a Daoist deity like Lord Lao or Lady Blue is invoked. See

Zhang Xunliao and Bai Bin 2005:3, 8 43-78. The practice was especially popu-
lar from the mid-fifth century on.



Epilogue

he sort of communal Daoism described in the preceding
Tchapters, with its system of rituals, assemblies, precepts, and
fate rosters, did not end abruptly at the close of the Six Dynasties.
Such a form may have survived throughout imperial China, and
it survives in a uniquely transformed state among some modern
Yao communities. Nonetheless, by the end of the Six Dynasties, the
Daoist religion was undergoing many different types of change. In
this short epilogue, I will set out some of the forces at play and
briefly sketch the current state of living Daoism, to show how the
Celestial Master tradition lives on today in Chinese communities
across the world.

The two greatest challenges to the Celestial Master ritual
system came from a series of scriptural revelations in Southeast
China during the late fourth century. The Maoshan revelations of
the 360s introduced important occult beliefs and practices that
flourished at the time in South China but that members of the
early church had considered heterodox. The new techniques
included the use of herbs and mineral-based elixirs as well as fo-
cused meditations on the adepts body and on astral deities. They
involved meditative journeys within the body and to the stars. We
also see in these texts the first assimilation of certain Buddhist
ideas, including postmortem punishment in hells and something
like reincarnation. These ideas eventually expanded the reper-
toire of the Daoist priest, but Lu Xiujing” Abbreviation of the
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Daoist Code indicates that, at least during the fifth century, the
mainstream of Celestial Master Daoists continued to reject these
methods in favor of purely ritual responses to medical and other
problems. Moreover, the early-fifth-century Code of the Great
Perfected {Taizhenke) shows that followers of these new revela-
tions continued to be ordained through the Celestial Master no-
vitiate and maintained Celestial Master-style parishes, attended
Assemblies, and observed Celestial Master precepts.1 Moreover,
the original revelations were swathed in secrecy, transmitted only
to a very small group. The forgeries of Wang Lingqi spread more
widely. It is not clear whether anyone organized a Maoshan or
Shangqing lineage of Daoist masters before the Tang.2 The series
of Shangqing patriarchs enumerated in the Filiation of the Per-
fected {Zhert xi is a retroactive re-creation of the early Tang.
By the high Tang, it seems there was a recognized lineage of
Shangqing patriarchsSsuch as Sima Chengzhen ] & #KgH €47 -
735), whQinteracted regularly with the court and literati in the
capital, but Shangqing Daoism remained primarily of interest to

elite intellectuals, with no connection to the average Daoist be-
liever.

Most Shangqing practices were intended for the spiritual de-
velopment and transformation of the individual adept, not for
communal ritual, but certain elements were adapted for mass use
and survive today in the Offering, or Jiao ritual. The Celestial
Master petition was originally transmitted by spirit emissaries,
but priests of that movement came to adopt a Shangqing ritual
centering on the priest visualizing himself ascending to Heaven

1.See the assemblage of all surviving quotes from this work in Ofuchi 1997 -
473~ 505-

2 ,On the transmission of these early scriptures ,see Strickmann 1977 ,1979 ,

1982b.





390 EPILOGUE

and meeting with exalted Daoist deities.3 Another example is the
ritual for untying the knots of fate {jiejie which began as a
solitary, meditative rite but evolved into a public portion of the
Offering for a deceased person.4 The Lingbao, or Numinous
Jewel, scriptures, revealed beginning in the 393, like the earlier
Shangqing revelations incorporated not only elements of southern
occult tradition dating back to the Han, but also many elements
of Buddhist doctrine and ritual practice.5 Their impact on Daoist

Although the Buddhist-in-
spired purpose of this ritual program was universal salvation -it
kept significant elements from Celestial Master ritual. For ex-
ample the “audience” rites (c/? 41/ EH?%)Sincluding those consti-
tuting the Aspontaneous audiencew(ziran chao are trans-
formations of the Celestial Master audience ritual that each
citizen household was expected to perform morning and night,
with actions directed to the four quarters expanded to the Bud-
dhist ten directions and incorporating Buddhistic confessions.

A more dramatic change over these centuries was the shift in
the focus of the ritual from the individual or household to the
entire community and, indeed, the cosmos. Although there was
already in the Shangqing scriptures mention of a new place of the
dead called Fengdu # # - the Lingbao scriptures introduced the
Buddhist concept of hells as a series of trials through which each
deceased soul was judged and punished.6 No longer did you and
your priest have to deal with the particular problems of an ances-
tor confronting a sepulchral lawsuit in the other world. Now your

3. Lu Pengzhi 2010:1279.

4. See Lagerwey 1987:187-88. In Lagerwcy's example, itoccurs on the sec-
ond day of a three-day Offering, after Paying Homage to rhe Three Treasures
#=%h

5.0n Lingbao ritual, see Lii Pengzhi 2010:1280-1302.

6. See Bokenkamp 1997:373-404 2007 Robinet 1997+#53-
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ancestor was just one of the masses of dead needing salvation
from unlimited pain and suffering. Lingbao provided Daoist ver-
sions of a rite of universal salvation that responded to this urgent
need. The belief in reincarnation and posthumous punishment in
the other world became firmly rooted in the Chinese conscious-
ness, at the latest by the Tang, in spite of fundamental contradic-
tions with the system of ancestral sacrifice that remained a fixed
feature of conventional elite Chinese life. The simple Celestial
Master petition ceremony was no longer sufficient to respond to
the needs of the Daoist lay population.

