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2000); they have recently been letely published in color ph h
(Jin 1997).

The first hall, the Sanqing dian = i# & ( Hall of the Three Pure Ones),
contains murals that depict large groups of Daoist gods, totalling 286 deities
(Fig. 8). These figures are pictured in “Audience with the Primes” (ckagyuan
¥ 70), i.c., the Three Pure Ones, who were originally depicted in scuptural
form on an altar near the center of the hall (and apparently destroyed in the
1940s). The murals were completed in 1325 by the Luoyang painter Ma

Junxiang % & # and his pupils. The large, primary deitics whose images
appear on the walls of the building include the Emperor of the South [Ce-
lestial] Pole and Long Life, the Heavenly Lord of Supreme One and Jiuku
tianzun, the Emperors of the Thirty-two Heavens, the Emperor of Purple
Tenuity and the Northern [Celestial] Pole, the Heavenly August Emperor
of Gouchen 4Bk Star Palace, the Jade Emperor, the Lord of Wood, the
goddesses Queen of Earth and Metal Mother (i.c., Xiwang mu).

Among the many subsidiary deities, shown in smaller scale than the
large primary figures, are the gods of the seven stars of the Northern Dip-
per, the gods of the six stars of the Southern Dipper, the gods of the sun,
moon, and five visible planets, the gods of the invisible planets and the
twenty-eight lunar mansions, the Three Officials, Fu Xi {R # ,the gods of
the five sacred peaks, Wenchang X &, the Emperor of Fengdu #§#§ and
his court, the celestial generals Tianyou, Tianpeng, Yisheng and Zhenwu,
the gods of the Thunder Bureau (Leibu % #§), the gods of the Eight Tri-
grams as well as Cangjie—in addition to a host of attending immortals and
Jjade maidens. It appears that the iconography of the pantheon depicted in
this hall was based on the Shangging lingbao dafa t # & W A 3% (Great Rites
of Highest Clarity and Numinous Treasure, CT 1213) a ritual text of the
Lingbao tradition, compiled in the thirteenth century by Jin Yunzhong
& A% (0. 1224-1225; Katz 1993, 49). There is some disagreement among

regarding the precise identification of some of the gods, as none of
the figures were labeled. Regardless, the enormous value of the figures lies
in their preservation of a rare visualization of the Daoist pantheon. Painted
in brilliant mineral pigments on plaster, these works preserve a style ulti-
mately derived from the great Tang muralist Wu Daozi and transmitted
through such Song dynasty followers of Wu Zongyuan (Katz, 1993, 45-68).

The second main hall of the Yongle gong is the Chunyang dian $5Hy &
(Hall of Pure Yang), named for the Quanzhen patriarch Lii Dongbin
B # &, whose Daoist name was Chunyang. The murals here depict fifty-
two scenes from the life of Lii Dongbin, and were painted by the atelier of
the painter Zhu Haogu % # % (sce Stcinhard: 1987). Many scenes are

in ding to Katz, nearly two
thirds contain quotations from the Churyang djun shenhua miaolong i 3% B %
Z#1t3 A (The Record of Divine Transformations and Miraculous
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Powers of the Lord Emperor of Pure Yang, CT 305), compiled by the
southern Quanzhen Daoist Miao Shanshi & # 8% (f. 1288-1324). The focus
of the painted scenes include Lii Dongbin’s famous “yellow millet dream,”
following his meeting with the immortal Zhongli Quan $§ # #, his suc-
cessful practice of sell-cultivation and inner alchemy and his miraculous
powers.

The third main hall is the Chongyang dian ## i (Hall of Redoubled
Vang). named for Wang Chongyang E §# (1112-1170), the founder of

00l. The murals here originally depicted forty-nine scenes
I‘rom the life of Wang Zhe, painted in about 1368, but, as Paul Katz has
shown, only about two thirds of these scenes survive (see Katz 2000). The
hall also contains a wonderful depiction of the Three Pure Ones, on the
wall of the central niche.

Mention should be made here of the Yuan-dynasty cave temple site
of Longshan # i (Dragon Mountain) in Shanxi Province. It is located
southwest of Taiyuan, the provincial capital and not far from the earlier
Buddhist cave temple site of Tianlong shan X # . The cight caves at
Longshan date to the early fourteenth century. The figures carved on the
sandstone walls depict such deities as the Three Pure Ones and a variety of
carly Quanzhen practitioners (see Wang 1994, 112-14). A climb on foot up
the steep side of the mountain is necessary to reach this beautiful and geo-
mantically powerful site, which, much like Tianlong shan, is perched on a
mountain ridge overlooking an abyss. Several heads of Daoist figures were
acquired from this site by the Muscum of East Asian Antiquities, Stock-
holm, in about 1930, and are published by Osvald Sirén (1931, pl. 33).

The rapid spread of the Quanzhen school in the thirteenth and four-
teenth centuries led to the popularization of the cult of Lii Dongbin. Many
Southern Song and Yuan paintings survive that depict this immortal. These
tend to either present Lii in-iconic form, as a single figure, or as part of a
narrative scene, in which case many figures appear. An example of the
former is the beautiful, anonymous hanging scroll in the Nelson-Atkins
Museum, Kansas City, A variation on this theme is seen in an anonymous
late Yuan painting in the MOA Museum, Atami, Japan (Ebine 1975, no.
63). In this superb painting, the Han dynasty immortal Zhongli Quan
transmits his Daoist teachings (symbolized in the painting in the form of a
handscroll) to his pupil, Lii Dongbin.

While the carliest appearance of the famous group known as the Eight
Immortals is in a Jin dynasty (1115-1234) tomb of the thirteenth century (in
the form of ceramic relief sculptures), the best-known early depiction of this
group is in a mural in the Chongyang dian at the Yongle gong. Of the
cight, the most frequently depicted during the Yuan were Lii Dongbin,
Zhongli Quan and Li Ticguai # #&35 (Iron-crutch Li). Among the most
riveting of all surviving paintings of Daoist immortals are the pair of hang-
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ing scrolls in the Chionji % ® ¥, Kyoto, by the early Yuan painter Yan
Hui #1 A (depicting Li Tieguai and Liu Haichan #{:§§ #; Ebinc 1975, no.
50), and the same painter’s brilliant hanging scroll in the Palace Museum,
Beijing, depicting Li Tieguai (see Xu 1984a, 2: pl. 13-3).

the latter scroll, Li, who was said to have lived during the Sui dynasty,
is shown seated on a rock under a clifl. He clutches his iron crutch and
glowers toward the viewer with an intensely world-weary expression. This
is one of the most powerful characterizations of a Daoist immortal in the
entire history of Chinese painting. One can see from such works why Yan
Hui was considered one of the greatest masters of Daoist painting of the
Yuan dynasty. An anonymous Yuan hanging scroll in the British Museum,
traditionally attributed to Yan Hui, depicts a scene in which three immor-
tals (Lii Dongbin, Li Tieguai, and Zhongli Quan) convene in a mountain
clearing around a bronze crucible decorated with the Eight Trigrams
(Binyon 1927, pl. 31). The painting is very likely a visual metaphor for inner
alchemy. Yet another scroll, once attributed toYan Hui but probably early
Ming in date, depicts Li Tieguai seated by a mountain stream, engaged in
an audience with an adept or lay student. (The scroll in the Freer Gallery
of Art, Washi DC.[: ion #11.295], is unpublished). This type
of image generically fits into the category known as wendao & [ i [, or
paintings of “seeking the Dao.” Works of this type are not unlike Chan
Buddhist paintings that depict meetings of two Chan priests, or meetings
between enlightened Chan masters and secular figures, often Confucian
officials; see Shimizu 1980).

One of the rarest Yuan Daoist paintings extant is Chen Yuexi’s

B A& hanging scroll, “The Daoist Immortal Magu” in the Museum of
Fine Arts, Boston (Wu T. 1997, pl. 14§; see Fig. 9). Works like this are
critical for our und ding of the changing
of this ancient female immortal. Depicting Magu § & asa barefool hermit,
dressed in a jacket of leaves, this work presents a completely different char-
acterization of Magu than the majority of better-known images that survive
from the Qing dynasty, which depict her as a demure figure dressed in silk
robes.
A highly anomalous Yuan hanging scroll in the Hatakeyama Museum,
Tokyo, depicts “hozn Crossing the Pass.” Instead of Laozi, however, the
painting dcpucu on the ox. He is d by two atten-
dants, shown in Daoist garb. Whether this image is meant to convey the
interchangeability of Laozi and Buddha is not clear.

Among the great literati masters of landscape painting of the Yuan, sev-
eral were practicing Daoists. The most famous landscape painter of this
period was Huang Gongwang # 22 2 (1269-1354), a Quanzhen priest who
made a lwmg as a diviner and fengshui & 7 master (see Skinner 1982). His
finest work is a long handscroll entitled Fuchun shanju &« % % L & B
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Figure 9. Chen Yuexi, The Daoist immortal Magu with a Crane, Yuan dynasty (14 c.)
Hanging scroll; ink, colors and gold on silk, size 100.7 x 54 cm. Museum of Fine
Arts, Boston, William Sturgis Bigelow Collection (11.6168).
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(Dwelling in the Fuchun Mountains; National Palace Museum, Taipei). It
has been described as a consciously geomantic rendition of the natural
landscape, the visual forms and movement of which conform to a Daoist
vision of the world as a living body (Hay 1978). Several of Huang Gong-
wang’s other surviving landscapes have clear Daoist themes; these include
“Cinnabar Cliffs and Jade Trees” in the Palacc Museum, Beijing, and
“Mountains of the Immortals” in the Shanghai Muscum (see Tianjin 1994,
pl. 7; Wenwu 1995, 2: 1-0181).
Huang’s famous contemporary Ni Zan {£5% (1306-1374) was a Zhengyi

E — Daoist from Wuxi % 3§ (Jiangsu), whose family had been active sup-
porters of local Daoist temples since the generation of Ni's father. While Ni
Zan rarely discusses his Daoist beliefs in his literary works, two of his sur-
viving paintings have clear Daoist content. The first is Ni’s hanging scroll,
“The Mountain Hall of the Purple Mushroom” (National Palace Museum,
Taipei; see Palace Museum 1991, 4: 315). The phrase “purple mushroom”
in the painting’s title refers to the Four Sages of Mount Shang, who fled into
the mountains during the carly Han dynasty or, according to some sources,
during the preceding unrest of the Qin dynasty, in order to maintain their
‘moral integrity. The four graybeards lived solely on mushrooms, and one
of the four, Luli # €, composed the “Song of the Purple Mushroom:”

Silent is the lofty mountain;

Long is the deep valley.

'ggl are [the] purple mushrooms;
The floibd s;lll';lny g ] Yao § and Shun # fe
€ ages of [the emperors] Yao £ and Shun # are gone forever;

Whither shall T go? &

A carriage and four, and lofty roofs,

All bring great worries [to the inmates].

If riches and honors entail submission to others,

1 would rather be poor and lowly in order to live happily.

(Avril 1997, 54).
This (and Ni Zan’s painting) are more than a mere pacan to Confucian
eremitism, as is suggested by the presence of the Four Graybeards of Mount
Shang. They appear in an astonishing Song dynasty hrome ink
handscroll in the Freer Gallery of Art, depicting a paradise landscape
populated by Daoist immortals (l.awton 1973, no. 34).

Ni Zan’s short handscroll “The Crane Grove” is owned by the Zhongguo
Meishuguan (Chinese Art Gallery) in Beijing, and was recently published
for the first time (Wenwu 1995, 1: 3-003). The painting depicts a grove of
trees with a stepped stone ritual altar on a river bank. The painting is dedi-
cated to a Daoist with the cognomen Xuanchu % #], and the presence of
the crane in the grove accentuates the sacred aspect of this remote, quiet
place.
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The painter Wang Meng % (c. 1308 - 1385) was a younger contempo-
rary of both Huang Gongwang and Ni Zan. Several paintings with Daoist
themes survive from his ocuvre. The large hanging scroll “Ge Zhichuan
Moving His Household” (Palace Museum, Beijing) depicts the Jin-dynasty
alchemist Ge Hong traveling with his family through a mountainous land-
scape (Tianjin 1994, pl.110). A Daoist paradise scene by Wang Meng ap-
pears in his handscroll, “Cinnabar Mountains, Ying Ocean” (Shanghai
Museum; pl. 109). The scroll, while deeply resonant with a Daoist concept,
is simultaneously a literati painting of the most refined quality.

In the late Yuan, the Zhengyi school priest Fang Congyi 7 # # (1.
1340-1380) was one of the great landscape painters of his day. Fang’s “Di-
vine Peaks and Numinous Groves” and “High, High Pavilion” (both Na-
tional Palace Museum, Taipei; Palace Museum 1991, 81, 85) are among.
the most dynamic of all landscapes painted by Daoist priests of this period.

Several of the Zhengyl school Celestial Masters of the Yuan were skilled
painters (the same i truc in the Ming dynasty). The dragon scroll entited

Rain” in the M Museum of Art, New York, is by
Zhang Yucai # T 41 (r.1295-1316), the 38th Celestial Master of Longhu
shan #7281, Jiangxi ;L & (see Fong 1992, pl. 81a).

LATE IMPERIAL CHINA: COURT AND LITERATI PAINTERS, WOODBLOCKS AND
RrTuaL ART

MING DYNASTY. The majority of survmng Daoist painting of the Mmg
dynasty are by court and p arti

Zhe School #f ik (see Bamhart 1993). There is abundant cvldence l'mm
both surviving painting and calligraphy, however, to indicate that many
scholar-officials and literati (wenren X A) were deeply engaged with Daoism.
As for religious painting, while increasing attention has recently been paid
to Ming dynasty Buddhist painting (Weidner 1994) there has been very litle
study of Ming dynasty Daoist painting.

The great masters of Zhe School painting—Dai Jin & i, Wu Wei
£4%, Liu Jun ${§, Zhang Lu 5 3 —all painted many Daoist images
(Bamhart 1993, pls.38, 72, figs. 62, 132, 135; see also Mu 1982). The pre-
cise function of the paintings created by these masters, which depict Daoist
immortals and scenes from Daoist mythology, is often unclear. Regardless,
the surviving paintings form a significant and scriously understudied body
of visual work. Wu Wei (1459-1508), perhaps the greatest of the carly Ming
court painters, was an intellectually gifted artist whose life gradually sank
into an cloud of alchohol consumption. Called to court, nonetheless, by
three different emperors, Wu appears to have been a practicing Daoist who
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believed in the existence of the spirit world. Stories survived in the late
Ming of Wu Wei’s encounters with Daoist immortals, and his nickname
(given to him by the Chenghua &1t emperor) was “Little Immortal”
(Xiaoxian /M fil). Among his surviving works arc depictions of “Guang-
chengzi and the Yellow Emperor” and an unidentified “Female Immortal”
(Wenwu 1992, 9: 7-0078, 2: 1-0445), “The Sage of the Northern Sea”
(Palace Museum 1996, pl.31), and “The Hermit Xu You # g and the
Oxherd Chao Fu & X (Miyagawa 1983, pl. 85).

Shang Xi # ¥, an early Zhe School master who served the Xuande
3 1€ emperor, painted both Daoist and secular works. His “Laozi Meeting
Yin Xi at the Hangu Pass” (MOA Muscum, Atami; Cahill 1978, pls. 6-7)
depicts the moment immediately preceding the revelation of the Daode jing
to the frontier guard, Yin Xi # ¥, who knecls before Laozi’s oxcart (see
Fig. 10). Both Chinese and Wester scholars have shown how Shang Xi's

painting of Guan Yu W} T (Palace Muscum, Beijing; Washington
Gallery 1991, pl. 287) functioned as a symbol of imperial majesty, while the
god functioned throughout China as a popular deity. (sce Duara 1988).

Other artists of this school were Huang Ji % and Zhao Qi #{# who
worked in the imperial presence and specialized in Daoist immortals. Their
type of work is very well known, but there also were the ritual scrolls created
for sacred occasions and events in the Daoist calendar (see Gyss-Vermande
1988). Carefully observed by almost every Ming emperor were Daoist
rituals at the court that reinforced both spinitual and political stability. Zhu
Yuanzhang % 7C#, the first Ming ruler (Hongwu # 3t) sponsored Daoist
and Buddhist rites and temples, and was generally a patron of Daoism.
Accounts of his life relate his reliance on several Daoist adepts, including
Zhou Dianxian il } fli (Berling 1998, 962).

Many of the finest representations of Daoist gods in Ming dynasty
painting are found among several sets of paintings of 2hai
7k B & (Water and Land Rituals). The Musée Guimet in Paris owns two
partially complete sets, acquired by Paul Pelliot. They contain depictions
of Daoist, stellar and popular gods, in addition to buddhas and bodhi-
sattvas. The earlier of the two sets was made for use in the imperial palace
in 1454. It includes the deities Taiyi (Great Unity) and the gods of the five
directions, Daoist immortals, gods of the zodiac, the sun, moon and planets,
the Three Stars (longevity, good fortune and emolument 353 #) as well as
various nature deities. The appearance here of the Three Stars is one of the
carliest known depictions of these gods as a group; they have retained their
popularity to the present day.

In the second Guimet set, which may date to the Wanli % f reign
(1573-1620), one sees the goddesses Mazu %% # and Houtu J& £, earth
gods + 47, city gods 4 M and gods of the twenty-eight lunar mansions.
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Figure 10. srungm (8. 15% c), Laozi Meting Yin Xi at the Han'gu Pass. Hanging scroll,
and light colors on paper, size 83.5 x 111.2 cm. MOA Museum, Atami,
JZPB"

The Musée Guimet also owns a brilliant painting of Bixia yuanjun, the
goddess of the Morning Clouds and daughter of the Lord of Mount Tai, the
eastern sacred peak.

ding visual d of the of the Ming court
with religious Daoism takes the form of an illuminated handscroll. This was
presented by the Celestial Master Zhang Xuanqing 3 % % to Empress
Zhang #, the wife of the Hongzhi 344 emperor (r. 1488-1505), on the
occasion of her ordination as a Daoist priestess (San Diego Museum of Art).
The Celestial Master’s long inscription documents a series of rituals that
lasted six months, during which numerous Daoist ritual texts and talismans
were conveyed to the empress. Precedents for such imperial ordination go
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back to the Northern Wei dynasty, when Emperor Tai Wudi was ordained
by Kou Qianzhi.

There is much more evidence of the engagement of the Chinese literati
of the Ming with Daoism than has heretofore been recognized. Shen Zhou
% Mland Wen Zhengming XA, the two leading masters of the Wa
School £k of painting in the fiteenth and sixteenth centuries, were well
versed in Daoist lore. In his poetry, for example, Shen Zhou demonstrates
a profound knowledge of Daoist alchemy and its history. The engagement
of the visually sophisticated literati of the late Ming with Daoism is dem-
onstrated in the subject matter of two well-known masterpieces of
deluxe woodblock printing, the Chengshi moyuan #2 & % % (Cheng
Family Compendium of Ink Cake Designs; dated 1606) and the Shichu thai

jimpu + 41 % % ## (Ten Bamboo Studio Album of Letter Papers; carly 17¢
). The Chengshi moyuan presents a panoply of Daoist and cosmological
images, beginning with the Taiji A # diagram. Among the most striking
images in this book are the images of the gods of the twenty-cight lunar
mansions, accompanied by their Daoist talismans. Similarly, the Shizhu zhai
Jfianpu, one of the most brilliant examples of Ming woodblock printing,
includes an astonishing array of Daoist images, some straightforward and
others utterly mysterious.

Another great achievement of Ming woodblock printing was the
Zhengtong daozang JE 4 i &, (Daoist Canon of the Zhengtong [Reign]), com-
pleted in 1444-1445. A also many
illustrated texts, was pnnled in 1607. Huge in scope, this work is itself a
great work of art, including many texts illustrated with charts, diagrams,
talismans, images of gods and immortals, and even sacred landscapes. The
finest surviving edition of the carly Ming Daozang is now in the Bibliothéque
National, Paris, having been acquired by Paul Pelliot in Beijing (Cohen and
Monet 1992, no. 44).

Although Daoist priesty vestments are known from the Jin dynasty
(1115-1234), having been excavated from a late twelfth century tomb near
Datong (Shanxi; sec Wilson 1995, figs. 6a-b), most surviving examples date
to the late Ming and Qing dynastics (scc Jacobsen 1991; Lagerwey 1987,
app. 1).

Any discussion of Daoist art of the Ming would not be complete without
including a brief survey of works created in the service of the worship of the
god Zhenwu, the Perfect Warrior and god associated with the north. An
enormous number of sacred art works ware made during the Ming to honor
this Daoist god. The majority of these date to the Yongle reign onward.
The proliferation of Zhenwu images in the early fifteenth century can be
traced dircctly to the Yongle Emperor’s personal devotion to this god, also
known as Xuanwu % & (Dark Warrior) or Xuantian shangdi % % t %
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(Supreme Emperor of the Dark Heavens; see Lagerwey 1992; deBruyn
1998). One of the largest surviving Zhenwu sculptures from the carly fif-
teenth century is now the primary icon of worship at the Yanqing guan
3 M B (Monastery of Extended Felicity), the main Daoist temple in Kai-
feng BA#t (Henan), the former capital of the Northern Song. Seated on an
enormous stone dais carved in low relief with the Eight Trigrams, this
bronze sculpture is dated to 1486, during the reign of Chenghua.

As the imperial Zhenwu cult deepened and took on a previously un-
matched regularity, worship of the Perfect Warrior spread throughout
China and became part of popular culture (see Seaman 1987). On the
imperial level this is reflected in the fact that the Yongle emperor built
several Zhenwu temples in the palace precincts in Nanjing and, after 1421,
Beijing. He also erected the Zixiao gong % % 3 (Temple of the Purple
Empyrean) at Wudang shan X% 1li (sce Osaka Museum 1994, pl. 65). The
‘miraculous apparitions of Zhenwu at Wudang shan during the Yongie reign
are given visual articulation in a brilliantly-colored handscroll owned by the
Baiyun guan ¢ #(While Cloud Monastery), Beijing, entitled “Divine
Manifestations of Zhenwu at Wudang shan” and attributed to the Yongle
period. The same images also appear in a woodblock-illustrated text in the
the early Ming Daoist canon, entitled Da Ming Xuantian shangdi naying tubu
KAZ X EEHMER (llluslraled Record of the Auspicious Omens in
the Great Ming [Dynasty] of the Supreme Emperor of the Dark Heaven,
CT 959).

Many small-scale bronze, stoneware, and porcelain shrines to Zhenwu
survive from both the Ming and Qing dynasties (e.g., Vainker 1991, pl. 119).
‘Wudang shan was the god’s sacred mountain on earth, a tradition that can
be traced to at least the Yuan dynasty (Lagerwey 1992). As Xuanwu, the
god may have been portrayed in some kind of anthropomorphic form since
the Six Dynasties period (sce Major 1986); its traditional image as inter-
twined tortoise and snake is accompanied by a human male figure in two
known examples of Northern Wei tomb art. Both are carved into the lower
ends of stone coffins dating to the early sixth century. It was in the Northern
Song, however, that the tortoise-and-snake image of Xuanwu was trans-
formed into the anthropomorphic form of a warrior known as Zhenwu.
The god was increasingly associated with Wudang shan during the Mongol
period. One of the carliest depictions of Zhenwu in Chinese painting is as
one of the Four Saints (sisheng B %), comprise the celestial guardians
Zhenwu, Yisheng, Tianyou, and Tianpeng, scen in a Shuilu zhai painting
from the fifteenth century, now in the Shanxi Provincial Museum in Tai-
yuan (Wenwu 1988, pl. 78). Several Ming dynasty paintings of Zhenwu
with his court survive; among these are cxamples in a private collection in
London (Bruckner 1998, pl. 7) and the Reiunji £ ¥ in Tokyo.
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It is also known from literary evidence that beyond the northeast border
of China, the Tanguts of the Xixia 7 ¥ dynasty (ab. 982-1227) had began
worshipping Zhenwu during the early eleventh century, and later evidence
for this can be seen in the Xixia period banner depicting Zhenwu with a
tortoise and snake, recovered from the ancient site of Kharakhoto by K.
Kozlov (1863-1935) in 1909, now in the the State Hermitage Museum, St.
Petersburg (see Piotrovsky 1993 64).

Among the many metal sculptures related to the Zhenwu cult are two
miniature models of Wudang shan in bronze. One is in situ on the sacred
mountain, and is dated 1616 (Renmin 1991, 32). The other, undated, is
now in the British Museum, and depicts Zhenwu flying on the back of a
tortoise and snake, with Five Dragon Kings below—all figures long associ-
ated with Wudang shan.

QING DYNASTY. While the Manchu rulers of the early Qing dynasty
embraced Tibetan Buddhism as their primary religion, Daoism continued
to play a role at the imperial court as well as throughout both urban and
rural China. Numerous Daoist paintings of the Qing dynasty survive at
the Baiyun guan in Beijing; these consist of images of such figures as the
Jade Emperor, the Queen Mother of the West, the Three Officials, Jiuku
tianzun, Zhenwu, Doumu 3+ & (Dipper Mother), the seven stars of the
Northern Dipper, the Three Stars, the gods of the twenty-eight lunar man-
sions, the sun, moon and five planets, the three Mao ¥ brothers, Guandi
W%, Li Dongbin, Qiu Changchun £ &#, Magu, Bixia yuanjun
i LR, city gods, carth gods, the Ten Kings of Hell and Zhong Kui (see
Cheng 1996).

A large, previously unpublished hanging scrollin the Arthur M. Sackler
Gallery in Washington, D.C., provides visual evidence for the presence of
Daoist rituals at the early Qing court. The painting by the cighteenth-
century court painter Jiao Bingzhen # % &, focuses on a Daoist altar
comprising three stacked tables. Standing on the mid-level of this altar is a
Daoist priest, who holds aloft a Au % ( ivory ritual tablet). Kneeling before
him is an aristocrat, possibly a Manchu nobleman. In front of the altar a
Daoist orchestra is depicted, with lithophone, sheng % , cymbal, horn, and
other instruments.