The introduction of extended, elaborate rites of universal
salvation fundamentally altered the relationship of the Daoist
priest to the average believer and, with it, the character of Daoist
communities. As they spread through China, living side by side
with non-Daoists, many of them lost their exclusivity and commu-
nal character. Even where communal Daoism survived, indi-
vidual rites confronting specific problems were replaced with
universal rites addressing all conceivable problems at once. More-
over, whereas the individual Daoist citizen in the early church was
expected to perform rituals like the personal confessions and the
daily audience rites for themselves, turning to the parish priest
only for more involved problems, now followers of Daoism be-
came largely a laity served by a distinct class of priests who mo-
nopolized the intercessory role. Lingbao was a distinct rank in
the mature Tang system of registers through which Daoism was
integrated into a whole, but it seems that by the Song dynasty
Lingbao-type ritual became the norm for all Daoist priests.

The next major innovation in Daoist ritual practice was the
development of Thunder Rites beginning in the Song. These rites
claimed to invoke the power of celestial thunder for exorcism. A
distinguishing feature was the transformation of the officiant into
a powerful deity who then wields divine powers to expel demons.
Although some have theorized that these rites were practiced by
a new class of religious professional, the ritual master (fashi
who was located somewhere between the Daoist priest and popu-

lar ecstatic performers like spirit mediums in terms of class, lit-
eracy, and cost, a recent study has shown that exorcistic titles were
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often added on as supplements to the formal title of Daoist rank
(fawei in Song Daoist records.7 Thunder rituals are still
common among Celestial Master priests throughout China.

Today priests who identify themselves with the Correct Unity
or Celestial Master tradition are found in every province of China
as well as in Taiwan, Hong Kong, Singapore, and other Chinese
communities throughout the world. Believers refer to them by a
wide variety of local terms, which link them to disparate ritual
traditions from Daoist history. They practice an equally diverse
array of rituals derived from these traditions. The set of ritual
forms and practices adopted by an individual Daoist troupe (dao-
tan xSifl) is hereditary and unique to that lineage of Daoists,
though there are broad similarities across regions and even to some
degree across China.

Taiwan was the site of most twentieth-century field work on
living Daoism, and hence its Daoism is best understood. Taiwan is
a complex example, because it was colonized from the seventeenth
century on by Chinese immigrants from several distinct regions of
Southeast China, including Quanzhou and Zhangzhou in Fujian
as well as the Hakka populations of southern Fujian and northern
Guangdong. The Daoists of northern and southern Taiwan have
similar ritual programs except that northern Taiwan Daoists do
not perform rites for the dead. Those in the north refer to their
tradition as Correct Unity, but in the south they use the term
Numinous Jewel. Both perform the grand, multiday Offering rite
as well as rites addressing mundane problems similar to those that
fail mainly in the province of the exorcistic (fashi i/ifiti).

A focus of recent scholarship has been living Daoism in main-
land China. Lagerwey has traced the Daoist tradition of northern
Taiwan to Hakka communities in Fujian, but ir is difficult to be
sure of ecclesiastical lineages for more than a few generations. A
new type of evidence has been discovered recently in rura] Hunan
province: Daoist statuary containing documents that record their
creation, the creating artisan, and the Daoist priest who ritually

7. See Sakai 2008.
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enlivened the statue.8 By collecting statues in a given region from
diverse epochs, one can begin to trace lineages of Daoist priests
through the centuries. In the mixed Daoism of western Hunan, a
single individual will hold registers derived from the Daoist, Bud-
dhist, and exorcistic traditions, performing services from each as
needed.

Our understanding of the evolution of communal Daoism has
also benefited from research into the Daoism practiced among the
Yao ethnic group of South China and mainland Southeast Asia.g
The Yao still maintain communal practice. All members of the
community pass through an ordination ritual and hold a Daoist
rank, which determines the local status hierarchy. Both men and
women receive cohorts of spirit generals for their protection, and
spouses unite their spirit generals in a symbolic ritual called agrain
of Lord Lao” FFE B that replicates in many ways the
functions of the ancient Merging the Pneumas rite.jo The Yao
ritual tradition is complex, with both Thunder Rites and more
traditional Celestial Master rituals* How Daoism was transmitted
to the Yao is unclear, but its survival there suggests that the com-
munal Daoism of the early Celestial Master church described in
the preceding chapters never wholly disappeared from the Chinese
world. Just as much of the Daoist canon remains to be studied,
local traditions of Daoism exist in profusion across the face of
China, waiting to be explored. With each new site and each new
text deciphered, we deepen our understanding of Daoism. It is my
hope that future scholars of Daoism will build on the preliminary
conclusions of this work to extend and recast our understanding
of Daoism and its vital role in Chinese civilization.

8. This field was pioneered by Patrice Fava (2014) and furthered by Alain
Arrault (2010), together with Mark Meulenbeld, David Mozina, and others.

9.0n Yao Daoism, see Hirota 2007 Maruyama 2011.

10. In this rite, bowls of rice from the husband and the wife are tied together
in a symbolic merging of the two companies of troops.
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