Daoist pnudy vestments of the Qing period survive in abundance, and
are often extraordinary creations of silk weaving and embroidery. These are
very often decorated with depictions of the Daoist and popular pantheons,
the “true forms”(chenxing JL#/) of the five sacred peaks, and symbols of the
sun, moon and twenty-eight lunar mansions. In many cases the designs
center on a building resembling a pagoda, which may be a depiction of an
ideal sacred peak, or axis mundi.

Several rare portraits of Daoist priests survive in the form of scroll
paintings, in ink and colors on silk. A fine example in the Royal Ontario
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Museum depicts an unknown Daoist priest. The painting can be dated to
the eighteenth century by virtue of its similarity to portraits by Guiseppe
Castiglione and Jiao Bingzhen.

With the enormous resurgence of religious Daoism in mainland China,
greater numbers of works of sacred Daoist art will inevitably come to light
in the coming years. The compilation of the largely lost history of Chinese
Daoist art has yet to be written, and will depend on the discovery of such
treasures in China, and the recognition of works of Daoist art in museum
and private collections in Japan and the West. Before long, it is hoped, a
major reassessment of the history of Daoist art will emerge, leading to
greater awareness of the major role Daoism has played in the development
of Chinese visual culture.
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CHAPTER TWENTY-FIVE
DAOIST RITUAL MUSIC

TaxiMoTO Y020 AnD Liv Hong

DESCRIPTION

Ritual music as a genre can be defined as the formalization of language and
sound with the aim of communicating with the divine. It is studied particu-
larly in the discipline of ethnomusicology, and in the China field has most
recently been the subject of an edited volume by Bell Yung, Evelyn Rawski
and Rubie Watson (1996). That volume contains a thorough survey of
recent studies (2-5) and a good description of different musical styles, such
as patterns of loudness and timbre of sound, intonation and rhythmical
patterns, tempo and pitch (17-26). The terminology used there for both
musical instruments and forms of presentation will serve as the basis for the
English terms used in this contribution.

Daoist music has been mostly studied by Chinese scholars from Hong
Kong, Taiwan and the mainland, but the volume by Yung et al. contains
an in-depth study by Judith Boltz on the music used in the pudu # i ritual
for guhun 76 # or desolate souls. She analyzes both its present form, as used
in Taiwan, and its descriptions in historical sources (Boltz 1996). In addi-
tion, a major international conference on Daoist music was held in Hong
Kong in the 1980s, and its proceedings were published a few years later
(Tsao and Law 1989).

Daoist ritual music has its origins in shamanism. Its development was
heavily influenced by court music, and to the present day it is closely linked
with folklore and folk music. It divides today into two major types: music
associated with the key Daoist schools of the monastic Complete Perfection
(Quanzhen) and that of the lay Celestial Masters (Tianshi) or Orthodox
Unity (Zhengyi).

‘The music is found in every province of mainland China wherever there
are Daoist temples and Daoist rituals are performed. Complete Perfection
styles appear more in the north, and Celestial Masters styles more in the
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south. Both enjoy great popularity, but the latter have a closer relation to
folk music. In Taiwan, the major Daoist school is the Celestial Masters, with
a music style heavily influenced by local models, especially those of Fujian
and indigenous Taiwan. As a result, Daoist music here is now quite distinct
from that on the mainland. Daoist temples of Hong Kong, by contrast, for
the most part are descended from the Sanyuan gong = JTE (Temple of the
Three Primes) in Guangdong, and the music is G Daoist in style.
Nevertheless, it also shows influences from Cantonese, Buddhist and re-
gional folk musics, and has developed its own unique style.

As Daoist music developed in China, it also spread overseas to Chinese
communities in Singapore, Malaysia, Canada, the United States, Australia,
France and elsewhere. All of these countries have Daoist temples that have
been developed by local people. To date they have remained smaller than
those in China, and both their rituals and musical performances are more
limited in scale. They have not yet developed independent styles.

‘When classifying Daoist music we can divide it, like all ritual music, into
vocal and instrumental categories. Daoists, or those who are inside partici-
pants, call vocal music “chanting” (yun #i, yungiang #% K, yunzi #1F) and
instrumental music “tunes” (qupai gh A, paizi i F). Both are played in
different forms depending on their intended audience. The main division
is according to yin and yang. Among forms of vocal music there is yimyun
and yangyun. The former is employed in rituals for the deceased or during
memorial services, while the latter is performed in ceremonies addressed to
the gods on behalf of the living (Takimoto and Liu 1997, 19).

In addition, vocal music is divided into four different styles of presenta-
tion. The first is a kind of song that is very musical with a defined melody,
sounds like normal singing and is delivered with a smooth voice. It is com-
parable to an “aria” in Western music. Chinese terms expressing this form
are yun # (chant), song 4 (extolling), zan #t (praise), tan K (lament) or yin
3| (aria). Songs written in this form that are commonly heard include the
Chengging yun 7 # # (Chant of Purity and Clarity), the Timnshi song
X 85 % (Extolling the Celestial Master), the Jhongtang zan & % #t (Praisc in
the Central Hall), the Xinglu tan 17 3K (Wayfarer’s Lament) or the Xiao
ik yin /3% 3| (Lesser Aria to Those Who Save from Suffering).

The second type of vocal music is a kind of chant in which the musical
aspect is secondary to the vocal element. This music is commonly used in
reports to superiors, to show respect to the gods or when receiving orders
from the divine. Daoists call this baogao W 1% or “precious declaration;” a
Western equivalent might be the recitative. Typical examples include re-
ports addressed to the Goddess of the Dipper (Doumu 3 #), to the Three
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Bureaus (Sanguan = %), to Mysterious Heaven (Xuantian % X ) or to the
Worthies Who Save from Suffering (Jiuku # %¥).

A third type of vocal music is a rhythmical presentation with a more
subtle musical element. This is called nianghou giang 4: %K or “incanta-
tion.” It is usually used in addressing the earth god (Tudi gong +3¢.2) or
during offerings gongyang {3 %) and purification ceremonies (iechai 7 ).
The final type is a kind of recital that is spoken in a voice specially pitched
low or high, resembling the speech used in Chinese opera. It appears in the
vocal performances presented by one of the three key leaders of a
ritual: the dujiang #B ¥ (cantor), the bisobai % £ (presenter) or the gaogong

(officiant). Most commonly the cantor leads the singing and the other two
follow along with the congregation. Sometimes, however, the presenter
leads, the officiant sings a solo, and the various ritual leaders generally take
turns in singing the ritual.

Instrumental music also appears in several different forms. One distinc-
tion meade is between the zhengqu iE dh or formal musical piece, and the
shuagu B dh or informal music. The first is used for praising the gods or in
any other formal ritual context, especially in the key religious moments of
the rite. The second is played in more secular contexts and serves to lure the
broader populace into joining in the festivities. It is not heard in the rituals
themselves and its main function is to appeal to outsiders. It is sometimes
played before the rituals begin or during intermissions.

There are two forms of formal instrumental music. One is purely in-
strumental without any vocal music. Like the informal music described
above, this is played either before or between rituals. It can be played when
Daoists move or dance without chanting, to assist in coordinating their
movements, or to alleviate the transition between one set of rites and the
next and indicate the continuity of different religious activities. The latter
music is called guochang i#3%. The other major form of instrumental music
accompanies vocal performances. It highlights the use of ritual percussion
instruments, such as the wooden fish, small gongs, cymbals and drums, to
beat the rhythm of the chants. On occasion other instruments are also used,
most notably strings and winds. A list of the most common instrument
names in Chinese and English is provided in Table 1.
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TABLE 1. INSTRUMENTS USED IN DAOIST MUSIC

Cha cymbals Guan ¥ pipes, winds
Dag 18 small gong Di & transverse flute
Eu =#)  two-stringed fiddle Gu #¢ drum, percussion
Ling # ‘handbell Muu K P, wooden fish
Ppa B plucked lute Sancian Z3  three-stringed lute
Shng & mouth organ Suma "7 double-reed pipe
Tanggin 14§ zither Zhong 4 bronze bell
HisTory

Daoist music has a long history that goes back thousands of years. Accord-
ing 10 Chinese tradition, shamans sang and danced before the gods in order
to bring joy, prosperity, health, and good fortune to the people. The sha-
mans acted as liaisons between the people and the gods. Daoist music partly
derives from these ancient practices, inheriting both song and dance as
means of communicating with the gods.

‘The FORMATIVE period of the Daoist religion was the early middle
Ages, from the Later Han through the Six Dynasties. During this time
Daoism rose above its grassroots origins to secure a more prestigious place
at the imperial court and became a fully organized religion. In the early
fifth century the new Celestial Master Kou Qianzhi received a revealed
scripture titled Yunchong yinsong xinke ohi jie % & & Wi # # 2 ¥k (Precepts of
the New Code to Be Chanted [to the Melody) ‘In the Clouds). This s the
first recorded use of ritual music in Daoist chanting. Before this time it
appears that scriptures were expressed orally in a form of chanting called
2hisong B that was more like an oral recitation. Kou reformed the way
in which scriptures were expressed, prescribing the use of music and even
specific melodies (yuesong %8 1).

Daoist music reached its peak in the TANG dynasty, and as the religion
became more popular and influential so did its music. The music’s most
noteworthy characteristic at this time was its close relation to court music,
and Daoist songs and tunes were often commissioned by emperors for ritual
use at court. Emperor Xuanzong (r. 713-755) was an especially great co-
noisseur of Daoist music. He ordered court musicians to write Daoist pieces,
invited musicians of different backgrounds to his palace and even composed
ritual music himsell. Some of the more famous works that he sponsored
include Sima Chengzhen’s & % 7 i Xuanzhen daoqu % J&ilf ¢ (Tune of
Mysterious Perfection), Li Huiyuan’s % # T Daluotian qu A & X ¢ (Chant
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of the Heaven of Grand Veil), and He Zhizhang’s # %3 Ziging daogu
i (Tune of Purple Clarity) and Shangsheng daogu % i th (Tunc of
the Highest Sages).

The SONG dynasty saw a transformation of Daoism in which the relig-
ion became even more popular and widespread, and imperial support of
Daoist music continued unabated. The oldest surviving notation of a musi-
cal transcription dates from this time. It was compiled by the emperor
himself in the context of the Yuyin fashi E % 3% % (Jade Tune) Ritual. The
work is divided into three volumes and contains a total of fifty pieces of
music. It used winding lines to record melodies, a notational method that
was then discontinued and is no longer understood; thus the pieces them-
selves are unintelligible (see Figure 1).

In the YUAN dynasty, Daoism divided into the two major schools of to-
day: the monastic Complete Perfection and the popular Celestial Masters.
Daoist ritual music has divided along the same lines, and the music of each
faction is described below.

In the MING dynasty, the Yongle emperor (1402-24) wrote an anthol-
ogy of Daoist music, entitled Da Ming yuzhi xuanjiao yuezhang K B 11 %1 % #k
#3F (Musical Stanzas of the Mystery Teaching, Sponsored by the Great
Ming). It uses the gongche pu T R % or word-based form of notation and
includes fourteen pieces (see Figure 2).
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It employs about ten different Chinese words, or phonetic symbols, with
each representing one tone of the notation. The music can still be read
today.

During the Ming, Daoism declined, particularly in terms of imperial
support. Instead of occupying a prestigious position at court the religion
now found more of a place among the grassroots traditions of popular
culture. From this change in Daoism’s overall status, Daoist music became
linked more closely with Chinese folk music, and the two genres influenced
each other.

In the QING dynasty the close relationship between Daoist and folk
music continued s the Qing court supported the religion even less than the
Ming. To the Manchu emperors Daoism was an unimportant creed lacking
pm(ig& Nevertheless one important event occurred in regard to Daoist
music under the Qing: in 1906, He Longxiang  # 8 and Peng Hanran

¥ M # compiled the Chongkan daozang jiyao -#) 1 #. % & (Edited Essentials
of the Daoist Canon) in the Erxian an = {il & (Two Immortals’ Cloister) of
Chengdu (Sichuan). It contained 56 pieces of Daoist music under the tie
Quanzhen zhengn & R E # (Proper Melodies of Complete Perfection), an
unprecedented collection that was written down in the ritual percussion
notation called dangging pu % ¥ i after the sound of drums and cymbals
(see Figure 3). The pieces in this collection continue to be heard in Com-
plete Perfection rituals today.
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ries. Second, music is used to celebrate festivals or send memorials to the
gods on special days. These include important birthdays such as those of the
Jade Emperor on the ninth day of the first month of the lunar calendar, Qiu
Changchun on the nineteenth of the first, and Lord Lao on the fificenth of
the second month, as well as the festivals of the Three Primes on the fif-
teenth of the first, seventh and tenth months. Finally, music is used to praise
the gods on special occasions, such as when rain falls after a long drought,
when an epidemic or natural disaster ends, or when someone dies and the
gods are praised to ensure their successful sojourn in the otherworld.

Generally, in Complete Perfection music the voice is emphasized over
other musical mediums. Instruments play a secondary role and are few in
number and variety. Ritual percussion instruments, such as bronze bells,
drums, wooden fish, handbells, small gongs, and cymbals, together with a
group of monks or nuns chanting in unison, constitute the core of Daoist
music at the daily monastic services and other rituals. Only on rare occa-
sions do other traditional Chinese i make an app

In rituals that praise the gods in festivals or memorials, the voice—both
in chanting and singing—is again the most important medium. Somelima
the rituals also involve the p of longer scenes
dance, or more extensive pxcces of instrumental music. After this Iarge
percussion instruments are played, along with Chinese wind instruments
such as double-reed pipes, mouth organs, or transverse flutes. In these
rituals, vocal music may appear in a variety of different styles: as choirs
singing in unison, soloists leading a group, different soloists taking turns
singing individual lines, individual solo singing, or free recitation in the form
of songs.

The most notable characteristic of Complete Perfection music is its high
degree of uniformity; it applics the same melodies and styles throughout the
country, even across provincial and regional boundaries. This is because all
members of the school use the same musical model contained in its reper-
tory, the Quanzhen zhengyun (Perfected Melodies of Complete Perfection).
This is also used in the Skifang conglin + 7 & # (Comprehensive Forest [of
Melodies] of the Ten Directions), and 5o is known as the Skifang yun + 7 #.
All music in this school is transmitted via oral instruction; there are no
written scores in any of its temples or monasteries.

Despite this overall uniformity, there is a certain degree of local coloring
within Complete Perfection music, and specific temples are affected by local
culture and language. Music that is modified in this way is referred to as
difang yun 3 37 # or “local melodies.” Popular styles are highly effective in




DAOIST RITUAL MUSIC 755

spreading Daoist ideas and attracting wider segments of the population to
the religion.

‘The CELESTIAL MASTERS (Zhengyi) school also uses music in its
key rituals, but tends to employ music for the curing of diseases, the pre-
vention of and recovery from natural disasters, the expulsion of harmful
insects from fields and the offering of prayers for good fortune. Rituals of
this nature are often called dajiao 1T B or “offerings” and are carried out
before harvests in the countryside.

Offferings can be divided into two kinds: pure offerings and dark offer-
ings (ging jiao 7 ¥ ; youjiao #888) . Pure offerings and their prayers intended
to improve people’s lives, bringing them good harvests, good fortune,
healthy children and the like. Dark offerings are celebrations to remember
the deceased, to ward off evil and to protect the living from harm. The
ritual music of the Celestial Masters coordinates both kinds of offerings.
Similar to its Complete Perfection counterpart, it makes much use of the
voice—in solos, with leaders beginning the song or chant while a choir
follows, and with groups chanting in unison. Unlike Complete Perfection,
however, the Celestial Masters’ instrumentation is rich and varied. There
are two reasons for this: one, its music incorporates many more instruments,
especially strings and winds; two, it is sometimes purely instrumental. Addi-
tional instruments used include double-reed pipes, transverse flutes, two-
stringed fiddles, plucked lutes, three-stringed lutes and zithers (see also Lee
1992).

Celestial Masters music has two other major characteristics. First, it is
performed in an open manner, with anyone able to join in and participate.
It is even performed by people who are not Daoists. If such people desire
the celebration that accompanies a great offering, they can hire a Daoist
troupe to come and perform, and may actively participate in the music and
celebration. Second, the sponsors of such Daoist musical performances are
usually local people, not monks or nuns. For this reason, Celestial Masters
music is highly local and heavily incorporates local instruments, players,
melodies, and styles.

Because of these two traits, Celestial Master Daoists are highly aware of
their local environment, and much popular and folk music is absorbed into
their musical styles and ritual performances. For example, the ritual music
of Shanghai and Suzhou clearly exhibits the influences of local Jiangnan silk
and bamboo music (fiamgnan sichu L # £ 41). Certain melodies used in
Suzhou'’s central temple, the Xuanmiao guan % # R (Temple of Mystery
and Wonder), derive from Sunan wind and percussion music. Typical tunes
include the Yifeng shu — 3%t % (A Letter), the Qingiiang yin i#iL 3| (Clear
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River), the Dakai men KPP (Wide Open Gate) and the Jinzi jing
4 F 18 (Book of Golden Letters). Similarly, the Celestial Masters head
temple on Mount Longhu uses a form of music that is heavily influenced by
the style of local folksongs, known as Tiyang giang M £ (Jiangyi Local
Folklore). These are examples of how Celestial Masters temples have ac-
tively incorporated local music into their ritual performances.

Consequently, this kind of Daoist music is highly idiosyncratic, varying
from place to place. It thereby differs significantly from Complete Perfec-
tion music which, as we have seen, is extremely uniform throughout the
country. For example, whereas one finds a very similar style of Complete
Perfection music in both Shanghai and Suzhou, Celestial Masters music in
the two cities is widely divergent—even though they are geographically
close and the rituals performed in them are highly similar. In Shanghai, a
Daoist would sing in Skanghai giang; in Suzhou he would chant in Sughou
qiang. All the major centers of the Celestial Masters have their own style of
music and chanting, even if the same rituals are performed and the same
scriptures are used.

HUQJU {X £, “community” or popular Daoists, are a third type of
Daoist. They are not attached to monasteries or local temples but rather
live with their families and lead ordinary, lay lives, usually as farmers or
craftsmen. Although they follow the religion and are trained in both rituals
and music, in their daily lives they appear as peasants and wear no special
garb. They don their costumes only when asked to perform a rite on behalf
of a local person. They become Daoists, that is, only when the occasion
demands, moving back and forth between the lay and priestly life. Some-
times they invite local folk musicians to participate in the rituals which they
organize. Their music, although it applies certain elements of monastic or
temple styles, tends overall to be more in line with folk practice, using
popular tunes to chant the scriptures.

RELATIONS AND INFLUENCES

COURT MUSIC. From its very beginning, Daoism has had a close rela-
tionship with the imperial court. Traditionally Daoists appeared at court to
gain the support of the emperor, aristocrats, and officials, which they
needed in order to survive and flourish. At the same time, because Daoism
was the major indigenous religion of China, the court needed its support in
order to maintain a strong hold on the people. Since Daoists reached out
widely to the populace, the court was able to use them to spread ideas that
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were politically supportive of its policies. As a result of this symbiotic rela-
tionship, Daoist music has always maintained close links to court music.
Although this interrelationship is clear from historical sources, it is diffi-
cult to demonstrate in any concrete cases. This is because traditional court
music hu all but vanished today; there are no audio recordings, and score
ions are scarce. Ce i therefore must be made using his-
torical de such as the ab ioned “New Code” of Kou
Qianzhi, which included a set of precepts to be chanted in an arrangement
that imitated Han-dynasty court music (jisi #£7€).
It was in the Tang dynasty that Daoist muslc reached its heyday at
court, exerting a signil influence on the de of court music
styles. Court music, too, thrived at this time, which conlnbuled significantly
to the rise of Daoist music. Indeed, it becomes difficult to distinguish one
from the other. The most important form of music in all major Tang court
ceremonies was Yamyue % %, “Music of Yan.” It was also applied during
Daoist rites, and several key melodies followcd its style, including the fa-
mous Buxu sheng % & % (Pacing the Void), the Qixian #f fls (Imploring the
Immortals), the Qiaoxian fA{li(Soaring to Immortality), the Fiuxian
JUili (Nine Immortals), the Samuan = i (Three Primes), the Shouyue
# 9 (Longevity Song), the Zji %4 (Purple Culmen), the Chegtian yue
7 X 4 (Song of Obeying Heaven), and many others.
Some forms of this “Music of Yan” were also called fagu 3% d, or ritual
music. These bore a close resemblance to Daoist tunes and themes. For
example, certain faqu tiles referred to clearly Daoist themes, such as Wag-
ying %2 & (Yearning for Paradise), Xianxian yin £ fli & (Offering Immortals’
Song), Xiantian hua @& X 1t (Offering Heavenly Flowers), or Nishang yuyi

8 % M & (Rainbow Cloak and Feather Robe). Moreover, the same in-
struments were used in this kind of music as in Daoist music, and both court
officials and emperors (nolably Xuanzong mentioned above) were actively
engaged in the pieces. Furth Daoist musi-
cians were trained at court. Clearly then, under the Tang the relationship
between Daoist and court music was close and multifaceted.

A similar situation was found under the Ming dynasty. The Ming
court frequently held Daoist rituals, which were very popular. Both the
Hongwu (1368-1398) and Yongle (1402-1424) emperors greatly enjoyed
Daoist rituals and music; they supported a court institute, known as the
Shenyue guan # ## that trained professionals to perform both court
rituals and Daoist rites. Ritual performers known as yuau shemg
W9 4 (perfc of music and d: ialized in these court services,
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and wore costumes identical to those of Complete Perfection masters. They
were generally regarded more as Daoists than as court musicians.

Like the Tang emperor Xuanzong, Yongle also composed Daoist music
and had it collected in the anthology Da Ming yuzhi xuanjiao yuezhang (see
above). This collection is divided into three sections: (1) music used during
offerings to the gods, including rites for their greetings and farewells; (2)
music praising the god of mysterious heaven; and (3) music used during rites
for the souls of the dead and memorial services. The second of these forms
the core of the book because the emperor focused his religious concerns on
the heavenly deity and belicved himself to be his earthly manifestation.
From the collection’s notation it is quite evident that this Daoist music—
which was used strictly within the confines of the court—was very close to
court music in style and organization, so close in fact that it is sometimes
hard to differentiate between the two.

FOLK MUSIC. Although Daoism is a religion and is thus composed of
religious elements, it is also deeply ingrained in secular folk customs. As
described earlier, Daoism was closely linked with the court in ancient times,
but it has also always had an intimate relationship with popular culture.
While Daoist music aims to express the wishes of and convey messages to
the gods, it is also played by mortal people in a secular local settings. Thus
it has two elements that make it unique: its religious character, which sets
it apart from other forms of music; and its closeness to folk culture, which
bonds it with real people in real places. We can therefore better understand
Daoist music if we analyze its relationships to folksongs, story recitals, local
drama, and popular instrumental music.

In mainland China, folksongs are passed from one generation to the
next through an oral tradition. They are not transcribed or composed by
individual musicians. Folksongs are closely linked with people’s daily lives.
‘When peasants work in the fields, they sing songs about their labor; when
people marry, they and their friends sing songs about marriage; when peo-
ple engage in story telling, they sing songs relating to the story. For this
reason, folksongs play a vital role in Chinese daily life and popular culture,
providing an environment in which Daoist music has thrived for centuries.
Both forms of music have been closely connected with, and have reflected
the realities of, people’s lives, and they have thus influenced each other
significantly.

Daoist music uses popular forms of music to attract people to the relig-
ion and spread its teachings. But it is also rooted among the people since
many Daoists themselves come from the countryside. When a given Daoist
moves from his village to the temple, he does not always shed his local
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language and customs—although ideally he should give up all non-religious
activities and ideas. He often finds it difficult to shed his native accent and
customs, and thus maintains an element of local color in his religious activi-
ties. Thus, when Daoists sing religious songs, however much they may wish
to comply to non-local standards, they unconsciously add local color to
their chantings in their words, melodies, or instrumentation.

The common people often use religious songs in their customary activi-
ties, such as the rituals of jisi. Daoist music enters into these as a natural
clement, and in fact the successful performance of the practice may require
its participation. To give an example; certain types of folksongs such as
Sidian ge 7 #4 8 (Song of Sacrifice) and Fengsu ge {4 ¥ (Song of Customs)
are chanted in offerings made to the local gods. Daoist music everywhere
has songs of this type, displaying highly similar melodies and tunes. In
transcription the two look remarkably alike. Figure 4 (a-c) gives a compara-
tive example, showing the Daoist melody above and the folk tune below.

Story recitals or shuochang $*B arc another kind of folk music com-
mon in mainland China and contain a mixture of spoken and sung phrases.
They have a long history in the country, varying greatly with locality. One
form of this is called qumg il # or “solo ballad” (sce Sawada 1970; Boltz
1996, 209). Part of an active Daoist effort to raise funds for the religion, it
goes back to a Tang-style of storytelling known as swiang {4 t# or “colloquial
telling.” Sujiang was first used to spread Daoist ideas among the wider
populace but scon became so popular that people were more interested in
listening to stories than in doing their work. The Tang government was
concerned about this development and, in an attempt to establish some
control, limited its performance. Daoists reacted by changing their style of
storytelling and instead of describing the scriptures they began to explain
Daoist tales. This new form made use of a more poetic style and was soon
linked with instrumental tunes.

lo ballads as a composite art form developed fully only in the Song
dynasty, when professional balladiers traveled throughout the country to
spread the religion. In the Ming and Qing, ballads became widely popular
throughout the country and-came to be sung notably by Daoists but also by
other people. Their content and form changed accordingly, and the music
was strongly influenced by popular tunes. What emerged was the folk bal-
lad. This in tumn appears in two forms, the yuegu & 4 g ##, a non-universal
or irregular piece of music that forms part of the ballad, and the qupai &
¢h /441, a systematic or regular form of music within the ballad. The for-
‘mer, widely popular and known to many people, was prevalent in the south,
especially in the provinces of Jiangsu, Zhejiang, Jiangxi, and Fujian; the
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Figure 4

latter was more common in the north. Typical pieces include Shua hai’er
% 52 (Children Playing), aolong pao £ ML #(Dragon Garb), Qingiimg yin
#L 3| (Clear River), Langtao sha R ##% (Waving Sands), Shanpo yang
tls 3% ¥ (Mountain Goats), and so on.

The ballad is very popular to the present day in the northern provinces
of Shanxi, Gansu, Hebei, Henan and Shandong, maintaining the close
relationship between Daoist mausic, story telling and other performances,
and popular art forms.

The same pattern also holds true for popular drama (xigu #% 8 ), whose
closeness to religious ritual has been noted before in a Buddhist context (see
Johnson 1989). The dramatic aspect of Daoist ritual is immediately appar-
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ent when one remembers that Daoists take on the roles of different gods,
officials, and immortals in their rites. Again, local practices are tremen-
dously diverse, so that some locations have an active tradition of Daoist
drama, while others do not. To give some examples, there is daaging xi
¥ Bt (ballad drama) in Shanxi, shidao xi % ¥ % (masters drama) in Hunan
and Guangxi, tongzi xi & F B (apprentice drama) and xianghuo xi
# X # (incense burning drama) in Jiangsu and dixi 4 % (earth drama) in
Guizhou. All of these types of local drama combine Daoist ideas and ritual
forms with local ways, so that they represent a form of ritual that is Daoist
and yet, at the same time, part of the popular theater scene. These styles all
share the same musical organization, within which we can distinguish two
forms: qupai lianzhui ¢ 4 $$4 , which is a medley that strings together
hundreds of individual pieces to express the complex emotions raised in the
drama; and banshi bianhua 1 . % 1t., which consists of a type of melody that
is more uniform and yet changes rapidly in rhythm and tempo, again to
match the changing feclings expressed on stage. Both of these forms are
actively used in Daoist rituals, being applied at different stages and ex-
pressing different aspects of the sacred events (see also Boltz 1996).

In addition, both local drama and Daoist ritual music are characterized
by a close i ion of bodily singing, and i | mu-
sic. Both make use of a narrative form of music known as yunbai
#i &1 (chanted speech). In this form, the pitch varies from high to low ac-
cording to the feelings expressed by the person in the drama or ritual. Per-
cussion instruments also play an important role in both. In Daoist rituals
they punctuate the chanting of the scriptures, give rhythm to the ritual
steps, and orchestrate the movements. [n popular drama, they are essential

izing the actors’ ing their singing and
musical chanting.

It is difficult to decide whether Daoist music influenced drama more or
drama had a greater impact on Daoist music, but a few historical observa-
tions can be made. First, Daoists traditionally took an active part in local
drama and Daoist stories about gods and immortals formed an important
part of local repertories. Second, Daoists made active use of dramatic per-
formances to attract people to the religion and spread their teachings
among the wider populace. They used dramatic music because it was al-
ready a popular medium and the people could easily relate to it. Some
instrumental pieces are thus the same, both in melody and title, in both
Daoist music and the music of drama—as, for example, we see in Xiao
kaimen (The Open Door), Shanpo yang (Mountain Goats), and Bangzhuang tai
% %% (At the Vanity).
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Another area of overlap is folk instrumental music, which has a
long history in China. By the Zhou dynasty instruments were already classi-
fied according to the material from which they were made and divided into
eight classes: metal, stone, clay, skins (of cows, pigs, or snakes), silk, wood,
bowl-formed wood $ and bamboo. Instruments at that time included
chimes, bells, lithophones, ocarinas, zithers and flutes. Over the centuries
these became popular as folk instruments, and they have remained in use
to the present day. Folk music is popular in all parts of China. Some of the
more important regional variants include the percussion music of Shanxi,
the winds of Hebei, and the pipes and drums of Jiangsu and Jiangnan.

In all these places Daoist music and folk music interact in multiple ways.
Sometimes both contain identical pieces, whereas sometimes they share a
basic melody but with varying interpretations. Then again, the style may be
similar while the performance varies. The structure of the instrumental
music used in both tends to be highly similar. A good example here is the
instrumental music of the Baiyun guan in Shanghai, which is popular in
both Shanghai and southern Jiangsu. Another example is the music of the
Xuanmiao guan in Suzhou which is almost identical with the local winds
and percussion music (sec Liu 1999). Both have a drum solo that is played
in three parts—fast, moderate, and slow—and overall their percussion
music share the same structure, playing technique, and performance style.
In fact, older Daoists testify that they leamed their musical techniques from
the local musical folklore organization.

In other areas of China, too, including Taiwan and Hong Kong, a simi-
lar relationship between Daoist and folk music is found. For example, the
Daoist music of Hebei is very tlose to Hebei folk music (chuida o 47) and
the music of the Daoist City God Temple of Xi’an resembles the local
percussion style. The ritual music of Guangdong and Hong Kong temples,
moreover, is very close to the regional folk music, a situation also found in
Taiwan (see Lii 1994). Although the close interrelation between the two
kinds of music is documented in many areas of greater China, it is difficult
to determine which was more seminal. Over the past fifty years, however,
the tendency has been for folk music to influence Daoist styles rather than
the other way around.
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CHAPTER TWENTY-SIX
THE STUDY OF DAOISM IN CHINA TODAY

DinG Huang®

DEscrIPTION

The modemn study of Daoism in mainland China began after December,
1978, when the elevemh general assembly of the Central Committee of the
Chinese C¢ Party ized the Cultural Revolution as a mistake,
and Deng Xiaoping became party leader. After that, reconstruction started
on a grand scale, and new directives were issued in different areas of culture
throughout 1979. In the same year the Chinese Daoist Association
o @ il 4% % # in Beijing), as well as local Daoist organizations in Liaoning
and Shenyang, commenced their work. Nanjing University set up a Center
for Religious Studies focusing on Christianity, Judaism and Buddhism;
drawing faculty mainly from philosophy departments, it had its first gradu-
ate students and research fellows within four years.

Also in 1979, the Third Imemanona.l Conference on Daoist Studies was
held in Unterégeri, $

political limitations, Daoist studies in China had lost touch with the greater
academic world and they hoped to remedy this situation by inviting Daoist
scholars to their country. The Beijing Academy of Social Sciences was
inspired by this to open a Center for World Religions. In September, 1980,
Sichuan University similarly initiated a Daoist studies section in its Relig-
ious Studies Department, and in 1981, the Shanghai Academy of Social
Sciences created a similar venue. All these added greatly to the growing
momentum of Daoist studies in mainland China, making 1980 a turning
point in the field.

the instituti i to be run by the communist
whose i i i remamed oriented towards his-
torical ialism and atheism. Me and view

points were still influenced by Marx, Engels, Stalin and Mao Zedong, and
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CHAPTER TWENTY-SEVEN
DAOISM IN KOREA

JUNG Jaeseo®

DESCRIPTION

Korean culture is generally taken as an expression of Confucian culture,
and any discussion of the cultural milieu of East Asian Confucianism must
include Korea. In addition to Confucianism, Buddhism has also been vital
to Korean culture. In fact, with the exception of the last dynasty, the
Choson ### (1392-1910), Buddhism was for the most part the national
system and a most important cultural feature. This was true under the
Koryé # M (918-1392), the Unified Shilla & — ¥ & (668-935), and in
Three Km;domspenod = @8§ 4 (57 B.C.E.-668 CE.).

From this perspecnve it would appear that Daoism, in comparison to

ism or Buddhism, is relatively p to Korean culture.
However, when Korean scholars discuss what Korean culture means, they
devote equal space to Confucianism, Buddhism and Daoism (or son ).
Daoism nonetheless has never been as developed or as influential in Korean
history as Confucianism or Buddhism and has never actually had an or-
ganized system of ordination (jiaotan #% M), and yet it dominated the internal
aspect of Korean culture and was latent in the Korean consciousness. Ko-
rean Daoism has had a profound and fundamental influence upon sha-
manism, popular customs and new religions, and has even seeped into
Confucianism and Buddhism, being intimately connected with both indige-
nous and aspects of imported culture throughout Korean history.

Most Korean scholars believe that Korean Daoism was not imported
from China at one particular time but is an intrinsically Korean tradition
that shares characteristics with Chinese Daoism. The official historical
records note that in ancient Korea, around the seventh century C.E., or-
ganized Daoism was transmitted from Tang China, but prior to this there
existed an indigenous form of belief and worship highly similar to Chinese
Daoism and often described as indigenous Korean Daoism. Evidence cited
in support of this includes the so-called kuksén B fli ( national immortals),

“Translated by James Miller
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recluses who engaged in free and easy wandering, just like Chinese immor-
tals. Also, the stories of Dangun #% and the myths surrounding the
founding of Korea are evidently influenced by tales of immortality. Seen
from this angle, Korean Daoism timately connected with ancient in-
digenous culture. It has been decisive in shaping the unique character of
Korean culture, and it has been particularly significant at those times in
history when it has underscored Korean political and cultural identity. For
example, the Donghak religion X & (Eastern Doctrine) , which arose from
a critical consciousness toward Western power, was strengthened by Daoist
influence, and it was a Daoist scholar who wrote the Kpnawon sahwa
B % # (Historical Tales of the Kyuwon Garden), which overturned the
dominant Sinocentric tradition (Han 1984, 278-82). Both are evidence that
Daoism has historically strengthened Korean identity.
Although Korean Dzom has thus a very ancient and authentic Korean
it di with the introduc-
tion of organized Damsm that came to be transmitted from Tang China.
Ultimately these two components merged to form a Korean Daoism with
both similar and disparate characteristics to Chinese Daoism. Ever since the
seventh century, Korean Daoism has been influenced by Chinese Daoism
in its organization and doctrine, and has grown substantially richer in its
structure and scholarship. The Kory6 and Chosén dynasties established
national Daoist temples, such as the Bokwon gung % # % (Palace of Origi-
nal Happiness) and the Sogydk s6 3 $% # (Bureau of Brilliant Investigation).
Through them the doctrines and practices of Chinese Daoism became the
object of disciplined practice and scholarship among Kory and Chosén
intellectuals. Nevertheless, Korean Daoism was not limited to imported
Chinese Daoist theories. Its adepts independently composed Daoist texts
and developed their own doctrines; such as Jung Ryém's #85k (1506-1549)
Tong ho bikydl 12 $i3k (Secret Formula of Dragon and Tiger) and H Jun’s
ﬁﬁ(ls&ﬁ-lGlS) Dongui bogam W § W% (Precious Mirror of Eastern
Medicine). Moreover, Lee Kyukyéng’s % £ # (1788-?) essay Dokyo sinsb
dobytng mm 94408 i 5 W18 1§ (Investigative Theories on Daost
lly examines Daoist materials and
anemprs to analyu them Ohjtcllvely This was the forerunner to Lee
Ninghwa’s  §t #o (1868-1945) Chasén dokyosa ¥ % i # & (History of
Korean Daoism) completed in the begmmng of the twentieth century.

In the modem period, rescarch into Korean Daoism has been relatively
limited in ison to that of C d Buddhism, but Daoist
studies have increased since 1980 and have actively examined the intrinsic,
fundamental values of Korcan Daoism. There are now many scholarly
associations, excavations, conferences and academic journals. An abun-
dance of material still needs to be uncarthed and assessed, and there is a
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mountain of potential rescarch topics on every aspect of Korean Daoism.
It will yet provide a wealth of material for Daoist studies across the world.

HisTorY

ORIGINS. The academic world is divided on the issue of whether Korean
Daoism originated in China or arose indigenously. Chinese scholars of
cultural transmission have detected elements of foreign propagation in the
Elite Youth Corps (Hwarang do 1t 8 {£) of Shilla (Fu 1978, 179-91). In
general Chinese, Japanese and most foreign scholars of Daoism have
adopted the position that Korean Daoism was transmitted from China. For
example, the Japanese three-volume work Dékyé il % (Daoism) has a
section on Daoism in Korea in its third volume on “The Transmission of
Daoism” (il # ) {#1#), which clearly states the Chinese origin of Korean
Daoism (Fukui et al. 1983, 49-129).

All scholars base their theories on the Samguk sagi = @ % 2 (Records of
the Three Kingdoms), at present Korea’s most ancient written document.
According to this, in the seventh year of King Yongryu £ & E of the
Koguryd % 471 (624), the Tang Emperor Gaozu sent Daoist priests to
present him with a statue of the Heavenly Worthy and provide instruction
in Daoist practices (ch. 20). Foreign scholars take this to mark the official
introduction of Daoism into Korea. Korean Daoist scholars, however, read
this passage differently and assume that it refers only to the establishment
of an organized Daoist ordination system in Korea that began with the
Tang dynasty's missionary activity in Korea, not diminishing the practice
of a preexisting, indigenous Daoist culture which it expanded and systema-
tized. They believe that the primordial Daoist culture, i.c., the legends and
ideas about immortality were already present in Korea before the arrival of
Gaozu'’s envoys.

To give an example of such  view, Lee Niinghwa, the founding father
of modern Korean Daoist studies, compared the ancient Korean beliefs in
three divinities, Hwanin Hwanwung 42§ and Dangun # &, with
Chinese myths about the sacred mountains Penglai % %, Fangzhang 7 X
and Yingzhou @ i, and proposed that immorality cults in Yan % and Qi
% came, contrary to common view, from an ancient Korean range of
indigenous beliefs surrounding the sacred Mount Backdu ¢13j1li, the
Changbai shan % £ i of the Chinese (see Lee N. 1977, 30-40). Following
in his footsteps, Cha Juhwan R 47K, Do Kwangsun #$3£% and others
similarly analyzed the myth of Dangun and the customs of the Elite Youth
Corps in an attempt to prove that there existed a form of indigenous Ko-
rean Daoism before organized Chinese Daoism was formally transmitted
(Cha 1986, 95-105; Do 1983, 51-71). In any case, ancient northern Korea
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and the Chinese regions of Yan and Qi were geographically and culturally
connected, and shamanism and mountain worship flourished in both. Some
scholars therefore think that an original form of Daoist culture was shared
between ancient Korea and China (Jung 1994, 68-69). Ultimately, the best
way of dealing with this question is to regard Korcan Daoism as comprising
key elements of indigenous ideas and practices similar to those of Chinese
Daoism and originally part of Korean culture. These elements were then
fused with, and formalized under the influence of, the systems and doctrines
of Chinese Daoism later transmitted to Korea.

THE THREE KINGDOMS AND THE UNIFIED SHILLA. The
Three Kingdoms denotes the kingdoms of Koguryé in the north, Packjac
in the southwest, and Shilla in the southeast. Data from the kingdom of

# 4] R (37 B.C.E. - 668 C.E.), predating the formal transmission
of Chinese Daoism in the seventh century, suggest the existence of a form
of Daoist culture. For example, Tao Hongjing’s (456-536) Zhmelei bencao
## # & ¥ (Critical Classfied Pharmacopoeia) in the section on “Gold-Based
Drugs” records that Koguryd had a technique for using gold for medicine,
which some scholars take to imply that they were using techniques of labo-
ratory alchemy (Miki 1962, 7-8). Similarly, immortals riding cranes or
holding bowls of medicine appear on grave murals around the sixth cen-
tury, implying that immortality ideas were alrcady prevalent. In addition,
the Samguk yusa = & & ¥ (Tales of the Three Kingdoms, ch. 3), in a later
edition of the Samguk sagi, records that Celestial Masters Daoism, then called
the Five Pecks of Rice sect (Wu doumi dao X 3 % i) was popular in
Kogurys at the beginning of the seventh century, suggesting that this form
of Daoism was transmitted to Korea by the northemn Celestial Masters (Cha
1986, 180-83).

There are two subsequent instances of the formal transmission of Dao-
ism. The first was in the seventh year of King Yéngryu £ & F (624), when
the Tang Emperor Gaozu sent two Daoist priests to present a statue of the
Heavenly Worthy, provide instruction in Daoist practices and give lectures
on the Daode jing. The second transmission was in the second year of King
Bojang i Z the last Kogurys king (643), who followed the enthusiastic
recommendation of the powerful official Yon Gaesomun i % # X and
applied to the Tang for a renewed transmission of Daoism. In response, the
Samguk sagi records that the Tang Emperor Taizong sent eight Daoist priests
and a gift of the Daodz jing. This implics that Daoism was imported for the
political purpose to restrain the power of Kogury Buddhism (Cha 1986,
110-112; Jung 1995, 178-81). The Tang had previously intended to pro-
mote Daoism in order to restrain the expansion of Buddhism, and this was
what the Koguryé court also intended to do.

This is all the evidence we have, fragmentary indeed, and it does not
afford more than a glimpse of the vague outlines of Koguryé Daoism, while
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the detailed circumstances of its system and nature remain shrouded in
mystery.

As concerns the kingdom of Paekjae % ;4 (18 B.C.E.- 660 C.E.) there
are no formal records on the transmission of Daoism, but we can infer that
Daoist culture was already widespread. The Mhonshoki £ A ¥ 4#Z (Chronicle
of Japan) records that in the tenth year of Emperor Taiko (602), the Packjae
monk Kwanrfk 3% #arrived in Japan and presented the emperor with
astrological writings, calendars, texts dealing with calendrical calculation
and methods of magic. This is understood as circumstantial evidence that
Daoism was already present in Packjae. Clearer evidence is found in ar-
chacology. A “broad mountain” incense burner (bashan & 18 il i), recently
discovered in the ruins of'a workshop in the Packjac palace, bears the image
of Penglai, the paradise of the immortals, in gold and copper plating. There
are a number of bricks with landscape designs (san kytng muarion (i # X ),
carved in the shape of three sacred mountains and Daoist temples, as well
as formal tomb contracts, all excavated from the tomb of King Munyéng
# ¥ E (501-523). This suggests that Daoist culture was alive and strong in
the kingdom of Packjac. As Packjae had, moreover, close political and
cultural contact with the kingdoms of the southern Chinese dynasties, we
can also assume a close connection between Packjae Daoism and that of
south China. Again, the details remain elusive.

The kingdom of Shilla # & (57 B.C.E.-935 C.E) reccived Chinese
culture somewhat later than Kogurys or Packjac, and in the literature there
is no record of specifically Daoist beliefs. Myths concerning immortals,
however, are prolific, and it is not difficult to discover essential features of
Daoism in its indigenous Ihought, religion and folk customs. The Elite
Youth Corps, befor ized Daoism was was
the key political and religious orgamuuon of the state—also known as the
Way of Elegance (pungnu do B.i% ilf). Its members, the elite corps or na-
tional immortals, combined a warrior spirit with the attitudes of Daoist
cultivation. Among them were the so-called sasén B {li (four immortals),
such as Yéngrang 7 8, Namrang # 2, Sulrang # 8§ and Ahnsang % #.
Many myths about their love of nature and the arts resemble tales of Chi-
nese immortals. (Cha 1989, 9-25; Yang 1994a, 13-24).

It was during the UNIFIED SHILLA (668-935) that the Daoism of or-

ized alchemical lineages first entered Korea and became popular among
the intellectual classes. We know from the Haedong chindo rok 4§ Y 1§ i #%
(Record of the Transmission of the Dao to the Eastern Sea Country [Ko-
rea]), a work by Han Muwae 18 4 & (1517-1610) of the Chosén dynas(y,
that Choi Singwu # 73, Kim Kagi £ 7 12 and the monk Jahae % X
went to study in China during the reign of the Tang Emperor Wenzong
(827-841). There they made contact with the Daoist pnem Shen Yuanzhl
& jCZ and Zhongli Quan $§ 8 # and received training in inner alchemy,
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which they brought back to Korea. There is a record of Kim Kagi's ascen-
sion as a celestial immortal in Shen Fen’s i # Xuxian ghuan 4 1L 1§ (Sup-
plementary Immortals’ Biographies), and a stele on his activities was discov-
ered recently on Mount Zhongnan £ (b near Xi'an. The Haedong chindo
rok also contains an account of the late-Shilla literatus and Daoist Choi
Chiwon #£ X it (b. 857). An official at the Tang court, he was both a prac-
titioner of Daoist magical arts and an official on the staff of the military
commander Gao Pian # %i. It therefore seems that the new tendency in
Daoism toward the Zhong-Lii school of inner alchemy #§ & £/t i entered
Shilla through those who had studied in China (sec Cha 1988, 11-38).

KORYO # R (918-1392). With the advent of the Koryé dynasty, clear
examples of the flourishing of Daoism become more numerous. Although
Koryé was a Buddhist state, the royal court favored Daoism in its early
period, using legitimation stories of various divinations and secret records
about King Tacjo’s X (r. 918-943) accession which closely resemble the
myths surrounding founders of Chinese dynasties and often involved his
celestial approval through a renowned Daoist. This suggests that there was
a sympathetic relationship between the founder, King Tacjo, and contem-
porary Daost adepts both before and after his accession to the throne. Thus

Daoist aspects in the originally Buddhist ceremony called Palkwan fave /\ S
# (Assembly of the Eight Views) include sacrifices to the god of Heaven
X #, the five mountains, famous hills and great rivers. In the seventh year
of his reign, he st up the Kuyo dang 7% # (Hall to the Nine Luminaires)
as a venue for Daoist offerings (jiao 8 ) to the stars, further consolidating his
authority by elevating Daoism to an equal rank with the state religion of
Buddhism.

Conunumg along these lines, the Koryd not only maintained the Kuyo
dang, but also implemented Daoist principles and practices at fifteen sites,
including the Bokwon gung, the Jondan I if (Padded Altar), the Séngsu
jon £ 75 R (Palace of the Constellations), the Jéngsa sack i# % & (Burcau
of Pure Aflairs), the Dacchong gwan A 8L (Temple of Great Clarity) and
the Sokysk jon B iR of Brilliant I  figo
offerings were performed there, including those directed to the birth star,
the Northern Dipper, the Great One, the constellations, the Three Worlds
Z $, the multitude of divinities & # and the planets X £ —indicating of
a rich and complex religious scene.

The most important innovation regarding Koryé Daoism, moreover,
was the establishment of the Bokwén gung in the tenth year of King Yac-
jong 4 (1115; see Yang 1988b, 485-505), which was specially designated
to allow the p of Daoist puril ies (¢hai %) and
offerings for the protection of the state. The project was greatly supported
by the Northern Song emperor and Daoist sponsor Huizong (r. 1101-1126),
who sent two Daoist adepts to assist. Even before this time, King Yaejong
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had developed an interest in Daoism, and in the second year of his reign
(1107), installed a statue of the Heavenly Worthy in his palace. Offerings
were held every month, and in the fourteenth year (1119), he decreed that
lectures on the Daode jing be given at the Chéngyon gak & %M (House of
Pure Debate).

Even after Yaejong, Daoism continued to receive strong state support,
and under King Injong 1= 5 (1122-1146), the Palsng dang A% ¥ (Hall
to the Eight Sages) was erected in Pyongyang, following the
tion of the monk Myochéng #i#. Portraits of the eight Korean immortals
were installed there. Like the nationally venerated figures of the immortal
Taeback X {8, who had similar abilities as the bodhisattva Manjusri,and
the immortal Pyéngyang ¥ 3, who was like the Buddha Dipamkara, they
represented a fusion of Buddhism and Daoism while also being decply
rooted in original Korean culture. Their worship was felt central to political
stability, and numerous offerings were held in their honor, especially under
King Edijong # # (r. 1146-1170), who thereby depleted the resources of
the royal treasury.

The official favor granted to Daoism in the Koryd period gave rise to
the widespread private practice of Daoist cultivation among intellectuals,
and also to a form of Lao-Zhuang philosophy. Lee Jahyon % % Zand Lee
Myéng % % rapidly rose to fame for their lives as hermits practicing Daoist
cultivation. Jung Jisang #§ 0% and Han Ahnin # % {- made profound
achievements in Lao-Zhuang studies. Lee Inro % 1= % and Lim Chun ##
admired the Seven Sages of the Bamboo Grove in the Jin dynasty (3rd c.)
and in their imitation formed the Juklim gohii 4 ## # (Lofty Gathering
of the Bamboo Grove). Their works are densely interwoven with the phi-
losophy of Daoism and immortality ideas (sce Lee JG 1989, 81-100).

(OSON 98 (1392-1910). The Chosén dynasty adopted Confu-
cianism as the state doctrine, and the filteen sites for Daoist offerings and
other rites that had been established under the Korys were almost all abol-
ished, even including the Bokwon gung and the Dacchéng kwan. King
Tacjo A (r. 1392-1398) had been interested in Daoism before his acces-
sion and even performed Daoist sacrifices to the planet Venus, but in the
first year of his reign the Ministry of Rites ## # recommended that he
should abandon all the places of Daoist worship. As a result, he retained
only the services of the Sokyok jon, which was preserved until the Japanese
invasion of 1592 and became the only national Daoist institution of the
Choson. In Tacjo's third year, court officials were still debating whether or
Rot to move to a new capital, and Tacjo personally conducted divination at
the Sokydk jon to decide the matter. This shows that during the carly years
of the Chosdn, the Sokyék jon continued to function and still enhanced the
tradition of previous dynasties.
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Under King Sacjo # 1 (r.1455-1468), the Sokydk jon was renamed
Sogyok so 8 48 & (Burcau of Brilliant Investigation). This implics that it
was no longer recognized as a religious institution, but was reduced to an
executive state office. Nonetheless, it continued, as in Kory6 times, to be the
main venue for offerings and rites that exorcised evil influences and pro-
cured good fortune. Under King Tacjong A 3 (r. 1400-1418), Kim Chom
48, the head of the Sokyék jon, proposed the installation of state worship
of the Great One and of offerings to the Great Lord of Heaven, also urging
Tacjong to sacrifice to the national gods. His proposal, however, was not
adopted.

Under King Chungjong 4 : (1506-1544), a faction of court officials led
by the Confucian reformer Cho Kwangjo 43  # petitioned for the aboli-
tion of the Sogydk s6, as a result of which the temple was closed. Later,
however, an opposing faction gained influence and King Chungjong issued
an edict to reinstate the Sogyok s. It was finally abolished after the Japa-
nese invasion, marking the end of the official organization of Korean Dao-
ism (Lee JG 1988, 109-12).

The fate of the Sokyék sé is typical for the overall devastation that offi-
cial Daoism suffered during the Chosén. On the other hand, important
developments occurred on a less official level, where Daoists formed centers
to conduct studies and experiments in inner alchemy. They were known
collectively as the Danhak pa /A ik (School of Alchemical Stadies)
and can be traced back to groups of intellectuals who had practiced Daoist
methods in private and independent of organized or national Daoism, from
the Three Kingdoms through the Koryé. Prominent figures include Kim
Kagi and Choi Chiwon of the Shilla, as well as Lee Jahyon, Lee Mydng and
others under the Koryd.

With the improved organization of Daoists pursuing alchemical studies
in the Chosdn, the dominant direction of Korean Daoism shifted from
being national and disciplined to being private and experimental (Jung
1995, 188-89). The salient features of the new trend are presented in Cho
Yojok's 4 it M. 1588) Chinghak jip # ¥ % (Collection of Master Blue
Crane) and Hong Manjong's # % 5 (1645-1725) Haedong yijtk % % % 3t
(Record of Eastern Sea Immortals; see below), which both trace Chosén
ideas and practices back to Korean myths about Hwanin, Dangun and
others. In contrast, Han Muwac’s Haedong chéndo rok sets forth a more his-
torically plausible account of the transmission of Korean Daoist lineages
from Choi Chiwon, the Shilla student at the Tang court, through the Kory
period, to Kim Sisib &84 & (1435-1493) who transmitted Daoism to Hong
Yuson ##3% (1431-1529), Jung Hiryang M#BR(®. 1469), Jung
Ryém Apsk (1506-1549) and others .

Alchemical studies under the Chosén broadly incorporated practices of
inner alchemy as undertaken in the Zhong-Lii tradition and Quanzhen
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4 X (Complete Perfection). Nevertheless, its followers did not simply take
over Chinese theories of inner achemy, but attempted, through a pattern
of scholarship and commentary, to deepen their own understanding and
interpretation. Kim Sisib, in his Yongho ron # /% $& (Discussion on Dragon
and Tiger), developed his own critical theory of inner alchemy using the
language of Neo-Confucianism (see Yang 1988a, 85-86), while Jung Ryém
wrote the earliest Korean work on inner alchemy, the Yongho bikys! # 7% 5%
& (Secret Formula of Dragon and Tiger). The latter not only became the
basic textbook of the period, but also had a great influence on the formation
of the distinctively Daoist medical system represented in the Chosdn medi-
cal text Dongui bogam (see Lee JS 1988, 217-18; Jung 1992, 158-59; Yang
1994b, 398).

Kwon Kikjung # % + (I5B.‘>I659), the great master of| Ia‘c—Chosnn in-
ner alchemy, neidan in his

 uhae $: ] 2 Ai IR (Commenury to the Cantong qi). It offered a
complete ontology, theory of human nature, system of alchemical practice
and doctrine of immortality. S5 Mydnging % # M (1716-1787) similarly
wrote the Chamdong ko % | % (Study of the Cantong ¢i), which added an
original commentary and textual criticism to the Chinese scripture and
established its formal study in Korea (see Kim Y. 1990, 283; 1995, 533-35).

Chosn intellectuals were also deeply interested in Lao-Zhuang stud-
ies. Lee Yi %3 (1536-1584) wrote a commentary on the Daodz jing called
Suntn B (Nawe Words), Park Saedang 4} ¥ (1629-1703) authored the
MMM 15 (New Commentary to lhe Daode jing) as well as
the Jhuangz); and Han
Wotgm nik (|507 1751) composed the Janga Mnlw # F MM (Analy-
sis of the Zhuangzi). All sought to establish a critical interpretation of Lao-
Zhuang thought from a metaphysical slzndpoim (sec Song 1995, 383; Cho
1997, 215), following the trend of their time to submit objects of scholarship
to analysis and research from a Daoist pclspecuve Lee Kyukyéng accord-
ingly included a long discussion of Daoism in his Qju yénmun jangién
B #7 X % % ¥ W Miscellancous Collections of Essays from the Five
Islands) and glves a thorough analysis and interpretation of Daoist and
immortality scriptures. This work stands out especially as an exposition of
the essence of Daoism.

In the late Chosén, another form of Daoism became popular: Chinese-
style morality books # #. The first among them to be transmitted to
Korea was the Yinghi wen #2 '% X_(Text of Secret Blessings) in six hundred
sections. It was sent by the Ming Emperor Chengzu (Yongle; r. 1403-1425)
to the Chosén king Tacjong A #. After this nothing more was published
until 1796, when the comprehensive morality book Fingxin & #(1% # (Rec-
ord of Respect and Faith) was published in Korean under the title Kyéngshin




DAOISM IN KOREA 801

rok dhnssk # 1% % 3348 (Korean Interpretation of the Jingrin k). It was highly
popular, as were the Guansing jasgun mybngsing kying Shnhae W) %2 % & 4 %
% ¥ M (Korean Interpretation of the Sacred Scripture of Lord Guandi),
the Sansheng xunjing =. % {48 ( Systematic Scripture of the Three Sages) and
the Guokus cunshen 181t % 4 (Transformation through Visualization of
Spirit). Morality books typically contained practical precepts and simple
prayers; being well received among ordinary people, their application in
Korean socicty ushered in a new aspect of popular Daoism in the late
Chosén. Their popularity can be attributed to several factors, including the
abolition of the Sogysk s6 and the decline of official Daoism after the Japa-
nese invasion of 1592, the cult of the god Guandi as transmitted from Ming
China, and the encouragement given to morality practice by Kojong # 7
(r. 1863-1907) and other kings.
Populzmy, moreover, was nol hmucd o v.he Chinese texts that hzd bcen
d, but extended to i
Kagsae shinpyun palgam % 1 % 4 /\ $ (Eight New Chapters on the Enlughp
enment of the World; dat. 1856), for exa.mple, contributed a commentary
and wpplememary notes to the Ganying pian % & (Treatise of Impulse
and Response), the Wenchang dijun yinzhi wen X & mmn (Lord Wen-
chang’s Text of Secret Blessings), the Guandi baoxun W% R i (Precious
Exposition of Guandi) and other major morality books (Lee K. 1988, 456;
Choi 1997, 130-34).

While these books were at the heart of popular Daoism, on a more offi-
cial level the Japanese invasion of 1592, the Manchu invasion of 1636 and
disputes among aristocratic factions prompted doubts about the monarchy
and the Confucian worldview. Some of the declining clans then embraced
an anti-establishment mentality and, having obtained a pessimistic progno-
sis about the fate of the dynasty through divination and other Daoist meth-
ods of fortune-telling, advocated a new world order. One trend focused on
the Jung gammok A9 # (Prophecy of Master Jung), which adopted popular
Daoist views on divination. As the power of the monarchy wavered toward
the end of the Chosén, this trend became even more widespread, and
ultimately became an invisible force on as broad a scale as an armed rebel-
lion (Jung 1995, 201).

With the end of the monarchy approaching, popular religion increas-
ingly was infected by a rebellious spirit. Popular Daoism at this time disinte-
grated and was reconstituted in the so-called new religions. Among them
were Donghak X £ (Eastern Doctrine), established in 1860 by Choi Jaewu
¥4 % (1824-1864), and Jiingsan kyo ¥R il # (Teaching of Jingsan), cre-
ated in 1901 by Kang Ilsun # — ¥ (1871-1909), and they filled the spiritual
vacuum at the end of the Chosén still remaining to date. Daoism plays a
key role in their doctrines and practices, for example, in their worship of the
Jade Emperor, Guandi and other Daoist gods; their use of talismans and
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pursuit of immortality; and also their practice of visionary journeys to the
celestial realms (see Yun 1989, 327-43; Kim Tak 1994, 294-359). Jingsan
kyo even calls its leader “celestial master,” and onc of its central doctrines
is haawon (resolving a revenge) as described in the Taiping jing, a connection
that deserves closer examination (Jung 1995, 204-5).

‘THE MODERN PERIOD. From the end of the Chosén to the present
day, Korean Daoism has maintained its vitality in three areas. First, it has
been absorbed into new religious movements, such as Donghak and Jing-
san kyo, as well as merged with popular Buddhism and shamanism. Dong-
hak today is called Chondo kyo X il & (Teaching of Heavenly Principles),
and Jiingsan kyo has become Jingsan do # il i (Way of Jingsan) or again
Dacsun jinri hii A # J{%2 # (Great Truth Congregation). These groups
all propagate their own specific doctrines, but certain key elements remain
Daoist. Not only there, but even in Korean Buddhism and shamanism the
seven gods of the Northern Dipper and a number of gods are worshiped as
are the Jade Emperor and Guandi.

Second, Daoism survives in the countryside in the form of folk traditions
that contain traces of the worship of various gods as well as of the stove god
and the city gods, showing influence of both Daoism and Chinese popular
rellgum Thlrd Daoist practices have bcen ha.nded down i leldIlI-“y or m

and they are i i
institutions that pervade the entire country, such as the Hankuk yanjong
won 8t Hl 5 # B (Daoist Cultivation Circle of Korea) and the Kuksén do
@ 4ihill (Way of the National Immortals). Although rooted in the Choson,
they have recently exerted considerable influence on the new wave of gigong
and yangsheng activities that has swept the country.

‘The pervasive presence of Daoism in Korean culture has moreover
given rise o an atmosphere of rigorous academic inquiry. As pointed out
carlier, Lee Ninghwa (1868-1945) paved the way for modern Korean
Daoist studies with his exemplary “History of Korean Daoism” (see Lee N.
1977)—in continuation of the objective academic spirit of Lee Kyukyéng
# £ #. The main rescarch venue today is the Hankuk dokyo munhwa
hakhii # [ ili # X 1t % # (Korean Association for the Study of Daoist
Culture)}—whose members participate in rescarch in many areas, including
literature, art, philosophy, history, religion, folklore, and medical science.
They discover, classify and report new materials and engage actively in
association conferences every spring and autumn. Their annual journal is
entitled Dokyo munhewa yonku i # X AL & K (Studies in Daoist Culture), and

itis now in its thirteenth year.




DAOISM IN KOREA 803
Texts

HAGIOGRAPHY. Haedong chéndo rok i X {8i# # (Record of the
Transmission of the Dao in the Eastern Sea Country [Korea]; handwritten
Chinese characters; Kyujanggak Library), by Han Muwae % & (1517-
1610). A record of Korean Daoist lineages, the text describes how Choi
Siingwu, Kim Kagi and the monk Jahae went from Shilla to China during
the reign of the Tang Emperor Wenzong (827-841) to leam about the Dao
from the Daoist Shen Yuanzhi and Zhongli Quan. Among the books they
received were the Qinghua miwen % # 4 X (Secret Writing of Blue Flores-
cence), the Lingbao bifa & % & £ (Final Methods of Numinous Treasure),
the Jin’sa0 £ 1% (Golden Declaration) and the Tiandun lianmo jue X 3§ 8% K
% (Formula to Exorcise Demons in Accordance with Heavenly Ryhthms).
Later, the Shilla monk Hyunjun % {§ also visited Tang China and studied
methods of deliverance from the corpse. He wrote the Basa youin sul
$4##3# (Ars of Bodily Regeneration) and the Kaya boin bob
#8313 (Methods of Bodily Regeneration from Mount Kaya). These
various techniques were then transmitted to Choi Chiwon who duly be-
came the founder of Korean inner alchemy.

The Haedong chéndo rok further describes the lineage leading from Choi
Chiwon to Kwon Chéng # i# of the Koryd, to Kim Sisib of the Chosén
and to Han Muwae, the author himself. Scholars assume, according to this
book, that the lineage before Kim Sibiib is rather spurious and that Korean
inner alchemy derives from Chinese Quanzhen models (Kim N. 1987, 138-
46). Besides the lineages outlined by the author, the work also has a postface
by the literatus Lee Sik % # and several texts on inner alchemy (see below).

Chénghak jip % 1% % (Collection of Master Blue Crane, photolitho-
graph edition from Ahsia munhwasa 3 &% X {t#), by Cho Yéjok
44 7% # (0. 1588). This records in note form the activities and conversations
of people in the circle of immortality adepts that surrounded the author’s
teacher, We Hanjo $£K # or Master Blue Crane # #8 | A.. The introduc-
tion describes the activities of the legendary immortal Lee Sayon % 2.ifi,
also known as Master Cloud Crane 2 #% % % and discusses his lineage of
teaching, mentioning the tradition of Korean immortality. The text presents
anecdotes and life stories of immortals, as well as their techniques, writings,
and so on. It begins the Daoist lineage with the mythical figure Hwanin
48 B and relates how he transmitted the Dao to his son, the celestial king
Hwawung 484. He, in tumn, passed it on to his son, Dangun #i &, who
rode around on an ox and governed the kingdom for 1048 years before
becoming an immortal. Later, Master Munbak X #} K transmitted the Dao
of Dangun to subsequent generations.

Also appearing in the divinc lincage are the goddess Bodék W ## of the
the immortal Chamsi & # JL A of the Garak state
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R # B; Yongrang, Mulgacja 47§ F and Choi Chiwon of the Shilla; and
Lee Myéng # % and Kwak Y6 §8 of the Korys. These various figures
have no direct connection with each other and are, for the most part, spuri-
ous. Nevertheless, the book also contains a detailed record of the lineage of
teachers from the times of King Yénsankun % i & (r. 1494-1506) to its
author. They excelled at a variety of Daoist pmllcts. including (he five
thunder rites, calendar calcul; tality
accumulation and dream control. The text is a pml‘onnd literary achneve~
ment and its figures all have outstanding immortal qualities.

The lineage of immortals in the Chinghak jip is diflerent from that in the

chbndo rok, which indicates that there were probably many different
branches of Daoist practice in Chosén times. Moreover, unlike the Haedong
chéndo rok’s concern with Chinese Quanzhen Daoism, the Chinghak jip fo-
cuses more on the myth of Dangun and the ancient origins of Korean
Daoism, revealing a nationalistic agenda (Choi 1990, 40-47).

Haedong yij6k i§ X & M (Record of Eastern Sea Immortals; typed
Chinese characters; in Hong Manjong’s collected works), by the literatus
Hong Manjong 3# %  (1645- 1725) of the mid-Chosén. I introduces a

of famous i ical order, from antiquity to
the Chosdn period. Figures include: Dangun, the ancient ancestral founder
of Korea; Kings Hydkgésac # & t# and Dongmydng X 84 of antiquity;
Kim Kagi and Choi Chiwon of the Shilla; Kang Gamchan # #§ % of the
Koryd; and Kim Sisib, Jung Rysm, Nam Sago i #5 # and Kwak Jaewu
152 3% of the Choson. Hong Manjong traces their lives on the basis of
historical and literary texts, using textual criticism and commentary to
construct their biographies. Eleven ol‘ the allogzther thirty-eight personages
are also desribed in the Haedong chénde

Hong’s intent was to prove that Koma had immortals just like those de-
scribed in the Chinese Liexian ghuan (Biographies of Immortals) asserting
that Korean Daoism had had indigenous origins. Some of the themes in his
book, however, are so similar to the Lizxian ghuan and the Liaozhai 2kiyi % %
% £ (Strange Stories from a Chinese Studio) that they can be said to imi-
tate the Chinese stories (Nozaki 1992, 240-41). Nevertheless, the fact that
the Haedong yijsk was composed by a famous literatus and that it systemati-
cally documents the families of Korean immortals, means that it is of vital
significance for Korean Daoist studies. Hwang Yunsok 3 JIL1%(1729-1791)
later studied the book and supplemented further biographics to it, creating
the Haedong yiiok bo % ¥ M (Supplement to the Record of Easten Sea
Immortals), which comprises a total of 102 figures (Choi 1993, 154-63).

Ogae ilji jip 1% B # % (Record of Ogae’s Daily Routines, handwrit-
ten Chinese characters; Dongkuk University Library), by Lee Uiback
# H A (b. 1711), an intellectual unappreciated in his own time and student
of Han Hyuhyu # & &, who spent his life wandering around the country-
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side befriending people. The book is an edited collection of his observations
and can be divided into three main sections. The first describes important
Daoist figures of the ancient Chosén and Three Kingdoms periods. It shows
that Korean Daoism arose independently and that its ancient origins are
not Chinese at all. Dangun is accordingly revered as the founding ancestor
of Korean immortality (Choi 1990, 41-42).

The second section relates the eccentric activities of immortals and re-
cluses of different ages in the form of a novel. It describes the lives of the
immortal Han Hyuhyu 8k {k, the Daoist Sénwu & F, the goddess Bodék
and the literatus Choi Chiwon, including their practices and writings. The
third section concerns Daoist arts and scriptures. It records examples of
practicing and testing methods of deliverance from the corpse, magical arts,
geomancy, divination, talismans and spells, and describes in detail Han
Hyuhyu's book of divination, the Hongyén jinkyl i & JU$k (Perfect Formula
of the Vast Smoke). It also conveys details of Hwanwung’s text on immor-
tality, the Hybnmyo kydl % $93% (Formula of Mystery and Wonder) As the
author Lee Uiback, m ¥, was a fourth of Lee
SayBn, an important figure in the Chénghak jip, the text’s Daoist Imea;e and
intellectual orientation are closer to the Chnghak jip than to the Haedong

chéndo rok.

COLLECTIONS. Doga jikji dokjo kyéng i % i 15 % B 5 (Mirror
of Instructions and Reflection on Daoism; typed Chinese characters; Na-
tional Central Library), edited by Shin Donbok % % ff (1692-1779). The
book comprises two distinct sections and approaches, the Fiki mun
45 (Gate of Instruction), and the Dokjo mun %) % P9 (Gate of Reflection),
which were later also published separately. The first is divided into three
sections, dealing with physical practices, such as arts of the bedchamber, the
equal cultivation of yin and yang, and extending life. The second has one
section on a more meditative approach, focusing on the cultivation of purity
and tranquility.

‘The book as a whole is composed of materials taken from the Ming col-
lection Daoshu quani i % 4 % (Complete Collection of Daoist Texts) and
Kwon Kikjung’s Chamdongkae juhae. It also draws on the Ming works
‘Shouyang congslu % % & # (Encyclopedia on Nourishing Longevity), Jinsheng
bajian i % /\ % (Eight Memoranda on Honoring Life) and Wanbing huichun
% #% @ & (Complete Recoveries from Every lliness). It also makes use of the
Chosén works Namgung sénsaeng jon i % % * 1§ (Biography of Master Nam-
goong) and Donghuk jéndo biki X & 1§ il $ 82 (Secret Record of the Trans-
mission of the Dao in Korea). The editor systematically compiled materials
from these texts in accordance with a Daoist worldview (see Kim Y. 1996,
288-91).

The text discusses Daoist theories of cosmology and the human condi-
tion, but also includes ontological theories, methods of inner alchemy and
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descriptions of specific steps for various levels of practice. The text presents
an almost complete collection of the principles of moral enlightenment
required before practicing inner alchemy, the main themes of spiritual and
physical discipline, from practical plans for physical training to self-
cultivation through taking herbs and regulating the interior fire. Al this
implies that inner alchemy in the late Choson had attained a certain level
of profundity and that theoretical inquiry was more wide-ranging than ever.
Shin Donbok can be seen as continuing the tradition of inner alchemy
studies of Kwon Kiikjung and others, in addition to which he incorporated
the whole range of schools of Chinese Daoism.

Chinese inner alchemical materials used in the book include the Cantong

i as well as works from all manner of schools, but mainly focus on the
Southern School as represented by Zhang Ziyang’s 5 %8 Wuzhen pian {&
U8 (Awakening to Perfection) and Yuging jinsi shilu E /& 4 # % # (Record
of the Golden Casket of Jade Clarity), Chen Niwan’s B & Xuan'ao jicheng
% # % & (Collection of Mystery and Profundity), Chen Zhixu’s B & &
Jindan dayao 4 # A % (General Principles of the Golden Elixir) among
‘others. From this it becomes clear that while early inner alchemy in Korea
was influenced by northern Chinese schools, including Quanzhen, late
Chosdn practice relied heavily on the Southern School.

1% % ] % i} (Interpretations of the
Cantong gi; handwritten Chinese characters, Library of Seoul National Uni-
versity), dat. 1857, by Kang Hénkyu % & £ (1797-1860). The tide of this
is misleading, becausc it is not, in fact, a commentary on the Cantong gi, but
a collection of important materials on Daoist practice. Its can be divided
into five sections:

(1) the Shier danjin + — # #% (Hidden Wisdom for Twelve Elixirs) and
other Chinese Daoist texts;

(2) Han Muwae's Haedong chéndo rok;

(3) Kwak Jaewu's Yangshim yokys! %2 % 3k (Essential Formula of
Mental Cultivation), a compilation of highlights from the Bokki jap-
bép AR M £ (Various Breathing Exercises), the Bokki shipsa
M%+ B (Ten Forms of Breathing Exercises) and the Baopuzi

neipian;
the Lingbao bifa zhific & W # 7= A M (Direct Understanding of the
Final Methods of Numinous Treasure);

(5) an appendix to the Hivangtim okcho % £ F 1% (Jade Compendium
of Yellow Gold), composed of selections copicd from the Huangting
nejing and the Wuzhen pian.

This book, and the sllghlly carlier Doga jiki doko kying, are typical Ko-
rean Daoist collecti selections from
Korean and Chinese texts dealmg with inner alchemy, cultivation, breath-
ing exercises, gymnastics and morality, and are of great importance.

@
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INNER ALCHEMY. Yongho biky6l I /% £:% (Secret Formula of
Dragon and Tiger; handwritten Chinese characters; Yonsei University
Library), by Jung Rydm (1506-1549), an exposition of instructions on inner
alchemy and cultivation techniques from the early Choson period. The
author is also known as Bukchang 3t & (Northemn Chamber), and hence his
book is sometimes referred to as Bukchang bikyil 4t B #:3k (Secret Formula
of the Northern Chamber). It is closely related to the Cantong ¢i and other
esoteric Daoist texts, so that early scholars encountered considerable diffi-
culty in its the text has been greatly
favored by Korean practitioners to the present day. It is divided into three
sections, on “Breath Control” (bigi M4), “Embryo Respiration” (taixi
J:8), and “Regulating the Fire throughout the Cycle” (ghoutian huo-

M R X 1k), ea:h with Ialer commemznes It r.nlxclzes the methods of

eml and holds the essence
or the human bemg to be in the mlauonshlp of body 7, energy 4. and
spirit #.

? ‘The book details a clear program of cultivation. The first task is to con-
centrate the mind and control one’s breathing, and then to obtain a vision
of the “mysterious female” (xuanpin % 4t). Next come embryo respiration
and the regulation of the alchemical fire, after which the embryo is formed
(sce Yang 1994b, 396-401).

Dans6 kuky6l 7+ % 0 1 (Formula Delivered Orally on Internal Elixir;

16 j.; handwritten Chinese characters; in the Haedong chéndo rok). This is a
theoretical work of unknown authorship on inner alchemy in the early
Choson. The work is contained together with the Danka byélii kukydl
#A % #1 ' O3 (Formula Delivered Orally on Inner Alchemy) in an appen-
dix to the Haedong chindo rok. It takes the subtle theories of inner alchemy as
the principal Daoist doctrine and argues that Daoism reigns supreme
among the three teachings (Confucianism, Buddhism and Daoism) and is,
in fact, the major element of their common source. When ¢i is centrally
aligned, according to the text, it gives rise to the human and the cosmic
realms. A balanced and harmonious gi, therefore, is vital for a program of
cultivation.

Probably influenced by the Cantong gi, the Danss kukyél describes the pro-
cess of cultivation as “holding the One” (bagyi §#1 —) a term from the Daode
jing. The aim of cultivation is to transcend the limits of ordinary expectation
and be manifested as a celestial or earthly immortal. “Holding the One” is
necessary for this process, the “One” being the gi of perfection before crea-
tion, literally “before Heaven” (xiantian % %) and signifying the primordial
giat the origin of humankind. The text applics inner alchemy to interpret
the Daode jing, so that “holding the One” comes to mean the formation of
an elixir. In addition, it places great emphasis on human relations and sets
great store on the practice of virtue. Along the same lines, chapter eleven
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of the Danka byli kukyl gives concrete suggestions for virtuous conduct,
specifying that only after accumulating three thousand merits and eight
hundred good actions can one attain the Dao.

The text also explains that the adept should place an ancient mirror and
sword in his room to ward off the attacks of demons when practicicing
cultivation. It also suggests worshiping the seven stars of the Northem
Dipperand ways to prolong life by driving away the three corpses (sanski
Z F). Clearly, systematic theories of inner alchemy in the Chosdn period
did not completely eliminate elements of religion and necromancy (Kim N.

1987, 146-65).

cae juhae %[5 82 1i % (Commentary to the Cantong g1, 5
j; handwritten Chinese characters; Kyujanggak Library), dat. 1639, by
Kwon Kiujung # % # (1585-1659), a scholar and practicing alchemist of
late Chosén. Originally a Confucian, Kwon authored commentaries on
Confucian, Daoist and Chan-Buddhist philosophy, and established his own
systematic philosophy of inner alchemy based on the harmonization of the
three teachings. His “Theory of the Matching of the Three in Inner Al-
chemy and Yijing” AP & B] #& was based on the principles of the Tijing
used in inner alchemy. His concept, moroever, of the common origin of
immortality and Buddhism combined both Chan and alchemy, while his
understanding of the dual practice of Chan meditation and inner alchemy
combines the Chan cultivation of one’s nature with the alchemist’s refine-
ment of gi. On this basis he then developed his encompassing theory of
inner alchemy, with the purpose to soften the harsh criticism of Daoism by
the Confucianism and Chan-Buddhism of his time and to lay a solid foun-
dation for a systematic Daoist worldview.

He took the Great Ultimate (Taiji & #&) and the one ¢i before Heaven
(viantian yigi % % —#)to be the root from which the myriad beings
stemmed, and which in human beings formed inner nature (xing #£) and
destiny or life (ming #). He then advocated the dual cultivation of inner
nature and life and suggested concrete practices for cultivating life first and
then nature. When cultivating life it is necessary (1) to harmonize the water-
gi and fire-gi within the body, (2) to grasp the one gi before Heaven, and (3)
to accord with the cosmic cycles. Then the one gi will flow into the human
body, whose inherent natural ¢i will accordingly transform into its pre-
Heaven counterpart. When this stage is complete, the adept proceeds to the
cultivation of nature. This is like the samédhi (chanding # % ) of Chan Bud-
dhism, in which all concepts are abandoned and no-mind at one with the
Dao harmonizes with the realm of the Dao. Then one’s life and nature
before Heaven, in their original substance, can be eternally liberated, and
one reaches a state thoroughly different from the finite, after-Heaven life
and nature in the actual world. Thus those who attain immortality through
cultivating life and nature possess a liberated spirit and are truly immortal.
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This unique vision of inner alchemy, which includes a valid ontology and
metaphysics, makes Kwon a vital figure in the history of Korean Daoism
and his work a document of great importance (see Kim N. 1990b, 182-200).

MORALITY BOOKS. Ky6ngshin rok 6hnsék # 1% 4% ¥ 4‘ (Kore-

ion of the Fingxin bi; itten Korean script; ed. in Hankuk

dlnk jaryo chongs$ W] 153 & # 8 F [Collection of Materials about Korean
Linguistics], vol.3), dat. 1796. This is a Korean translation, published in the
Bulamsa Temple # B ¥ near Scoul. A second edition was made in 1880
by order of King Kojong # 7. The original Chinese edition comprised
nineteen morality books, but there are only fifteen in the Korean edmon
Texts in the collection include the Ganying pian; Wenchang dijun yinzhi wen;

Wenchang dipum quaniao wen X & ﬁ:ﬂ#X(Exhonzuons to Filial Piety by
Lord Wenchang); the Wenchang dijun jigic baozhang X & % % # 2 % %
(Lord Wenchang’s Precious Verses for Salvation through the Kalpas);
Fingzao pian ¥ $+ % (On Worshiping the Stove God); Xing bu feigian gongde
b 77 R $ 3 %8 5] (Virtuous Examples of How to Live without Wasting
Money); Gongguo ge zuanyao )i# 18 % B (Essentials of Reckoning with the
Ledgers of Merit and Demerit); as well as a variety of other records of
efficacious practices. The last section of the text explains the original pur-
pose of publishing a Korean edition: regardless of sex, age, wealth or social
status, many who read the book will practice good, reform their evil ways
and live a peaceful and happy life. The value of the book lies in its exhort-
mg people to be good in the world and practice sincerity and honesty. It
gives people clear moral guidelines and explains how good and evil actions
inevitably entail good and evil rewards (Choi 1997, 134-41).

Kagsae shinpyén palgam # # ¥ % /\ $& (Eight New Chapters on
the Enlightenment of the World, 11]., 6 vols.; typewritten Chinese charac-
ters; National Central Library), dat. 1856, edited by Choi Sénghwan
¥34H, an official under King Choljong % . In imitation of the Chinese
White Lotus Society (Bailian hui &1 3 #), he established a religious society
called Myoryénsa %8 # (Wondrous Lotus Circle), through which he
published many morality books, often inspired by planchette writing. Thus,
for example, the Jgung gamro s6 % & + % ¥ (Introduction to the Sweet Dew
That Saves the People) was written under the inspiration of the bodhisattva
Guanyin ## and Lord Fuyou i# f % &.

In content, the first two volumes of the collection contain the Jueshi san-
Jing % t# =48 (Three Texts on Enllghlcmng the World), which includes
‘commentaries on the Ganying pian, the Wenchang dijun yinzhi wen, and the
Guandi baoxun W% W Wl (Precious Words of Guandi)plus an appendix of
mostly popular Daoist material. Volume Il has the Fiong kam 1 # %

whichexpounds the practice of chanting scrip-
tures: recite for nine days the names of four senior deities, such as the
Heavenly Worthy of Grand Transformation, perform rites to gods that
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control life expectancy, such as the Northern Dipper and the stove god, and
respectfully recite the Jueshi sanjing. This should bring peace to home and
world, as well as infinite bleuingL

The fourth volume contains the Yiyun kam % f& & (Morality and Ethics),
which emphasizes Confucian ethical practice and lists sayings and proverbs

ding to the five relationships. In Volume V, the Sikia kam
wER (Concem for Letters) provides advice on writing and explains how
veneration of Lord Wenchang can help in studying for and passing the civil
service examinations, while the Katm kam ¥ ;2 §§ (Abstention from Sensu-
ality) contains warnings from the scriptures of Lord Wenchang and Lord
Fuyou to stay away from sensual desires, which are the root of all evil.

In Volume VI, the Unkip kam % & & (Reaching out in Benificence) con-
siders benevolence to be the life-giving ¢i of heaven and earth and states
that a mind whose life-giving ¢i is harmed will inevitably result in malevo-
lent actions. One should accordingly refrain from accumulating an unlim-
ted amount of things and from killing living beings. The last work of the
collection, the Uiyak kam % % $ (Medical Treatments and Medicine),
finally, lists a variety of prescriptions on the premise that good medicine can
help cure people.

'WORLDVIEW

Daoism, together with Ce ianism and By ism, is a vital

of Korean culture, despite the fact that historically there was no ordination-
based, organized Daoism in the country. Korean Daoism was therefore
unlike Chinese Daoism and never accepted the Highest Lord Lao or the
Jade Emperor as a leading deity and had a significantly different under-
standing of its origins and its highest gods. The majority of Korean Daoist
texts describing lineages of Korean immortals assume that its origins do not
lie with the Yellow Emperor or Laozi but with Hwanin, Dangun and other
key figures of Korean mythology. In ancient Korea, shamanism and
mountain worship flourished, and the views of these indigenous religions
are apparent in the Kogurys ritual Dongmang X @ (worshiping Heaven)
There were also the yingko {0 8% (receiving the drum) rite in Buyd % #,
and the Muchén 8 % (dancing for Heaven) rite in Dongyae X i&. In all
these, the sacred mountains, situated between heaven and earth, were
venerated by shamans as intermediaries and served to unite heaven and
earth.

The myth of Dangun, moreover, is a verbal expression of these rituals.
According to the myth, Hwanin, the Lord of Heaven, conceived of the idea
“t0 benefit all humankind” (hongik inkan 3L 3 A M) and sent his son Hwan-
wung down to Mount Backdu. The latter married Wungnyd # & (Bear
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‘Woman) and conceived Dangun who became the first king of ancient Ko-
rea. After a long reign, he became an immortal. The myth of Dangun
symbolizes the harmony between heaven and earth, and this harmony is
signified by the birth of Dangun, and in the fact that he pursucd the princi-
ple: of benefitting all ind while also cultivating himself. The doc-
trine of the integral harmony of heaven, earth and humanity i is known as
samil sasang. 8, or the “notion of conceiving three as one.” Following
this thinking, later generations also believed that the three persons of
Hwanin, Hwanwung and Dangun were ultimately one. These myths were
very influential in Korean culture and also in Korean Daoism (see Cha
1986, 33-36, 95-105; Song 1987, 20-33; Yu 1987, 62-63).

After the early figures, who are shrouded in myths, Master Munbak—as
described in the Chinghak jip, succeded to the way of Hwanin and passed it
on to Yéngrang, one of the four immortals of the Elite Youth Corpse of
Shilla. Their training included physical exercises, martial arts, and sell-
discipline in ethics, morality and spirituality. They enthuasiastically partici-
pated in state events, and when the country was prosperous, they travelled
through the countryside and dehghled in the arts. Choi Chiwon, a later

of Shilla i the ideas of Conlfucius,
Buddha and Laozi with his worldview. The notion of| harmonizing the three
teachings had already appeared in China.in the Six Dynastcs, but in Shllla
it came from the i " thinking. It
spirit of benefitting all humankind and advanced the pursuit of szll‘-
cultivation.

This Korean iendcncy then influenced organized Daoism as it was
transmitted from China in the seventh century C. E. and made part of an
indigenous Korean culture. Although first transmitted in the late Koguryé

, Daoism was not established nationally as a form of organized relig-
fon, and only after the mid-Koryd the Bokwon gung and Sogyok so alter-
nated in performing Daoist rituals. Evidence for this s plentiful i the litur-
gical prayers (lit., “pure words” # 37) composed at that time.

According to them, Daoist belief cherished a faith in the multiple divine
personac of the highest deity, so that faith in onc high god coexisted with
faith in a multiude of divinities. In other words, the high god was not the
only god, but existed under many different names and in many different
aspects, each with the same reality, so that Heaven, Dao, Shangdi, the
‘Three Pure Ones, and the Great One were all of the same rank and status
and presented simply varying manifestations of the highest deity. Koryo
Daoist thought, therefore derived from the belief in 2 high god—as also
found in Shangqing and Quanzhen Daoism—which was linked with the
cult of the highest deity of indigenous Korea, again with the help of the
concept of three-in-one (sce Kim S. 1987, 117-21). Among lower ranking
deities, there are also the Northern Dipper, the Fate Star and the Six Ding
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< T (gods of time), with the Dlpper lalung a ununl place in popular prac-
tice, ntlmmg its Another exam-
ple of the integration ofChmesc and indigneous Korean religion is found
in the offerings held on Mount Mari f #|ili. Tradition has it that Dangun
sacrificed there to Heaven, instituting offerings that combined the cult of
the traditional Korean gods, mountain worship and Chinese Daoist rituals
for the benefit of the world by obtaining a harmonious frame of mind, long
life, good fortune and the avoidance of disasters.

From the twelfth to the fifteenth centuries, Korean Daoism saw the
world of human affairs as functioning in harmony with a cosmology based
on a supreme god who coexisted with many deities, both indigenous and
fomg\ From the mid-Chosén, orga.mud Daoism as centered on the So-
gyok 6 went into dcclme, and inner alchemical studies became popular

ong intell heless, the basic worldview of an i
harmonized Dacism never changed. Jung Ryém, for example, advocated
the merging of Confucian, Buddhist and Daoist doctrine and identified the
mysterious pearl that condenses in the Niwan palace £ 2% after the bright
and pure i has been established in a full cycle of proper regulation of the
fire, with the relics of the Buddha.

Kwon Kikjung, the expert in Cantong gi studies in the late Chosdn,
similarly continued Jung Ryém’s position. Under the premise of harmo-
nizing Confucianism and Daoism, he argued that Daocism and Buddhism
came from the same origin and that the realm of immortality pursued in
inner alchemy was the equivalent of the highest realm of Buddhist practice.
Kwon thought that the aim of inner alchemy was the same as that in Bud-
dhist doctrine, namely to return to the Great Ultimate and attain a state
beyond life and death. He advocated that Chan meditation and inner
alchemical cultivation be undertaken at the same time, seeing the two as
complementary. For him the spiritual cultivation of an enlightened mind
and the physical cultivation of a refined gi should always go together. Kwon
thereby continued both the harmony of Confucianism and Daoism as
reflected in the Cantong gi and the dual cultivation of nature and life as
developed by Zhang Boduan and Chen Zhixu (Kim N. 1990b, 194-95). He
persisted in the pursuit of the harmonized and integrated worldview handed
down from ancient, indigenous Korean culture.

PracTicE

STATE DAOISM. Because of the dominance of shamanism and mountain
worship in ancient Korea, the most popular rituals were sacrifices to
Heaven and rituals to the major mountains and rivers. These can be

to the ancient rituals of immortals and indigenous Korean Daoism, but we
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lack the material to investigate them in detail. Relevant information col-
lected in the Dongmun sén % X i& (Collection of Korean Traditional Good
Writings) is of a later date and concerns Daoist purification ceremonies and
offerings. The text specifically contains Daoist liturgical prayers # 33 used
in jiao rituals from the mid-Korys to the carly Choson. Beginning with the
reign of King Hyénjong B 5 (r. 1009-1031), Daoist offerings became the
state practices and were held inside the palace complex. Afier King Sénjong
% (r. 1083-1094), their frequency increased and they were no longer
restricted to the capital Kackyong Bl 7. (modern Kaesong), but were held
throughout the country. This pattern continued until the middle of the
thirteenth century. Under the Koryd, there were a total of 191 jigo rituals,
with the highest frequency occurring under kings Yaejong and Uijong (r-
1146-1170). Performed by Daoist priests in accordance with Chinese Daoist
liturgy as transmitted under the Song and formanlized through the estab-
lishment of the Bokwon gung, they included offerings to high Daoist gods,
such as the Lord of Heaven, the Three Pure Ones and the Great One, to
longevity deities, such as the Life Star and the Old Man Star, to various
constellations and planets, to the seven demonic and five benign spirits, o
the southern dawn for liberation from peril and others for the purpose of
exorcising disaster and illness. In addition, there were offerings to the Great
One praying for rain and 1o the cleven luminaries and twenty-cight con-
stellations of the zodiac for state divination. Their general purpose was to
secure peace for the royal family and the country and to save the people;
they were thus conducted both for personal reasons and with the intention
of benefiting others (Kim C. 1996, 188).

Under the Chosén, Daoist rituals were still conducted with the favor of
the royal family; they continued the legacy of the Korys though somewhat
scaled back in scope. Faced with the strenuous opposition of Confucian
officials, particularly in the beginning of the dynasty, official Daoist rituals
declined, and the duties and assignments of the only Daoist temple, the
Sogyok 55, were taken over by a government burcau. The latter employed
one supervisor (jago £ ), several officials and ten Daoist students. To
become an official at the temple, candidates had to be able to recite the
Fintan % ¥ (Ordination Precepts) and the Lingbao jing & W & (Scripture of
Numinous Treasure), and were examined on three texts selected from
among the Yansheng jing % % £ (Scripture on the Extension of Life), the

jing K—4% (Scripture of the Great One), the Yushu jing E4E4E
(Scnpl'ul! of the Jade Pivot), the Jheuun jing JL 4B (Scripture of the Perfect
Warrior) and the Longuwang jing # £ 48 (Scripture of the Dragon King).
Chosén Daoist rituals, like those of the Koryé, were therefore held accord-
ing to Chinese liturgy. They included offerings to the Northern Dipper and
the Three Primes, the planets Mars and Venus, the Ruling Star and various
comets, as well as sacrifices to the gods of good fortune and pure life, and
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prayers for health, for rain and for strengthening the army. They served to
secure peace for the royal family and the country.

Other state rituals, such as those on Mount Mari, however, continued
to have strongly indigenous elements and were not conducted according to
the Daoist calendar but at the times of the ancient Korean sacrifices to
Heaven, such as on certain auspicious days in late spring, showing that the
ancient indigenous liturgy still persisted. Since offerings on Mount Mari
included sacrifices made._to Heaven, Confucian officials believed that only
the Son of Heaven, i.c., the Chinese emperor, could conduct them, and
accordingly voiced objections to holding them in Korea because of its state
as a fiefdom. Nonetheless, the rituals were continuousloy conducted in
Korea.

As far as Daoist state rituals go, they ended when the Sogydk sb was
abolished. After this, Daoist rites either took place as part of personal culti-
vation or popular religion. For example, Jung Jising #2 #, a mid-Choson
alchemist, retired to the country to sacrifice to Heaven and hold formal
offerings—possibly indicating an extension of existing individual practices
or again the transfer of state practices to the individual level. Within popu-
lar religion, Daoist rites persisted in the new religious movements that arose
by the end of Choson. Choi Jaewu, the founder of Donghak, for example,
very much like Zhang Daoling and Kou Qjianzhi in medieval China, ob-
tained the Dao through a mystical experience while practicing self-
cultivation in the mountains. He had a vision of the high god and received
incantations and numinous talismans, then instructed his [ollowers to recite
incantations and swallow the ashes of talismans dissolved in boiling water
10 cure sickness—again like the Celestial Masters in China. The texts of his
incantations and writings of his talismans, on the other hand, did not come
from Chinese Daoism but were newly composed by himself.

Then again, Kang llsun, the founder of the Jiingsan kyo, claimed that
he was the incamation of the Jade Emperor; he, t0o, instructed his disciples
to recite incantations and drink talisman water, but his spells and talismans
show more active Daoist influence. The latter are particularly found in his
Hybnmu kyéng % 18 (Scripture of the Dark Warrior), while his invocations
were directed at the Great One, various immortals and spirit generals, at
Guan Yunchang W £ and the seven stars of the Dipper (Kim Tak 1994,
337-46).

POPULAR DAOISM. Many popular customs of the late Choson were
related to Daoism, and many aspects of contemporary Korean shamanism
find their roots in it. The three most commonly worshiped Daoist gods in
modem popular religion are the city or village god, the seven stars of the
Dipper and the stove god (Kim T. 1988, 533-35). Local gods can be found
at the entrance to villages or in temples on hillsides, then known as Sonang-
dang. Their cult was first transmitted from China around the reign of the
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Choson King Munjong X # (1450-1452) and soon integrated with the
traditional Korean cult of mountain spirits. The gods of the Dipper are
worshiped as granters of children and health or longevity. They are not
entirely of Chinese origin, but were already worshiped in shamanism and
ancient Korean religion. The stove god resides in the kitchen, worshiped by
housewives who offer him fresh spring water every mormning—a combina-
tion of traditional Korean beliefs and the Chinese god of fire and the
hearth.

In addition, the most salient custom derived from Daoism is the gengshen
B vigil, first practiced in Kory times. The beliel is that there are three
parasitic worms or ¢ the body whb ascend on every gengshen day to
report to the celestial administration and come back with orders to punish
people by making them sick and causing death. By staying awake on the

night, the corpses can be prevented from ascending. As a result, on
these days people would meet to drink wine, perform music and stay up
through the night. This became a national custom, and under the Chosén,
it was practiced even in the royal palace until it was banned under King
Yongjo % (r. 1742-1776). The remaining custom of staying up on New
Year's Eve is a relic of this practice. There was also the Chosén custom of
posting the words “Built by Jiangtai gong # & 7 on the gengshen day of such
and such a month and year” on the door of new homes. This was probably
derived from the popular Chinese Daoist belief that Jiangtai gong could
prevent illness from entering homes (Lee N. 1977, 271-73).

Other Chosén practices were connected with Daoist constellation cults.
When the age of a man or woman corresponded with the ruling constella-
tion, for example, he or she would make a straw figure (churéng & &) and,
on the eve of the day of Upper Prime (middle of the first month), throw it
onto the road to ward off evil influences. This was one of the many customs
to do with worshiping the Norther Dipper popular because of the influ-
ence of the Tushu jing.

Another popular Daoist custom since the Koryd was the practice of the
blind making divinations or reciting scriptures, especially the Yushu jing, to
point out good and evil, cure ilinesses and save people from danger. They
used the government agency known as the Bureau of Lucidity (Myéngtong
si 81 ¥) as the center of their activities, and even the king sometimes
commanded rituals to be performed there to pray for rain or to cure an
illness. Perhaps the fact that blind people officiated at these rituals is a
uniquely Korean phenomenon; and since there were no organized Korean
Daoist priests or temples, it was left to blind people to take their place (Lee
N. 1977, 253; Cha 1986, 86).

DAOIST TEMPLES AND CULTIVATION ORGANIZATIONS.
There is no way of knowing whether the Shilla Elite Youth Corps had an
established Daoist temple, but it is generally assumed that unlike in China,
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folk-developed Daoist temples did not exist in Korea; there were only na-
tional Daoist temples. The official Daoist temples documented in Korean
history are represented by the Bokwon gung of the Korys and the Ségyk
56 of the Chosdn. The former was both a Daoist temple and part of the
royal palace and, together with several Buddhist temples inside the palace
complex, served the royal family and state religion. Architecturally influ-
enced by Song Daoism, it probably resembled a Chinese temple. Located
in the north of the palace compound, it comprised two halls, one devoted
to the Lord of Heaven, the other to the Three Pure Ones. It was guarded
by barracks and permanently staffed by Daoist priests. Presumably this
meant that the temple also included accommeodations for the priests, but
according to the Gaoli ting # J @l 8 (Korys Illustrated , j. 18) by the
Song literatus Xu Jing # # (dat. 1123), Koryé Daoist priests worked in the
temple during the day and retumned to their private quarters at night. Thus
the activities of the Bokwon gung were not as strictly disciplined as those in
Chinese Daoist temples, and the priests did not have to be celibate to prac-
tice cultivation.

The Chosn temple, Sogydk s, was not directly connected to the royal
family, but also used by court officials. It had two halls, one for the Great
One, the other for the Three Pure Ones, and its supervisor and officials
held offerings according to Chinese Daoist liturgies. However, later the laws
governing the temple were relaxed, and the rites became just a matter of
formality, so that the Sogyék s6 no longer served as a venue for Daoist
cultivation.

In addition to the two major state temples, the worship of Guandi had
been introduced from China in the late sixteenth century, and a temple to
the deity was built in the castern part of Scoul. There were also small- sca.lc

groups and organizations which continued from i
generation. The various lineages of immortality mentioned in the Haalmlg
chbndo rok, the Chinghakjip and the Ogae ifijip are good examples. At the end
of the Chosén, popular cultivation organizations gained cven greater influ-
ence, and Daoist-inspired ordination lineages were established by the new
religions, such as Donghak and Jingsan kyo.
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CHAPTER TWENTY-EIGHT
DAOISM IN JAPAN

MASUO SHIN'ICHIRO"

DescripTION

The arrival of Chinese culture in Japan is usually dated to the fifth century
C.E. It is documented in inscribed mirrors and swords that were fashioned
by immigrants from the mainland yet nevertheless showed a specifically
Japanese character. These were distincty different from the auspicious
spells and magical incantations carved on objects, which were carlier im-
ported from China and Korca. In the sixth century, a more organized

ion of religion and artistry from the mainland commenced. Scholars
of the Five Classics .48 {4 + from Packche 7 i# transmitted Confucian
doctrines, while masters of the Northern Wei—again most likely after hav-
ing passed through Packche—brought Chinese medicine, divination, calen-
dar sciences and the Buddhist religion.

There are no clear records concerning the earliest transmission of Dao-
ism into Japan. According to a story recorded in the Mihondioki B & % £
(Chronicle of Japan, dat. 720), a man named Tajima Mori & il M 5F spent
decades of his life searching for the elixir of immortality and eventually
managed to get to the Eternal Land (tokoyo no huni % t# B), from where he
brought back the “fragrant fruit that grows out of season”(Ashton 1956, 1:
186), which he wished to give to his ruler. Upon returning he found that the
emperor had already dicd, sighed deeply and followed him into death.
About the country visited by Tajima the text says: “This Etemal Land is no
other than the mysterious realm of gods and immortals to which ordinary
mortals cannot attain” (ch. 6, Suinin 99; Ashton 1956, 1: 186). Scholars
have identified it as the immortals’ isles of Penglai % ¥, and the “fragrant
fruit” as the mandarin orange which grew in the Chinese south and was
alien to Japan at the time (see Nakamura 1983; Kohn 1995).

Another story in the Mhonshoki concerns Mizunoe no Urashimako
3419 # F, aman from Yosa ## district in the ancient land of Tamba
#+3&, northwest of modern Kyoto. Going out to fish in the sea, he caught

Translated by Livia Kohn
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a giant turtle who transformed into a woman. Startled and delighted, Ura-
shima made her his wife, and together they went into the sea to visit the
isles of Penglai, where he met with numerous immortals (Masuo 1997). A
version of the same tale in the Manyé-shit % 3 % (Collection of a2 Thousand
Leaves), which adds luster and embellishments to it, makes Urashima into
an immortal officer of the Eternal Land who rejoiced in the celestial splen-
dor and lost all count of time. Eventually returning to his home in Japan,
he received a jade box from his immortal lady. As soon as he opened it, his
hair turned white and his skin wrinkled, and he died shortly thereafter (see
Shimode 1972b). Other versions appear in fragments of the Tango no kui
fudoki 7% 1% Bl B £ B2 (Local Record of Tango Country), found in the Shaku
nikongs # €1 % £ (Chronicle of Japan Explained),in the Uraskinako den # 8
7 {8 (Biography of Master Urashima), its supplement and a number of
other early and medieval texts. These document an increasing adapatation
and embellishment of the story which is now a popular folk tale.

‘While these are highly legendary accounts that may or may not have
been transmitted in a Daoist context, other early evidence of the religion
includes the adaptation of its methods by yin-yang diviners and esoteric
Buddhist monks as well as the use of its spells and talismans in Shint6 and
Shugendd. A number of Daoist texts, from the Daode jing through talismanic
‘manuals to major religious documents, made it into Japan and played a role
in different historical periods. In addition, more recent practices involving
observing the Késhin vigil and calculating merits and demerits on the basis
of morality books can be described as forms of Daoism in Japan.

HISTORY

ANTIQUITY: SCHOLARS’ THEORIES ON THE TRANSMISSION
OF DAOISM. The first inkling of the presence of Dacism in Japan ap-
peared in the Edo period, in works by leading scholars of Chinese history,
literature and philosophy, such as Hirata Atsutanc ¥ & % . (1775-1843;
see Hammitsch 1936; Kohn 1995) and Oe Bunpa A ;T X # (1730-1790;
see Asano 1964). After them it was only in the early twentieth century that
the topic was raised again, different scholars looking at different texts and
presenting a variety of views on how Daoism came to be transmitted and
what role it played.

“The first among them, heir of the Edo scholars and a major forerunner
of modern studics, was Touda Sakichi # @ % % & who in a 1920 article
argued that the expression iennd % 4§ for the Japanese emperor, which was
first used in the eighth-century chronicles to replace the ruler’s title Skimi
A X, was a sign of strong Chinese, and particularly Daoist, influence. He
found evidence for the Chinese use of the term in a number of texts, in-
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cluding the Chungiu wei % #X 4 (Apocryphal Interpretation of the Spring
and Autumn Annals). In its chapter “Hecheng tu” 4 & ff (Matching Sin-
cerity), we find the following: “The great emperor and heavenly sovereign
(tenné) is the star of the North Culmen.” Similar statements about the cen-
tral deity of the cosmos, including the Great One (Taiyi X —), in relation
to a northern constellation and the appellation s, also appear in the Shii
$ 12 (Historical Records, chs. 27-28) and in the Jinshu B (History of the
Jin Dynasty, ch.6) among official documents, as well as in the more Dao-
ist/popular Zhenchong shu 1.+ % (Pillowbook; dat. 5w c.) and Shemyi jing
## £ 18 (Classic of Spirit Marvels; dat. 6+ c.). Tsuda argues that the appel-
lation developed I'rom a basic title of the cosmic ruler lhmugh a Imk with
anorthern The beliefin i lity then d into an
active rehpous cult, and was as such introduced into Japan and associated
with the ancient emperor (Tsuda 1920).

Later scholars followed Tsuda's lead and, on the basis of inscriptions
found in the central hall of the ancient Héryiji 3% B ¥ Temple and on a
statue of Yakushi nyorai % 8% # K, the Medicine Buddha, concluded that
the usage of tnnd for the Japanesc emperor was already in vogue in the
seventh century, under emperors Temmu (673-686) and Jits (690-697). The
term carries both astrological and Daoist connotations and may have been
transmitted in the Zhenghong shu and Shenyijing, which reached Japan in the
mid-seventh century, at the time of the Tang ruler Gaozong (see Oyama
1997; Fukunaga 1978).

A different approach to the problem of Daoist transmission into Japan
is found in the work of Knroita Katsumi [ 15 # % (1923), who focuses
on a Nihonshoki entry under Emperor Yiryaku (456-479). This states that
dékan #W or “Daoist abbeys” were erected on Mounts Katsuragi
%3l and Ikoma 4 %) li in the ancient land of Yamato X # (modermn
Nara prefecture). In addition, the Futatsuki no miya 4§ on Mount
Ténomine $ X #¥ was also described as a kan or dékan. This understanding
of the institutions erected at the time was countered by Naba Toshisada
A8 #| W (1952; 1954) and Shimode Sekiyo T it: #$ (1972a), who claimed
that the dékan were not Daoist abbeys but rather astronomical observato-
ries—a view that has since prevailed among scholars (see Fukunaga 1987;
1989). They generally follow the extensive work by Shimode (1968; 1972b;
1975; 1997), in which he filters out bits and pieces of Daoist ideas and
metaphors in ancient Japanese documents.

Nevertheless, even without formal orgamulxon certain elements of or-
ganized Daoist belief and practice did reach ancient Japan. The frst scholar
to present a survey of these was Tsumalki Jil Z K KR inaseriesof
lectures presented in 1911-12 and published in 1933. A Purv Land priest,
he undertook an extensive study of Buddhist and other religious materials
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from China, Korea and Japan and, comparing their various elements,
focused on pieces of Daoism apparent especially in the Heian and Edo
periods. In the former, he found that the major bibliography of Chinese
texts, the Nikonkoku genzaisho mokuroku Bl 7 @] %% % Bl 4k (Bibliography of
Books Currently Available in Japan) by Fujiwara no Suketsugi # £ # of
the ninth century, listed 17,160 scrolls of texts in a total of 1,588 wrappers.

Many of these bore a relation to Daoism, but only a few represented reli-

gious scriptures; the vast majority dealt with longevity techniques and self-
cultivation, and thus could also be classified as medical (see also Sakade
1989).

Another venue of Daoist entry into Japan was through the transmission
of esoteric (Tantric) Buddhist doctrine of the Tendai X & and Shingon
JU schools. In the early Heian period altogether eight leading monks went
to China to obtain Buddhist sutras, including the well-known Annen % #8,
Saiché# /8 and Kikai 2 3. The works they brought back were listed in
the Hakka hiroku /\ % # %% (Secret Record of the Eight Monks); among them
are many works concerning spells and talismans, protection of residences,
the cult of Mount Tai and other, Daoist-inspired arts and beliefs (see Tsu-
maki 1933).

Yet another line of Daoist influence is found in the widespread spell
“Swiftly, swiftly, in accordance with the statutes and ordinances” (fii v
. o4 ), a classical formula of the Celestial Masters. This spell has
been in use in Japan, especially in Shugends, from the earliest times to the
present day (see below). Then again, there are the treatises on good and bad
deeds, patterned on the Ganying pian %% # (On Impulse and Response, CT
1167), as well as morality books (skanshu # %), both highly popular in the
Edo period and directly influenced by Daoism (see below). Tsumakd points
out all of these elements, then supplements his discussion with a list of
Daoist texts available in Japan and/or translated into Japanese. This makes
his study a highly valuable resource for later scholars. Indeed, most later
studies follow his lead when he says: “Daoist ideas transmitted to Japan in
ancient and Heian times first came under the umbrella of esoteric Bud-
dhism and yin-yang divination, then spread into the wider populace,”
expanding the picture he painted without altering its basic tenets.

HEIAN: YIN-YANG DIVINATION AND ESOTERIC BUDDHISM.
In the late seventh and early cighth centuries, the legal and administrative
system of China was imported into Japan. Among others, a special Bureau
of Yin and Yang (Inyérys & ) was set up to handle affairs in the four
areas of yin-yang calendar jon and time
keeping (with the clepsydra). Officials there observed the rising of the ethers
and the movements of the stars, divining good and bad fortune and setting
both annual and daily time. In the tenth century, this state-sponsored form
of divination spread among the aristocracy to include personal fortunes and
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was merged with rituals and spells that would dispel dangers and unlucky
tendencies. The result was a religious practice known as inyéds & 8 if or
yin-yang divination.

Around the same time esoteric (Tantric) Buddhism, which had been
transmitted from India into Tang China in the early eighth century and
moved into Japan in the ninth, became stronger. A branch or Mahiyina
Buddhism, it placed little imp on future exi
tion, but instead emphasized the possibility of becoming cnllghlencd in this
life. Esoteric Buddhism was not merely a practice limited to celibate monks,
but offered spells, talismans and rituals to householders for a variety of
concrete situations. In this way it strongly resembled Daoism, whose ecle-
ments it also incorporated. This is evident from the many Tantric texts in
Chinese that describe the recitation of dhdrani and the performance of effi-
cacious rituals (see Misaki 1991). Through the mediation of esoteric Bud-
dhism elements of Daoist belief and practice therefore made their way into
Japan, where they in tumn merged with popular yin-yang divination, an-
‘other Daoist-inspired activity.

Kikai, the founder of the esoteric Shingon school in Japan, in the late
cighth century wrote a work called Sankyé shiiki = # 4§ K (Pointers to the
Three Tc:chmgs, see Hakeda 1972) in which he contrasts and compares

Daoism and Ce ianism. He finds B: ism highest and
places it at the top, ranks Daoism second as a religious practice that also
addresses the common people, and has Confucianism third, seeing it mainly
as a moral and social teaching (see Fukunaga 1982; 1985). This shows that
he was aware of Daoism and had a strong respect for it.

Another major text showing Daoist awareness within esoteric Buddhism
is the Gorin ki hishaku T # 7L F : # (Secret Formula of the Five Chakras
and Nine Words) of the twelfth century. This work describes secret mantras
and mudras in a mystical body practice based on the five organs as under-
stood both in Chinese medicine and Daoism. It shows that the monks of the
late Heian were conversant with a number of religious techniques as well
as with dmnauon. spells, talismans and rituals that had both Buddhist and
Daoist origins (see Tanaka 1984; Nakamura 1990; Misaki 1991).

The gods worshiped in yin-yang divination included both Daoist and
popular Chinese deities, such as the Great One (Taiyi), the Lord of Thun-
der (Leigong & 2), the Dunjia iff # (gods of divination) and the Liuren
7% Z (gods of time; see Kosaka 1986). The practice focused on the observa-
tion of eclipses, comets and other planetary phenomena, assessing in each
case the potential good or bad fortune indicated. Specialists then drew up
appropriate reports for the imperial court and wrote manuals for their own
use. Once the practice had spread into wider ranges of society, popular yin-
yang diviners appeared, many of whom were also esoteric monks, offering
charms and rites to protect people and alleviate their anxiety. Two wide-
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spread works used by such monks were the Sukpbky 75 % 8 (Book of Plan-
cts and Constellations), a divination text of an Indian esoteric background,
and the Futenreki #§ % /8 (Calendar Matching the Sky), which focused on the
telling of individual fortunes (see Yamashita 1996). Their methods were
slightly different from those practiced by yin-yang specialists, but like them
they made use of such Daoist notions as the star of one’s birth (benming
% #), the constellation of origin (yuanchen 7 K) and others.

Another commonly practiced method in yin-yang divination was the

i and/or ifi of the di i The belief here was
that there were several malevolent deities located in the eight directions,
including figures such as the Great General (Daijokun X # %), the Planet
Venus (Taihaku X #1), the Heavenly One (Ten'’ichi & —) and the Metal
God (Konjin £ #). They all were said to consist of the celestial essence of
metal that accumulated in the various directions. To protect oneself against
them and prevent disasters coming from them, one had to cast spells, per-
form rituals and observe taboos related to the various directions (Yamashita
1996). The practice gained a strong foothold among Heian aristocrats, who
became especially fond of purification rituals to prevent ills—a kind of ritual
commonly associated with Shinté and shrines that may have entered the
latter through yin-yang divination.

One way in which this purification was performed was by casting a doll
on the last day of the lunar month. Directed by imperial orders, the yin-
yang master would take a prefashioned doll, breathe energy into it, stroke
it several times and cast it into the Brook of Seven in the capital. Taking its
name from this, the ritual became known as the Seven Brook Purification
(shichise no harai - M 4%). Later it also spread into the outlying areas where
it was performed on the banks of rivers and became known as the River-
bank Purification (karin no harai 7 € #%). Esoteric monks further developed
the ceremony by adding a six-word mantra, adopting it into Buddhism and
changing it into the Riverbank Rite of the Six Words (rokgi karin no

77 3% ). It then included a formal fire ritual (goma ¥ A; see Strick-
mann 1983) offered to the Enlightencd King of the Six Words (Rokuji
myd6 7% # E) on a boat floating down the river. After reciting the formal
prayer of purification addressed to the celestial ministers (nakatomi no harai
4 B ), the officiating priest would throw a doll into the river, thereby
joining Shintd activities with yin-yang divination and Daoist spells under an
esoteric Buddhist umbrella (see Shimode 1997).

Protective measures were also taken during the construction of temples,
shrines or residences to ensure the safety and success of the undertaking and
cast supportive spells on the location. The rite was typically centered
around Daoist deities and notions, including the Northern Dipper and the
Eight Trigrams and consisted of the ritual circumambulation of the con-
struction site. It was accompanied by the voicing of spells that would expel
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all influences of baleful stars and strengthen the beneficience of all good
powers. Again, this took up certain aspects of yin-yang divination and was
commonly performed by esoteric monks.

Beginning in the tenth century, rituals undertaken by yin-yang diviners
also increasingly took over Shinto rites for local protection and the expul-
sion of pestilence. This used a more Chinese venue that included the wear-
ing of animal skins and multi-colored robes by the officiating priest, as well
as the invocation of increasing numbers of star gods. Japanese worship of
the latter is tracable to Chinese models in all cases, to Han sources that
speak of the celestial rulers in the North Culmen and Northern Dipper.
These had developed by the Tang into particular Daoist forms of astral
worship. The Heian Japanese took over the latter and mixed them early on
with esoteric beliefs and practices. They soon acquired particularly Japa-
nese forms, such as that in Myéken % £,, Miakashi #p18 and Késhin f& §
(see below). These appear in the ninth century as part of yin-yang divina-
tion and are worshiped in the tenth as part of esoteric Buddhist rites (see
Yamashita 1996).

In the late Heian (1 1th-12th c.), finally, two further Daoist beliefs be-
came popular in Japan: that in the Lord of Mount Tai (Taizan fukun
# i/ &), and that in the celestial administration of the underworld run
by a multitude of hierarchically organized deities. Following ancient Chi-
nese beliefs, the Lord of Mount Tai was thought to reside in the sacred
mountain of the cast and serve as the ruler of fate, longevity and good
fortune, controlling the registers of life and death. He was a key subject for
prayers for the avoidance of disasters and extension of life (see Sawada
1968). Heian texts also mention other life-giving gods, including general
officers such as the heavenly administrators, the departments of Earth and
‘Water, the rulers of Fates and Emoluments and the heads of the Six De-
partments, and specific deities such as the Northern Emperor, the gods of
the Five Realms and the stars of the Northern Dipper. A total of twelve
groups of gods were offered silk and coins and prayed to for support in life
and the extension of Icmgevlly (see Hirohata 1965; Masuo 2000).

Beyond this, speml occasions, such as war, nalura] czmuophes and

d further of and of
disaster. Again the Lord of Mount Tai served as one of the most efficacious
deities, joined closely by the officials of the Department of Earth. These
various rites and offerings, too, were conducted by esoteric monks who were
also yin-yang diviners, following a complex mixture of medieval beliefs and
practices that included a strong Daoist influence.

KAMAKURA: SHINTO AND SHUGENDO. Shints #:f has long
been recognized as the indigenous religion of Japan. It was particularly
singled out in the nineteenth century with the rise of nationalism and be-
came the key political doctrine in the early twentieth century, then known
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as State Shintd (see Hardacre 1989). Today, much as in the middle ages,
another form prevails, highly localized and focused on popular welfare and
commonly called Shrine Shinté. It involves the worship of kami # or
“gods,” personified forces of nature. These holy, pure and benevolent pow-
ers are found in all sorts of natural locations. In the early period, worship
of the kami was closely integrated with Buddhism, so that shrines were
usually also temples (institutions that have been called muliplexes; see Gra-
pard 19922) and served as locations of a variety of popular rituals. Ideologi-
cally, the integration was justified in the belief that ordinary kami were local
spirits that served as protectors and helpers of Buddhism, while more fa-
mous ones were thought of as localized manifestations of buddhas or bodhi-
sattvas (suijaku § 7 ; for typical examples, see Kleine and Kohn 1999).

In the Kamakura, around the time of the failed Mongol invasion (1281),
two new forms of Shintd, Ise Shinté and Yoshida Shintd, arose that did
away with the protective helper doctrine. They saw kami as individualized,
special powers that had their own virtues and needed their own offerings,
prayers and worship. Both created new rites and doctrines and in their own
way incorporated Daoist influences.

Ise Shints {7 $ # il is documented first in a |welﬁh—oenmry text
known as the Shinté gobusho % ill % %5 (Five Book on Shinté), which is part
of Watarai leyuki’s A @ % 1T Rugju jingi hongen $ XX # 1% & # (Origins of the
Manifold Gods). Here, for the first time, kami are distinguished according
to function, including those who created heaven and earth, those who
represent certain places and those closer or more distant to human beings.
The text includes numerous citations from proto-Daoist works, including
the 1ing, texts on yin and yang and Han-dynasty apocrypha, showing that
its worldview depended to a large degree on Chinese concepts. Moreover,
the first chapter of the work on the “Creation of Heaven and Earth” cites
the Daode jing and some of its commentaries as well as the Waxing dayi B 17
A # (Great Meaning of the Five Phases; sce Kalinowski 1991) and the
Tyjing (see Takahashi 1977).

Yoshida Shintb % £ #il developed slighty later than Ise Shinté and
under the later’s influence, intensifying its vision of kami and even more
strongly opposing the prolecllve helper doctrine. It not only makes ample
use of the Md:/mgan the Zhuangzi, but also relies on the Beidou benming
yansheng jing 4t 3 7 & 3 % 18 (Scripture of Extending Life with the Help of
the Bmh Sw and the Nor\hern Dipper, CT 622). This form of Shints
period by Yoshida Kanetomo
EE R (1435-151 | see Grapard I992b), and strongly opposed the

of and Confucian-

by the Fm Mounwns system of Zen Buddhism (see Coll-

cnn 1981) It created a completely new form of Shinté doctrine, as docu-
mented especially in Yoshida's Yiatou shinth mybht ylshdl o — 3 4 5k
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F % (Essential Collection of Key Methods of the One and Only Shintd),
a work that shows heavy Daoist influence.

‘Written late in the fifteenth century, it presents a systematic exposition

of doclnne a.nd mual that is based to a large extent on the Bedou bmmmg

the text ludes with a list of fifty “nu-
‘minous Lallsman methods” (xuanling fufa % & 14 ;£), which has sets of spells,
tlismans and sacred seals. The Jingidé reifiin #if i % #F &0 (The Kami’s
Talismanic Seal of Numi Dao-Power) found here is a promi pro-
tective charm that goes directly back to Daoist sources and has remained
prominent in Shintd practice to the present day. In addition, Yoshida Ka-
netomo linked his system with the old yin-yang divination practice by iden-
tifying a number of specific deities, such as the gods of earth, water, stove
and the souls, with the ten-partite division of deities used in the Heian and
with ancestors of his own clan, such as Yoshida Urabe % @ | #8. In both
doctrine and practice he thereby created a new version of Daoist-Shinté
integration that took a specifically anti-Buddhist stance and helped pave the
way for later Shinté developments (see Sakade and Masuo 1991).

Besides Shintd, Daoism also exerted a great deal of influence on another
form of popular religious practice in Japan: Shugends #§ ¥ i . Originally
a practice of shamanic and ascetic mountain worship, this integrates eso-
teric ism, Shintd, yin-yang divination and Daoist elements into a
single organized system. It began in the seventh century with the legendary
En no Ozunu & /) £, who lived on Mount Katsuragi in the ancient Ya-
mato area. A practitioner of asceticism and the working of spells, he con-
trolled even Buddhist deities with his powers and served to protect the state
from harm (see Miyake 1993; Shimode 1997). Other early figures following
the same path were centered on Mounts Yoshino % ¥f i and Kumano
8 #F 1 in the same region (south of modern Nara). Their deeds and reli-
gious activities, which included numerous supernatural powers as well as
the collection and ingestion of immortality herbs, are recounted in the

foncht shinsenden 7 #} # 1l 1§ (Biographies of Spirit Immortals of Our [He-
ian] Dynasty; see Kleine and Kohn 1999) and in the Honchd hokks genki
& #5& #M 12 (Record of “Lotus” Miracles from Our Dynasty; see Tsu-
maki 1933).

Between the twelfth and fifieenth centuries, the practice of Shugendé
spread from the three mountains in western Japan (Kumano, ine
A#% i and Yoshino) to three further peaks in the northeast (Mounts Ha-
guro 7 & (i [see Earhart 1970), Gassan A il and Yudono i# B b) as well
as to Mount Hiko 3 /¥ b in Kyushii. In the process it split into three differ-
ent strands and lineages. Between the sixteenth and eightmnh centuries,
Shugendd was linked with Buddhism and further divided into two major

groups: an esoteric lincage of Tendai, associated with the Shégoin
% 3§ Pk Temple (the so-called Honzan lineage & i iK), and a lincage of
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Shingon, with headquarters in the Sampéin = W8 Temple of Daigoji
BB § (known as the Tézan lineage ' 1 ik; see Miyake 1993). Since that
time it has spread widely among the populace and today has come to exert
considerable influence on the new and new-new religions.

Shugends are known as i il fK. They undergo
ascetic practices in the mountains to acquire supernatural powers and leamn
to divine good and bad fortune. Their practice focuses on fortune-telling,
faith-healing and prayiog against calamitics, as well as on the weaving of
dhdrani-spells and the writing of protective talismans. They are called upon
to perform rituals that heal, invite good fortune and repose the souls of the
dead. Much of what they do goes back to Daoist sources. For example, one
of their key rites is a protective ceremony performed before entering the
mountains that follows a formula already found in Ge Hong’s % i# Bao-
puzi #1140 F (Book of the Master Who Embraces Simplicity, CT 1185, ch.
17) of the fourth century. Common elements include the wording of the
spells, the ritual procedures, the gods worshiped and the practice of ab-
staining from grains. The main difference is that the Baopuz intended its rite
for the solitary mountain entry of a single Daoist, while yamabushi under-
take their practice in groups, believing that they will become buddhas in
this life.

Then again, not unlike the fangshi of ancient China, many Shugendd

make a living and selling medicines, which they
moreover call dan 7+, the term used for the cinnabar elixirs concocted by
Chinese alchemists. Famous examples include the Mankintan %4 #
(Cinnabar Worth Ten Thousand Pieces of Gold) from Mount Asama
JAE L in Ise, the Furétan F £ #} (Cinnabar Against Old Age) from Mount
Hiko and the Hankontan X # #} (Cinnabar for Returning the Soul) from
Mount Tateyama 31 b in Echd # 4. Their talismans also integrate the
Daoist-based formulas used by yin-yang diviners and their ritual move-
ments follow the ancient Daoist Tubu % % or “Pace of Yu.” Among their
key spells is the Celestial Masters’ formula “Swiltly, swifily, in accordance
with the statutes and ordinances,” which is found on talismans, sacred
banners and roof tiles even today (Maeda 1989; Miyazawa 1994). Finally,
they make use of the so-called yi ki #L.F 41, a demon-dispelling spell of
nine characters that first appears in the Baopuzi (17.6a). It runs: Rin pydtésha
kai chinretsu zaizen & 5B 4 ¥ BF|% # or “Come down, soldiers and
fighters, and linc up before me!” It is often arranged graphically in a grit of
five vertical and nine horizontal characters (sce Miyake 1993; Kubo 1962;
see Fig. ).

‘While Shugendd thus integrates many Daoist elements from a variety of
backgrounds, the exact nature of the transmission is not clear. As likely as
not Daoism entered Japanese mountain worship not via organized lineages
of patriarchs but rather through the activities of individual practitioners,
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emigrés and exiles from the mainland who brought their creeds and tech-
niques with them. One, rather tentative, example is the case of a Japanese
practitioner of the early eighth century who set himself up on Mount Toga-
kushi £ #8 i in Shinshi f§ # (modern Nagano), erected a statue of Lord
Lao and recited the Daode jing. Condemned by the court for some sort of
improper conduct, he was exiled to the far-off Isles of Eight Fathoms (Ha-
chijéjima /A X #), to the south of modern Tokyo.

TexTs

There are practically no sources that describe the transmission of Daoist
texts in ancient Japan. The Kojiki % ¥ §2 (Chronicle of Ancient Affairs) and
the Mhonshoki of the carly eighth century, as noted earlier, show traces of
Daoist influence in their records and stories, but the actual texts cited in
them are not specifically Daoist. Rather, they are literary works, poems,
encyclopedias and collections such as the Yiuwen liju 8 X 3 K (Classificd
Collection of Artistic Writings) and the Chuxue ji #]4 32 (Record of Initial
Learning).

‘THE DAODE JING. Recent archacological evidence, unearthed at the
site of the Fujiwara palace, erected in 694, shows that Daoism was present
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at the time. Wooden tablets contain the first line of the Daod fing, “The Dao
that can be told is not the eternal Dao,” but it remains unclear whether this
is part of a complete copy of the text or just one line, cited from oral or
other sources. It was not from any official use of the text, since the lists of
texts necessary for official study under the Chinese legal system introduced
in the seventh century did not contain it. Nevertheless, the text was widely
known among Japanese intellectuals. For example, the Kaifis
18 .3 (Verses on Bosom Feelings) and other poetic works contain any
number of allusions and partial citations from the text, using, interestingly
enough, its edition by Heshang gong 7 L 4. Unlike other major editions,
such as that of Wang Bi E % or the Xianger zhu *. 8 i, this version of the
Daode jing places a great emphasis on longevity techniques and makes clear
statements about political techniques, such as ruling the state as one would
cultivate oneself (hishen zhiguo & % 4 B). It also appears that all actual
copies of the Daode jing circulating in Japan were of the Heshang gong edi-
tion (see Masuo 1997), which was of central importance in the middle ages
and also a key text of later Ise Shinté.

'WORKS ON PERSONAL PROTECTION. According to the M-
hanshok, on the last day of the twelfth month of 651 (Emperor Hakuchi) the
capital was moved from one site to another (sce Takahashi 1991). To pro-
tect the good fortune of the venture, two texts were recited, the Aniakubyé %
%15 (Scripture on Building a Safe Home) and the Dosokuky 4+ N8 (Scrip-
ture on Following the Rules of the Earth). While the former remained
extant in various versions, the latter was lost early on, but it may be related
to a text called Anbokyé % £ (Scripture on the Protection of Graves),
which has been rediscovered recently among a cache of texts found at the
Nanatsudera + ¥ Temple in Nagoya (see Ochiai 1991; Makita and Ochiai
1994-99). Both texts are highly similar in nature, providing ritual formulas
and ceremonies for the construction of all sorts of structures, from resi-
dences and utility buildings to gates, gardens and stoves.

In all cases, the spirits of the earth, such as the gods of the four directions
and the Six Jia deities of time, are disturbed by the building procedures and
must be properly pacified if good fortune is not to be lost. In format and
content, the texts go back to medieval Daoist scriptures, composed on the
basis of a mixture of Buddhism, popular religion, Confucianism and Dao-
ism. These also have parallels among apocryphal Buddhist siitras which,
being apocryphal and thus not genuine (Indian), have been cast aside and
ignored by scholars for far too long (see also Buswell 1990). This dimissive
attitude is quite contrary to the evidence which suggests that the texts were
extremely well-known and widely used among monks and laymen alike.
They are found, for example, in a variety of versions in Dunhuang and
were copied numerous times in Japan, where one finds them in the Shéséin
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A B (Treasure House) of the Tédaiji X & ¥ Temple in Nara and in a
number of ancient Kyoto temples. Numerous manuscripts here can be
matched, more or less closely, with texts in the Daoist canon (see Masuo
1998).

A prominent example is the Tenchi hachiy6 shinjukyé X i /\ Wy #
JL# (Scripture of Sacred Spells [to Pacify] the Eight Yang Energies of
Heaven and Earth), which contains methods of salvation as explained by
the Buddha to a bodhisattva called Non-Obstruction. Reciting the text
three times will get rid of demons, heal diseases and liberate from foolish-
ness. In addition, when chanted at the time of construction of a new build-
ing, it will pacify the gods of the four directions, the Six Jia, the twelve
major deities and the dragons of the earth. When chanted seven times at the
deathbed of one’s father or mother, the text will assure that they will be-
come buddhas and enter paradise even if they have committed a mortal sin
during life. Other occasions for the text’s chanting include childbirth, mar-
riage, funcrals and moving into a new home—in all cascs, it will assure
good fortune, protect from evil influences and increase health and longevity
(Masuo 1998).

After its compilation in the seventh century, the text spread widely, so
that over one hundred manuscript copies were found at Dunhuang. Later
it was rewritten into a Daoist version, the Anzhai bayang jing % £\ B
(Scripture on Building a Safe Home [without Offending] the Eight Yang
Energies, CT 634), dat. 1008-16 (Ren and Zhong 1991, 456), and trans-
lated from the Chinese into Uighur, Mongolian, Tibetan and Korean
Hangul versions. It is still in common use in East Asia today. As it moved
from one country to another, its application changed; the basic purpose of
the text, o avoid any offenses to the spirits o yin and yang, was first mixed
in China with the filial piety owed to one’s parents, then joined ancestor
worship and the practice of fengshui in Korea, only (o be merged with
offerings to carth kami, merit and the spells and soul-pray,
of yin-yang diviners in Japan.

Another text of this kind is the Jiuhu shesnming jing # W % & 15
(Stra on the Salvation and Protection of Body and Life). It was first com-
posed in the late sixth century, it describes how, after the nirvana of the
Buddha, the five defilements (wuzhuo F %) will spread in the world, allow-
ing demons, spectres and gu poisons to steal people’s vital energy and cause
them to die. All these dangers will be greatly alleviated or even avoided
through the recitation of this scripture. The idea contained in the text that
evil can be dissolved through the accumulation of merit and the proper
chanting of sitras reached China from India. However its understanding
of the nature and form of evil originates largely in the Qin and Han, when
fear of demons and the gu poison was widespread (see Harper 1985). By the
Tang, it had also been transformed into a Daoist text of the Lingbao school.
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It is found twice in the Daoist canon today, under its original title in CT
356, and as Jiuku hushen miagjing $ % ¥ % $9£8 (Wondrous Scripture on the
Salvation from Suffering and the Protection of the Body) in CT 351 (see
Masuo 2000).

Then there is the Yisuan jing 3 % % (Sitra on the Prolongation of
Life), also known as the Qigian foshen fiing + F # #% /¥ 48 (Talismanic
Scripture of the 7,000 Divine Buddhas). It contains a large number of spells
and talismans that serve to dissolve bad fortune and increase health and
longevity. These are made cfficacious by the Six Jia gods, the 7,000
buddhas and the seven gods of the Northern Dipper. Variously changed
and edited over the centuries, it appears in the Daoist canon in two ver-
sions, the Changsheng yisuan miagjing & % % % 1948 (Wondrous Scripture of

Prolonged and Etemnal Life, CT 650) and the Yiuan shenfu miagjing
3 % # 7§ £ 5 (Wondrous Scripture of Divine Talismans for the Prologa-
tion ol'hfe CT 672 Masuo 2000).
jing 3% 48 (Scripture of Calling Back the Soul) was
cumposcd in the Ialc fifth century. It is based on the ancient Chinese mor-
tuary practice of calling back the soul and describes how to recover the lost
souls of Buddhist followers and extend their lifespans. It also integrates
popular ideas and practices as well as Daoist gods and constellations,
claiming that knowing and writing down the demons’ names will expel all
evil and bad fortune. Human souls, moreover, are not one or two in num-
ber as in ancient Confucianism, but a set of three kun i and seven po #, as
described in Daoist texts. In Japan, it was used by yin-yang diviners who too
practiced rites for recovering people’s souls.

The DAOIST CANON, as edited in the Zhengtong reign of the Ming
dynasty (1445) and its supplement, the Xu daozang 4t il &. of the seventeenth
century, were both transmitted to Japan under the Tokugawa. The Chinese
edition contained a total of 5,485 scrolls of texts, many of which arrived in
Japan through the Nagasaki trade route. The Shthaku sairai shomaku 7 #6 8.
X % € (Catalog of Books Imported by Merchant Vesscls) of 1695 is the first
to catalog it. It appears next in 1770, when the collection was made part of
the library of Feudal Lord of the Sacki 4% f&i clan, Méri Takasue £ %% {¥,
from where it entered into the Imperial Palace. The Daoist collection pres-
ent here is not the complete canon as printed in China and contains a total
of 4,115 scrolls of texts (see also Barrett 1994).

A separate edition of the canon was reprinted in Shanghai in 1923-26
on the basis of woodblocks stored at the Baiyun guan ¢ in Beijing,
which contained the Ming canon in a nineteenth-century reedition. This
edition was further amended and variously supplemented and has become
the standard basis of Daoist scholarship today, also being used frequently
in Japan. Still, there are three major versions of Daoists texts: the Ming
canon as present in the Imperial Palace library, the Baiyun guan reprint
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and the manuscripts found at Dunhuang. Further research is needed on
their interconnections and differences (see Kubo 1955).

PRACTICES

In more recent centuries certain Daoist practices have taken root in Japan
and are flourishing among the wider populace. The most important among
them are the Késhin cult and the adaptation of Chinese morality books,
both of which rose to prominence under the Tokugawa.

The KOSHIN CULT f ¢ f5 {7 is based on the belief that there are
three worms or “corpses” (sanshi = /) in the human body which, once in
every sixty-day cycle, on the kdshin (gengshen) day, ascend to heaven to report
on the person’s sins and receive celestial instructions for punishments, such
as sicknesses, bad fortune and early death. The three worms, an upper one
residing in the head, a middle one residing in the torso and a lower one
controlling abdomen and legs, can only lcave when the person is asleep. To
prevent them from leaving and making their detrimental report, people on
the eve of the Késhin day take ritual precautions and make an effort to stay
awake. The belief is that three such vigils on the Késhin night will severely
weaken the worms; if they are prevented from leaving seven times, they will
perish—together with all sickness and bad fortune, thus allowing for the
extension of life and happiness (see Kohn 1993-95; Kubo 1998).

The notion of the three worms appears first in the Baopuzi (6.4b; see
‘Ware 1966, 115-16), and is then found in Tao Hongjing’s ) 5L # (456-536)
Zhen’gao b5 (Dcclanuons of the Perfected, CT 1016) and Duan Cheng-
shi’s B & X Youpang zazu EH M4 (Miscellanea of Youyang). Among
rel:glous Daoist texts, it is specified in the Chu sanshi baosheng fing
P = 7 7L &% 4 4 (Scripture on Preserving Life by Removing the Three
‘Worms and Nine Parasnm, CT 871) of the late Tang and its abbreviated
version, the Sanshi F 44 (Central Scripture of the Three
Worms, Tunji igian 81).

The beliefin the worms coupled with the vigil on the critical night is first
documented in Tang China, but it is not entirely clear when it was first
transmitted to Japan. Ennin [i] {z, the Great Master Jikaku %4 A 85,
describes it in an entry under the year 838 in the record of his Chinese
travels, the Nilts guh6 junrei koki N JE 5K 3% 18 # 47 I (Travel Record of the
Pigrimage to the Tang in Search of Buddhist Teachings; tr. Reischaucr
1955). Similarly, brief notes under the years 834 and 836 in the Shoku nihon
koki 4 B & 1k & (Supplementary Latter Chronicle of Japan) mention a

Kaéshin assembly and banquet. It scems, therefore, that the practice was
known and active in ninth-century Japan.
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However, the Késhin cult was not entirely the same as in China, where
the vigil had been a spiritual event that included abstention from sexual
activity and a taboo on eating meat as well as purifications through baths
and meditations. In Japan, by contrast, participants engaged in extravagant
banquets, drank wine, ate meat, made music, watched dance performances
and played chess and other social games. In short, they made the vigil into
a party rather than a spiritual undertaking. As this practice was transmitted
from the Heian aristocracy to the samurai leaders of the Kamakura period,
it was further adopted by yin-yang diviners and esoteric monks. They added
the worship of certain deities, the most popular being Shémen kongé
# @ £ R, the Bluefaced Vajrapani (sce Yoshioka 1967; Kohn 1993-95).

A Japanese Késhin scripture, the Riishi shuklskin guchise kyd % F ¥ J&
K& % B (Laozi’s Scripture of Observing Késhin and Extending Life),
appeared in the eleventh century. It was compiled in close similarility to the
Yunji qigian text by a monk of the Onjéji i 4 ¥ Temple who followed the
lineage of Enchin 1, Great Master Chishé 4f §f A #§. Later in the same
century the text was amended and expanded by the Tendai monk
Jéjin & &, who had traveled to Song China in search of authentic Buddhist
teachings. By the mid-fifteenth century a number of specifically Buddhist
elements had been added to the text and, for the first time, there were also
[Kbshin engi & W $% A2 (Origin Stories) that described local events related to
the cult and specified its taboos, ritual observances and merits (Kohn 1993-
95; Kubo 1998). Buddhist deities were increasingly involved in the cult at
this time, including Manjusri, Yakushi nyurai, sikyamuni, Amitibha,
Kannon and Fudé. The cult was increasingly localized, becoming an estab-
lished part of popular Japanese religion.

In the Tokugawa, esoteric monks and yamabushi adopted it and began
to give Késhin lectures throughout the country. Many local temples erected
special Késhin halls or pagodas for the practice, and cven Shintd shrines
became active participants, linking the cyclical sign of Késhin with its sym-
bolic animal, the monkey (saru), and establishing an association with the
Shinté god Sarutahiko #{ B . The cult is active to the present day: Késhin
halls at tomples in Osaka and Nara hold fairs on the relevant day, while
various local Késhin associations meet for vigils.

MORALITY BOOKS (shanshu # %) are the other major form that
Daoist practice took in Japan. They were first imported in the Tokugawa
period as part of a major absorption of Chinese and especially Neo-
Confucian culture, and strongly reflected the Song pattern of harmonizing
and integrating the three teachings (sce Oba 1967). Among the earliest
texts, first apparent in 1620, is the Ganying pian jingzhuan X% M 1 %5 1§
(Scriptural Commentary on the Treatise on Impulse and Response). This
is an annotated edition of Li Changling’s % & # (1. 1127-1150) expositon
on the rewards and punishments of good and evil deeds (see Hervouet
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1978, 370-71), which was extremely popular in China and underwent
numerous reprints (see Bell 1992).

This was further supplemented in the eighteenth century by Japanese
editions and translations of the Yinzhi wen & @ X (Text of Secret Blessings)
and the Qizhi lu @ %04k (Record of Self-Examination), which served to
spread morality books widely among the populace. A systematic commen-
tary (genchat WI1E) of the Ganying pian published in 1719, and a scriptural
version of the text of 1733, not only merged the three teachings of China
into one system, but also integrated Japanese Shintd and newly developed

apanese Confucian theories. Further texts appeared in the 1770s, including
the Waji kbka jichi roku %0 3)yi) & %0 %% (Japanese Record of Self-Exami-
nation of Merit and Demerit) and the Wago yinshitsu roku #0548 £
(Japanese Record of Secret Blessings). These defined the good fortune that
accrued on the basis of good deeds in both Shinté and Buddbhist terms and
presented a uniquely Japanese interpretation of the Daoist works. In 1791,
morcover, the Kansa ihun kakuse shinkei reishen W %2 % & S ¢ R5 & A
(Record of the Numinous Effects and Worldly Awareness of the Imperial
Lord Guandi) appeared. This collection of records on the belief in the god
of war and wealth, Guandi, in the late Ming and early Qing, also contained
morality books such as the Kakusei ks 4ttt £ (Scripture of Worldly Aware-
ness).

A major compiler of such texts was Oc Bunpa A i X4 (1730-1790),
a major Qing scholar of Dacism who left behind numerous works on starry
deities, bodhisattvas, the god Zhenwu and many aspects of Daoist belief.
They include his Kimen reiken mibu shatenden %7 % % ¥ % # X 1§ (Record
on Ghostly Appearances, Miracles, Extending Life and Thanking Heaven),
his Hokushin mybken basatsu reishen 3t /& 3 R, % ¥ % & # (Numinous Effects
of the Boddhisattva Mydken of the Northern Sky) and writings on the three
worms, such as the Taij6 keimin k6k5 hiroku X + % R F & 5t 4% (Highest
Secret Record of Benefiting People on the Days ia and Geng) and the Kk5
reifu sanky$ hiroku % 5 & 45 = B8R (Secret Record of the Numinous Ta-
lismans of the Three Teachings Effective for the Days Jia and Geng). He also
wrote about the secret chart of the five sacred mountains, various methods
of casting spells and producing talismans, ways of becoming immortal and
the proper observances for the sending of petitions to the otherworld. He
‘was widely leamed in diverse fields and tended to create a thorough mix of
Daoism, Buddhism and Shinté in his various works. They may not contain
an accurate presentation of organized Daoist beliefs and rituals, but they
certainly are relevant documents for the practice of popular religion in
Tokugawa Japan, which was greaty influenced by Daoism (scc Asano

1964).

In the late cighteenth century, the Liizu qunshu & £ % (Complete
Book of Patriarch Lij, 33 j.), a compendium of Complete Perfection, and



838 CCHAPTER TWENTY-EIGHT

the Wendi quanshu X % 4 % (Complete Book of Wenchang, 50 j.) were
introduced to Japan. Both contained morality texts side by side with devo-
tional and literary materials and exerted a serious influence on Japanese
religion. The Wendi quanshu made its way into the hands of Hasegawa En-
nen &4 JIl& #, an Osaka townsman, in 1823. He studied it avidly and
linked it with the Ganying pian and other morality of books, and he organized
reprints and wide distribution of them all. The nineteenth century saw
further developments that were more independently Japanese, as is docu-
mented in the Wakan inshitsu den %2 % 4 & {# (Japanese and Chinese Rec-
ords of Secret Blessings), which reflects the title of the traditional Chinese
Tinzhi wen but is completely different in contents and outlook. It is a com-
pletely Japanese morality book and shows the degree to which this aspect
of Chinese and Daoist culture had become part of Japanese religion.

Morality books were widely used among the common people, but their
influence was by no means restricted to them. The intellectual elite also
made use of the books and paid serious attention to Dacism. For example,
Nakae Téju # ;L # # (1608-1648), a Confucian scholar of the Wang Yang-
ming E My 8 tradition, wrote a preface to the Tayi shejing KX 7 W%
(Spiritual Scripture of the Great Unity) in which he noted that he worshiped
this Daoist deity himself. Miura Baien = # 4§ (1723-1789), following the
example of Tao Hon, , called himself a “grotto immortal” (dongxian
#1) and wrote several Dacist-inspired works, including the 75iskun # % M|
(On the Cultivation of Life) and the Genkiron 7T #.#& (On Primordial En-
ergy). Hirata Atsutane, a senior representative of national learning, under-
took a detailed reading of the Ziayi gigian and made ample use of devotional
and meditational Daoist scriptures in his discussion of Shint6 and the ori-
gins of Japanese culture. Finally, Aoki Hokkai # & 4t (1783-1865) of
‘Toyama ¥ i was seriously concerned with Daoist spells, talismans and
ritual dances and, studying the Baopuzi and other early works, compiled a
work on the Pace of Yu, the Uho senketsu & % B3R (Explanation of the Pace
of Yu). All of these show that Daoist practice was widespread among both
the popular and the elite segments of Tokugawa society. They employed
organized Daoist notions and yet in all cases adapted them so as to create
something specifically Japanese.
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Ren Ziyuan, 598, 604, 614
Renzhenzi, see Li

Ruan_li, 34
Rulzf of Fates, ser

Sakai Tadao, xovii

Sanguan, 154, 159, 265; and immorsality,
114; and neidan, 487 in art, 724, 729,
739, 749, in Lingbao, 250; in ritual,
663 in Tuanahi, 255-67

Sanguang, 51

Sanhuang, 294, !I5-l7, 322

jiao xiansheng, see Lin Zhaoen

Sanlao, 156

Sanging 215, 438; in an, 716-17, 729-30;
g™ s, 1,813,816, in sl 659

Sansu, 203
ScmSSI 671,724
Sanyi, 205, 208, 212, 214, 217, 220, 296
, 159, 205, 214, 217, 237, 248,
3n, 3I§-20 508, 754,813

Suuuh
Mulud,lv.“l 670

Sduwe Kristofer, xv, xxiii, 30, 238,
660-61, 662, 671, 675 782

Seidel, Mn&.wm,mﬂ 68, 124, 138,
49

Shao Rong, 594

Shao Yizheng, 597, 600, 604, 605
Shao Yong, 518

Shao Yuanjie, 602, 603

Shen Fen, 797

Shen Fu, 348

Shen Gua, 403

Shen Qiyun,

Shen Yibing, 630, 638
Shen Yuanzhi, 796, 803
Shen Zhaoding, 632
Shen Zhou, 737
Shenbao tianzun, 236
Sheng Duanming, 603
Shengmu yuanjun, 395
Shengzu (Qing em

Shiratori Yoshire, 661

Shitou Xigian, 467

Shizong (Jin emp.),

Shimn( (Ming e.-vp,), «M, 601, 602, 603,

Shlmn(, (Qing emp.), 626
Shomen kongs, 836

Shun, 89-90, 153‘245 524,733
si

392

ian, 2-3, 4, 31-32, 44, 56, 713
Yuanxian,
Sima Ziwei, ur Sima Chengzhen
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Siming, 66, 213-14, 241, 509, 554, 560,
691, 724

Stein, Rolf A., xx, xxiv, xxvii, 68
Stove God, 277, 809, 814-15
Slmlmann Michel, xv, xx, 54-55, 114,

s.u-mm. Peter, 72

Su Dongpo, 403, ssms 719
Sufuqing 570

Su'Lin, 203,
Su Shi, 35, 37 el 75
Su Xuelin, 775

Su Yuanlang, 175, 467
Su Yuanming, 175

Su Zhe,

Suling, 206

79

Sun Bu'er, and neden, 490; as Daoist
woman, xev. 392,39 9% biography

in Quanzhen, 570, 574

S\mCe m,m 157

Sun Deng,

Sun E...-ai. us, 141, 142, 158, 256-59

Sun Kekuan, 776

Sun Sheng, 44

Sun Simiao, and alchemy, 170, 175;
biography of, 116 in Tang, 344, 361,

; writings of, 91-93

Sun Tai, 141, 142, 157,259

Sun Yizhong, 4

Sun Youyue, 198

Sun Zhe, 301

‘Taihaku, 826

INDEX OF NAMES

‘Taihe jun, 187
‘Taihezi, see Shao Yuanjie
Taiji shens

g
Taishang dacjun, 213

Taishang huangdi, 138

Taishang xuanyuan huangdi, 4
Taishang, 245, 26556, 269, 21980

on, 63, 65.66, 68, 55
hangq . 205, 212, 214‘2l5
217,220; in akchemy, 174; n an, 712,
729,735, in Han, 158, in Japan, 823,
825, 838; in Korea, 797, 799, 808,
a1, als.m sl 278; i Song,

'r..y. yuanjun, 395
Taiyin, 204
Taizan fukun, 827
Taizong (Tang emp.) , 289, 34142, 795
Taiza (Ming emp). 1, 118
of, 594-97; and an, 735; and music,
757; and Zhang Sanfeng 614-16;
family of, 605; Guandi under 600
Taizu (Song emp.), 400-1
Tajima Mori, 821
‘Takahashi Tadahiko, 144, 145
Takasu Yoshijird, 35
Tamba no Yasuyori, 80, 93

‘Tan Changzhen, ser Tan Chuduan
Tan Chuduan, 568, 569, 571

Tan Qiao, 477

Tan Zixian, 421

Tan Zixiao, 418, 419, 434

Tanaka Ichir, 670
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Tangus, 739

Tanyao, 285, 291

Tao Hongjing, and alchemy, 168, 175, 466;
and arw, 219, 221; and calligraphy,
718; and Japan, 835, 838; and Korea,
795; and Lingbao, 229, and medicine,
78; and mountains, 694-95; and ritual,

271, 278, 316, 325; and

Tian Qjng, 768

‘Tian Ziji, 423, 437, 40

Tianbao anzun,

Tianfei, s Mazu

Tiangang, 669

‘Tianhuang, 265, 268

Tianlo,

‘Tianpeng, 418, 420, 434, 555, 669, 723,
29,738

Tianwang, 244

Tianyi, 268

Tianyou, 420, 555, 723, 729, 738

‘Tianzhen huangren, 356, 438

Tianzun, in art, 716; in Korea, 794-95,
798, 809; in Tang, 359, 371; Lingbao
texts of, m?s. 21, 23!»30 235-37,
239, 24445 powen of, 237;
revelations of, 237, 23940, 246-47;
titles of, 244; se¢ alio Yuanshi ianzun

Tieguanzi, ser Zhang

“ixuan xiansheng, 342

Tiyuanzi, ser Liu Yuanran

Toba, 28385

Trapusa, 291

Ts'ao Pen-yeh, see Cao Benye
Tsuda Sékichi, 822
Toumaki s, 82322

Tumer, Victor, 701
Uijong (king), 798, 813
Vervoom, Aat, 694

Wang Bi, n,s 15, 34; and Japan, 832;
Sommentary of, 15-16; concepts of,
 jing edition of, 9, 10

Wang C Changy\n amso 632, 634, 639,

w-n.cmn..ml 63, 112, 544,549

Wang Chongyang, e Wang Zhe

Wang Chanra, 5

Wang Chuyi, 570, s7| 576,642
ang Daoriang 42, 433

Wm. Daoyi, 2

Wang Daoyuan, e

Wang Dinggian, 627

Wang E, 580

Wang family, 257, 347

Wang Fanging 316

Wang Manl,” 136 144,151,153, 155
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Wang Meng, 734

Wang Ming, 765, 769, 774

Wang Qinruo,

Wang Qg 182, 784; 4 alo Wang

Wang Gishen, 425, 438,439, 527
Wang Shiwe, 775
Wang Shizhen, 122

Wang Weiyi, 428, 46

‘Wang Wenqing, 422, 424, 443, 444, 446
Wang Wenging, 511, 525, 528

‘Wang Wenyao, 771

‘Wang Xianzhi, 258

w.n, Kiing, 610

wmxmn,lo 141,257, 717,719
‘Wang Xuanhe, 286, 340, 353
Wang Yan, 267,554

‘Wang Yangming, 613, 644, 838
Wang Yi'e, 767

Wang Yinggi, 601

‘Wang Yizhong, 577

‘Wang Yuan, 174, 209

‘Wang Yuanzhi, 126, 199, 34142

‘Wang Yun, 610

‘Wang Yuyang, see Wang Chuyi

Zhe, and alchemy, 480; and moun-

tains, 684; as Quanzhen founder, 392,

579m|uvamm.5!l-87 585; in ant,

730; life of, 568-72; practices in, 586-

90; works of, 574 '575.76, 578, 613;
668

Wanli (Mm[emp), 735
Watarai leyuki, 828
Watson, Rubie, 747

oS
i (king), 31

Wnloym‘, 120, 169, 466, 545, 609

Wei Cipeng, 778

Wei Huscun, and Shangeing revelaions,
, 320; and Tanhi, 271

ing master, 64

385387, 490:in Song, 48, in Tang,

w«J-e, 287,292, 301

Wei Si, 137

Wi Xuanchong. 616

Wei Yuansong, 288

‘Wen (Han emp.), 6, 57
Wen Chongyi, 775

7
(Liang emp.), xxii, 17, 198, 695

‘Wu (N. Zhou emp.), 287, 328

Wu )aon 122,721-21, 724, 729

i, 613
Wu Quanjie, 427, 726
Wu Sheng,
Wa Shouyang, 613, 632, 636,637, 650
Wu Wei, 73435
Wu Wy, 178
Wu Yankui, 770

Wangnys, 810-11
Wushang yuanjun, 395
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laomu, 387
Wulon‘, 12| 427,429, 600
uying, 2!

m.;m...‘mp).m 600-1,617
Wuzong (Tang emp.), 171
Xia Wenyong, 428

95
(Ming emp.), 600, 601
Xianzong (Tang emp), 17, 171,348
Xiao (Han emp.), 208
Xiao Tianshi, 775, 776, 778
xuofmuln. 471,475,478

1,736

Xiaozong (me emv). 60
Xiaozong

113, |27

ing
Xizong (Tang emp), 350, 365
Xu Beihong,

Xu brother, 77| 669

Xu family, 197, 271, 206, 259
Xu Feng, 137

ggong,
Xu Xuanping, 121
Xu Xun, cult of, 170, 417-18, 426, 428,
44849, 470, 478, 642; rites of, 431;
revelations to, 444; in Jingming
450; in Jiangxi 421, 447

P“!""‘ . %
huangdi Taishang laojun, 185; Xuan-
yuan huangdi, 343, 369

Xuanzang, 343

Xuanzhu, 733

Xuanzong (Ming emp.), 600

Xuanzong (Tang emp.), and alchemy, 171;
and art, 720; and Beyi jing, 356; and
Daode jing, 11, 23; and music, 750, 757;
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and women, 38889, 400, and
gz, 35; Daoist policies of, 345-
46; reign of, 199, 340; reorganization
under, 687, ritual under, 369-70; texts
under, 468
Xue Shi, 470, 471, 476, 479, 490
40

Xun Yue, 112
Yacjong (king), 797-98, 813
Yakushi nyorai, 823, 836
Yan Da, 287

Yan Junping, ser Yan Zun

Yan Kejia, 770

Yan Lingfeng, 11,775

Yan Song 602

Yan

Yan Yanfeng, 635

Yan Yonghe, 634

Yan Zhenging, 116, 121, 345, 347

Yan Zhenren, 696

Yan Zhitui, 44, 466

Yan Zun, 12; commentary of 12-13;
concepts o, 13, 14; Daode jing edition

20923! 321, MSW:MTIIMA.
25&59 27I 278

Yang
mx.nm. m 442, 448, 668

Yang Xuezheng, 772

Yang Zhu, 37

Yangdi (Sui emp), 341

Yangong, 600

Yanluozi, 521
Yao. (Inbt)v 661,670

, 580
Yao, 89,245, 524, 551, 733
Ye Fashan, 34243, 434,477
Ye Lang, 770

Ye Luhua, 770

Ye Mengde, 392

Ye Mingsheng, 670

Ye Wenshu, 478

Yellow Emperor, ser Huangdi
Yela Chueai 380,581
,397.98

Yin Yijie, 3

Yin Yin, 48

Ying Shao, 60-61, 69, 166

Yingzong (Ming emp.), 600, 601

Yinging guangiu dafu, 289

Yisheng, 420, 555, 723, 729, 738

Yizong (Ming emp.), 597

Y % (Tang emp) y 171

Gaesomon, 79

ngw (king), 815

Yonﬂ:(Mm(emp.). 118, 555, and 737-38,
mm, 51, 715758 s alio

Yén‘nn(. 756,804,811
Yongryu (king), 794-

Yéngsankun (king), 804
Yongheng Qing emp.) 624,644
Yoshida Kanemoto,

Yoshida Urabe, 3

Yoshioka Yashitoyo, xxvi, 143, 145, 783
Yousheng, 723
Yu, 238, 242, 245, 504, 52324
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Yu Daochun, 604
Yu Fan, 546
Yui, 144, 15¢
Yu Xuan

Yuan Misozong, 422, 427, 433, 510
Yuan Mingshan, 641
Yuan Yi, 776

03, 716-16; in
.tm £ 217 in riwal, m

rewiners of, 356-5'

438,511, su.szns aubrunzun

, 717:17,

729, 739, in drama, 47; in
801, 810, 814; in ritual, 663, 672; of
Dao,

Yung, Bell, 747

Yunkong jushi, ser Jiao Hong

Yaryaku (Tennd), 823

Yushen g, 323

Yuzhen gongzhu, 388,

Zeng Cao, 396; ...au- 475 47678
Zewei, 181

Zhai Qanyon, 525

Zhai Ruwen, 440
T scua.m,, k2]

Zhang Boduan, 609, 638; and Korea, 806,

812; and idan, 470-71, 476, 477-80;
aau. 136,137

M nd Lingoao, 226, 45,

nmnu.nm as fist
'l'umln 6, 134, 263 !57 4]7 8,
122 500, 661, 642; as

ritual patriarch,
34, 448; bi of, 117, 120, 122,
|2s. 13940; disciples of, 153, 264-65,
268, 441; early institutions of, 260; in
an, 717; in Korea, 814; in ritual, 659,

859

663, 671; in Tianshi rites, 278-79;
practices of, 153, 158; religious orga-
nization of, 685-86; revelation from,
210, 271; revelation to, 264, 26566,
273, 313; Song tie of, 421; works of,

hang Enpu, 775

izong, 625
Zhang e, 2nd Vellow Turbans, 59,
44, 500; practices of, mss
13658 Ilesol' 148
Zhang Junxiang, 16
Zhang Liang, 126
Zhang Ling, ser Zhang Daoling
Zhang Liusun, 427
Zhang Lu (Tianshi), and ritual, 312, 663;
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Zhang Shunlic, 431,669

Zhang Sicheng, 440, 446

Zhang Taixu, 627

Zhang Tanquan, 605

Zhang Tongyuan,

Zhang Wanbs, an andmul 231,322.23, 324,
326, 344, 389; as ritual codificr, 417,
425,484,650, work o 416,439,557

zu..; Weilm( 775
Zhang Wenjie, 122

INDEX OF NAMES

Zhao Qi,
Zhao Ruqu, 478

Zhao Sheng, 264-65, 268, 441

Zhao Y, 171

Zhao Yizhen, 429, 430, 597, 605, 669

Zheng Yin, 114, 167, 30910
da zhenren, ser Zhang Ying:

Jing
Zhengyi zhenren, 356
Zhenwu, and divination, 555, ars, 710, 729,
837; in Qing, 599,

604, 5I7.uJ|nnu1.€69'mSon‘ 420,
4

P
Zhenzong (Song emp), 172, 419
Zhi Boyi,
24 Dun,

hi Ziyuan, 208
zmm iaoren, o finquan

graphy of, 117 in ar, 730-31; and
nidan, 469, 475, 476, 579;
345
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Zhou Shaoxian, 776
Zhou Wenbo, 781

3
Zhu x., m, 474,475,518

o Vouhn 632
Zhu Yuanzhang, 504-95, 599, 616, 735; s
also Taizu (Ming emp.)

Zhu Yueli, 767, 777, 782-83

Zhu Yunwen, 599
Zhu Zhi, 607
Zhu Ziying, 199,419
Zhuang 3133, 34, 36,39, 75
‘and morali butterlly dream of,
45,47, ties of, %
Zhuangi & Ming emp), 604

Zhuge Liang, 44
Zhuo Wanthnn, 6I3 614
Zigu, 40

Zu Sha m, sw.u 448, 514,669
Zuo Ci, 121, 167-68, 505, 545
Ziircher, Erik, 295, 303

Zushi, 433,434
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America, Chinese temples in, 776; Daoist
studies in 772, 782
Anhui, 137, 139, 393, 397, 443, 602, 692,

Social Sciences i in,

f, 576; Chinese Daoist
Association in, 765, diagram from,
522 in Ming, 599, 600, 616, 617 in
Qing, 625, 626, 630, 635, 636,
museums in, 718-18, 733, 734; Qigong

Caotang, 607
Central Asia, rulers from, 283, 293
Chang'an, and Buddhist & 20,
as capital, 692; in in, 257, 293; in N.
Wei,, 284; in Tang, 339, 343, 350,
369, 374; temples in, 345; women in,
388, 400
i shan, 794
Chan‘thun, 74

Chmxm

Changsha, 6,86, 711
Chaoran guan, 357

Chaotian gong, 597

Chaoyuan guan,
Chengdu, 397, 470; and mountains, 636;
Daoism, 425, 445, 451; art
in, 752, 772, 778; Daolst texts in, 634,
sas 638; in Tang, 349; Laozi in, 294,

CMWIM

Chenzhou, 424, 40
Chicago, museum in, 723
Chicheng shan, grotto of, 696
Chongxu guan, 198, 231

inie of, 7'
Beijing Umvu-ry, 76766, 777, 7ﬂ) 782;
Daoist s

Bianliang, 443
Biluo, 512
Bokwon gung, 793, 797-96, 811, 813
Boling, 615
Boston, museum in, 720, 727, 730
Bozhou, 147, 34142
Brook of Seven (Kyoto), 826

809

Buyo, 810
Cambridge, 778
Canton, 398, 523

Chunyang dian, 729-30

598
Datong, 716, 737
Dingzhou, tombs in, 500
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miso, 626
and Japan, 832-33; artat, 713,
721; Daods jing at, 10-11, 14; descrip-
tion of manuscripts from, 340, 352-53;
i from, 499; early texts from,
14345, 147; Lingbao texts from 231,
232.35; manuscripts from, xodv, 295-
96, 558, 661, 664, 667, 768; ritual
texts from, 323; Tang texts from, 356,
358,371,374
Emei shan, 316, 633, 693
Erwang miao, 535
Endan‘an, 752
Exchu, 830
Europe, art collections in, 708-10; Chinese
templesin, 776; Dm studies in, 772,
762;

Fangzhang

Fengdu shan, 215 955 09799

Fengdu, chant of, 498, 51314, 527; in
114

Fudan Univensity, 784

Fujian, and adden, 471; art in, 720, 387,
391, 393; as birthplace, 613; in Song,
GIB. 424-26, 44547, 451, loul reli-

Iniversity of, 773;
su, aﬂm 670, 783; sar alio South
China

‘ule shan, 344
Fuli, 498, 512-13

Guangdong, Sun En in, 142;in Song, 425,
445; in Tang, 34; 393‘
mountins in, 633, 635, 656,
music in, 748, 762; rirual in, ssl‘
“Tianshi in, 251

L 110

Hangu guan, 285, 315, 735-36

Hangzhou, 47, 142, 259, 726, 630, 643,
726

Hanning, 140
Hanzhong, 140, 141, 256-57, 275

guan,
Haozhou, 345
Hebe and cxty movermens, 138.9%,and

Heaan, in eary movementy 136, 137 in
Song, 422, 424; Laoai in, 341; moun-
wine i 284,342, 348, 521; rirual in,

Henan Unlvmuy
Hengshan (m\h).sas,m 467,490,692,

Hengshan (south), 137, 209-10, 650-95,
693

Hiko (mtn.), 829, 830
Hong Kong, Chinese University of, 782;
conlerence in, 178,
g music in,
i 762,
767 778, 781; Duuumdum. 776
77, 779; immortals in, 109; Mazu in,
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394; new research in, 783; ritual in,
681, 670; support for Daoism from,
Honphm- 432

Hmm Normal University, 774
Huagai shan, 421, 432,433, 510
Huagong, 214

Huai, 136

Huainan, Prince of, see Liu An; traditions

Huanggang, 602

Huanghe, 11, 110, 227, 727; Earl of, 43;
springs of,

Huashan, 293, 387, 551, 642; and Lou-
guan, 285, 287; as sacred space, 691-

Hubei, and thunder rites, 779; in carly
movements, 139; in Ming, 598, 602,

Jiangsu, Academy of Social Sciences in,

775; and early movements, 139, 1

and neidam, 472, 480, 634; and Shang-

Son(d 423, 425, 441;

Normal Unmmy

e 774 pﬂp«hrcnhult in, 393 rites
of, 783; Tianshi in, 257, 259

Jiangxi, and carly movements, 139; and na-

d early
dan, 470, 472, 475, 470.mMm(.597
601,602, 605; in Qing, 625, 634, 642;
in Song, 415, 420, 42122, 424-25,
427,426, 435, 445, 47-50; Langmen
in, 397, mountains in, 684; revelation
in, 10; e i, 528,665, 783; ombs

..nnn,, 257 283
mmng, 4

\lm Umvernly. 774, 781

ng,
Kaifeng, 421, 570, 692, 738

Kansas City, museum in, 724, 730
Katsoragi (mm ), 823,629

, 602
Junpun und achemy, 16769, 176; and
;in
467, music of 755; Tianshiin, 256-57,
26061

Kéguryo, Damsm in, 794, 795-96, 0]0
Association for Daoist Sty

829
Kunlun shan, and immortals, 111, 114; and
Shangging, 204, 215-16; and talis-
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mans, 504; and Tianshi, 501; and
Xiwang mu, 385, 395; as sacred space,
69091, 693; Di Ku on, 238; elixiron,

Livjiang, 570

Liuzhou, 695

Liyu feng, 695

London, manuseripts in, 352; museu in,
721,739

Longhu shan, and , 570; and
ritual, 661; art on, 730, 734 as sacred
space, 684, aoist Association

of, 775; in Ming, 597, 602, 606, 607;

in Qing, 625, 626, 627, 641, 642; in

Song, 415, 417-18, 420:21, 424, 426,
7

42; masters of, 288-90, 298-99, 300-1;
texts of, 291-92, 296

Lu'an, 6

Luling, 450

Luo River, 228, 370, 505

Luo River, sr alio Luoshu

Luofeng shan, 114, 215

Luofu shan, 167, 467, 693; Daoists of, 777;
grono of, 696; today, 766

Luoyang, ant in, 712, 724Pas birthplace,
598 in Jin, 257, 268, 272;in N. Wei,
283; in Tang, 289; mountains near,
199, 316; temples in, 34546; tombs in,

500

Lushan, 198, 348, 524, 632; center on, 304;
in Song 419, 432, 439

Lutang, 275

Luyi, 341

Luzhou, 44

Macao, 766, 781

Mainland, Daoist music in, 747, 762;
forcigrersin of Daoism

v

Mancheng, 713

Maoshan, and women, 400; as sacred
space, 684, 687, 694, 701; center on,
304; Daoism of, 197; Daoist data
from, 779; descriptions of, 200, 206;
fungus of, 174; in Ming, 598, 603, 604;

in Song, 420, 423, 441; in Tang, 3¢1-

42, 34749; Li Hanguang on, 199;
name of, 209; record of, 642; Tao
Hongjing on, 78, 198; today, 766

Mari (mtn.), 812, 814

Mawangdui, art at, 711, 713; diagrams
from, 500; manuscripts at, 6-9, 62-65,
146; medical texts at, 85-88, 101

Meithow 393

Meng,

M.uten.m 617,701

Min (state), 418, 510

Mingshan, 697

Nanatsudera, 832

Nanchang, 419,475,601, 605,632

Nanfeng, 4

Nanjing, and art 713, 738; and mountains,
1,684, 690, 694; as Jin capital, 90,

197, 208; Univensiy of, 765
Nankai University, 780
Nankang, 432
Nanyang, 422
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Nara, 023, 8299833, 836
inghai, 392

Niujiaosai,cave at, 717
North China, and Tianshi, 257; music in,
760, 762; ritual in, 659, 661, 670

Ontario, museum in, 739
838; Kashin cult in, 836; museum
in, 712,717,738
Ovenseas, and ritual, 661-62; Daoist scho-
ars in, 778; music in, 748; support for
Dacism from, 766
Packehe, and Japan, 821; Dacism in, 795-

Palséng dang, 798

Pangi, 570

Panshan, 478

Paris,insttutions in, cvii; manuscripts in,
as? ‘museum in, 735, 737

and immortaks, 111, 127; and

jnpln. 821-22; and Korea, 794, 796;
s sacred space, 691;

Piling, 441

Pingdu shan, 525, 697

Fingyang, 631

, 4
Nn‘an,m,m
Puyang, 71
Mnm
Qi (state), 57, 60, 794:95

from, 522 god of, 524; grotto
of, 696; in Tang, 350; today, 766; Zu
Shuon, 514

inghai, mountains in, 696

ingsong ‘um. 776~76

inglang guan,

ingyang gong, m 349,397.98, 638

ingyuan guan,

ixia feng, o

jyun shan, 631

u'a, 259

uanzhou, 394, 418, 662, 765

00000000
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Qushui, 207

Reiunji, 738

Rencheng,

Ren mm 215,498, 506, 524-25, 529,

l\cnshou si, 636
Renshou, 717

Sl\nnn470-7l 56!.57I msn atin,
720, Daoist of, 765;
s guild i

Institute of, 775; T in, mzse
Shan, 348
Shandong, and immorals, 111,387, 392;
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Han, 61-62; in Japan, 823, 824

audience rites, and alchemy, 187; in ant,
728, medieval, 310, 316, 332; of Tian®
shi, 278; my. 676,677

auspicious places,
mlbomy,mndynmunu, 135.36, 138
axis mundi, 683
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Sagua, in ar, 731, 738; as object of worhip,
826 in ritual, 671; sa alio trigrams

baku, 601

baifng i 406

Bailian (sect), 643, 646, 647, 648; and
Korea, 809

iri qingxiu, 609

Bagic 2hai, 249, 319, 325

bang, e 7

ballads, ser

bamboo, mumy 190; in ant, 719; in
‘music, 762; in skgie, 124

banquen, in theoeracy, 290, 302; with

bao, 211,292

baogao, 748

dagjucn, 646, 647, 648, 639

bagzi, in Korea, 807

barbarians, and Laozi, 4; control of, 287,
mmm.. , 294-95, 20899

bathing, sr

baths, aod Torah, 269

beimian, 689
Beuuq(Nu\hch‘mp),@ 471,472,

b!ondumﬁeu 277 302 663 670-71
blood, ser
bodhhmﬁl.!l..m

INDEX OF SUBJECTS

body gods, mmonnm of, $7, 77,
‘movements, 1!

" in Lingbao,
537 250y i, 521, 39150664
65,677, in Shangging, 201,211,214,
217-18, 220; in talismans, 507, 523,
529;in

; in
situal, 336, 664, 671; in Shangaing,
211; inner, 490; luminants in, 214,
218, 221 mert n, 33 of immoral
357 palaces in, 671; paradises in, 525;

wmﬂmenuu,zn 291, 311; g of,

367; te 95-96;
of, 111, m,ma 671,719; saralso
ongans
bashan b, ser incense
Bnhml.huvenlol 247, 359; sounds of,
236,24
bmm.qm 4646, 74,7577, 101;
md alchemy, m‘ carly move-
64-65; embryo,

s, 168; in
77 237 321, 469, S“.ml(mn.ﬂ7

and monasteries, 370-71; and moun-



INDEX OF SUBJECTS

m 215; ..m.m 263-84, 267-88,
300; and Juuangzi, 30, 3435, 40;
apocrypha, of, 230, 291, 373.74; art
ot.m 716, 721, 722, 734; as
Daoist texts, 356-57,
36554, m. 33 a o, 414,

470, 476; Dhuta sect of xxv;
750 nlnsof(ﬂ pdsof 373 393.

rea, 792,
0I0~ll 816; in Tan(, m !51,
influence

fovied
text of, 144, 226, 610, 626; traing in
284; va. Daoism, m.,m 26162,
276, 26687, 292, 329, vs. Shints, 829;

tradition of, 480, 482 se alio
Chan Buddhiam; Tantric Buddhism;

tai Buddhism
!uddl\m: debates with, 231, 344, 350
buffalo hom, 659
bugang, 221, 418, 430, 434
i rotection of, 83:

P ,
Bureau of Lucidity, 815

Bureau of Religious Aflairs, 767
bureaseracy, and s, 675

ics, and ritual, 665; as divination,
544, 546-52, 557 in early movements,
155; in Han, n Japan, 821,
m—zs 826; in Korea, 796, 804; in

anshi, 264-65
e.n.,-.phy,w.m 718-18,721

889

Celestial Master, rm‘nzm

Zhengyi
celibacy, 270, 372, 399400
Gente for Relious S, 767,770
Center for World Religions, 765, 769; ser
, Academy of Social Scien-
cesin
Central Branch, s Zhongpai
Central Yellow, 158

cechang, 331
chamber of quietude/tranquility, s jngski
289

G, 3435, 40; Chen Tuan in, 118;
contemplation in, 478; in Ming, 612;
in Qing, 632; masters of, 480

changtuan, 649

changiheng, 75, 110, 259, see alio longevity
hangohu, 372

chagying, 278

chaok,see audience

chaos, 244, 274, 290 355, 528; cavem of,
512; see also lun
arisma, 135

Chnngchm‘hml'wndam 82, 784
chief minister, Daoist
imei 135, 136, 152, Yt

Chinese Daoist Association, 661, 765, 767,
782
Chinese medicine, and nadan, 486, 487



Louguan, 292, and Ma. 46;

Christianity, 135, 304; cnm. 765, 769,
73

chu, 124, 263, 275, 665

m 187

hutnfing gucm, 601

e i, 628

d-,. b

cuanshou, 309

chuguan, in ha, 333

chugia, 305, 585

chumeng, 318

Chung-Hwa Institute of Buddhist Studics,
784

chumarg, 180, 483
churyiog, 815
&, 158

as immortality symbol, 127; in
akchemy, 170-71, 176-77, 175.80, 183,
185,190, in art, 734; color of talisman

cods,nl\nl 279 313
150

oo i sehemy, 191; in cary e
‘ments, 136-37, 157-38; use of, |
Commissioner of Daoist Ritual, 324, m

350
communication, in thai, 332; with gods,
150, 167, 303

INDEX OF SUBJECTS

Communist Party, 765, 768

community, and sacred space, 633; in early
movements, 134, 150-51, 15.57; of
s , 210; reform of, 274, 277-
78; Tianshi, 262, 277-78

compassion, 236, 240, 318, 373

Complete Perfection, ser Quanzhen

concentration, 186; stages of, 361

Conception set renmai

confession, 249-50, 334; in Tianshi ritual,
664

Confucianism, and Buddhism, 585; and
Dasds jing, 18-19, 23-24; and Dacism,
5148, 145, 206,585 03,612,613,
614, 627, 639, 643; and early
movements, 145; and hermits, 733;

and Japan, 821, 828, 832; and Korea,
792, 1999, 61, 078,810, 1243
state, 264,

virtues of, 248, 284; vs. Daoism, 601

congik, 156
consciousness, overcoming of, 45
for, 373

contemplation, 456, 472

contracts,in ritual, 3|s 316,499

contract-alles, s

copying, ofxnpwlu. 303,328

cords, knotting of, 2

corpae, representative of 227

corpse-liberation, ser shife

correspondence, ser

cosmic board, , 62:63, 546

‘cosmicization, 217
commgony. and aebery, 165, 169, 176-
77, 18048, and coamalogy, 485

452, 455, 480, QOI



INDEX OF SUBJECTS 891

Confucianism, 482, 641; and precepts,
29 mdsnm-es,zml dircctions

, 484; in Korea,
805, mm,m 474,475,
476} mSh.ln‘qln(.M 215, 221; in
“Tang, 347, 359; in Tianshi, 149, 268,
272.73; of Dao, 294; of Han, $3-73; of
Zou Yan, 166; pattems of, 518

Counselor-Censor,
court debates, 572, 580
Court of the Imperial Clan, 370
covenant, 309; and alchemny, 187; levels of,
318, of Onhodox Uniy, 134

‘submission of,
crane, 127,614, 724 732 795
creation, and talismans,

272-73; of world, 356-57; m‘esnf
294,298

crimes, and monastics, 31
crucible, in alchemy, I75 INI 188
xuthen

, 311
dav, 166, 485, 612, 830; se alio alchemy;

cinnabar

dances, in ¢hdi, 336; se alo ritual
Danding pai (school), 573
donfirg, 188

dangy, 139

mp.. 75253

J-uh' 16"

ot 205 21112, 214, 2171, 46565,
B, 437, 48590, 581,

Dwxnd

723; andHandeuon,
5; and

i o pracicn o, o
on, 793.92; study of, 765-91; text
collections of, 351, 701%024\.»4:1'



7;
uﬂmmnmwuh,ﬂl.sol.ﬁ?&in
tion

266,
14,515, 526, 527 536 666; salvation
OﬁSIS 373 service of, 152; s also

desth, and acherny, 171; and mountin,

693; door of, 509; uvwduweof 5

110; in Japan, 834

i 1,51 msnumzn

217, 219, 221; mewphon for, 693;
mnof.ﬂo
debates, 284, 286-87
decline, of world, 246

deities, cults of 41!6! in rival, 310;

INDEX OF SUBJECTS

descent, of gods, 314, 333; s alio revelation
desire, in Dasde ing, 22, 24; and longevity,
8788, 95-100;

sarfate
dhdrav, 247, in Japan, 825, 830

498-540; mnn, 737; coumic,
551; in Lingbao, 242; in ordination
314 lrpcofm

diam,
diet, 74, 75, 81, 101-2, 733; and talismans,
500, 524; in Han, 64, 86-87; in Jin, 91
in Lingbao, 238, 248 in Louguan,
in Shugends,
830; in Tang, m ase..w 361; of
immoru 126

ﬁ!{cgnmnmnon).

divination, 541-66; and Daoism, 543, 562;

by clouds, 545; by Dipper, 35 by
encounter 545; by

$43; by place, 558; by wind, 62, 543,

545; contemporary, 552; of

33835, eary methods of 35 n Han,

149, in Japan,

d:bvrmmlmmwm,w*
demon
demons, and scherny, 165, 167,179, 182,
18788, and diewe, i54;" and
longevity, 99; , 664,
dicdonarieson, 781; upul-ond‘ 125,
31415, 672; in cosmology, 5

in
zls;nruss«rmrmn,zssée
268-70; names of, 267, 665; protection
from 522; shapes of, 526; talismans

801; UIMMI\T“‘,“I-O&
texts of, 61-65; sar alw calendrics,
A-,-g. fengehui, Jiagi, hemerology,
Divine Erprren, sw Sheasio

‘-.cu.m

dizki, 489

dmglng, 203, 697

Donghak, 793, 801.2, 814, 816

dongi, 150

dmgmarg (rite), 810

dongtian, se grotto-heavens

dongting, 697

Dongzhen, 526

Dongzong, 607, 608



INDEX OF SUBJECTS

dragon, andiger, 299, 712, 07, a8
immonality symbol, tru-
ation, 407; m-n. m m 726, 754,
in fengehui, 549; Laozias, 2
dragons, 2 offrings, | s in diagrams, 532;
in Lingbao, 234; in ritual, 249; in
‘Tang design, 370; of earth, 373, 833;
on mountains, 691, 697; tossing of,

Qins
immortality, 207, 209, 221; and
louwuy‘ 74, 76, 81, 86, 93, 125;

classification of, 78; in Ming, 600; in

; divisions of, |
godsof, 60, 277, m 374; houscholds
of, 265; in an, 713; in divination,

ecstasy, and immortality, 368; in Jhuangzi,
34,42
ecstatic

excunions, in Louguan, 3
ing, 196-97, 200, zos 2,
220, 221; of Laozi, 299
editing, 9-10
Edo, Daoism in, 822, 624
g8, cosmic,
Eight Immortals, 117-18, in ar 730; of
Korea, 798; studies of, 774
mmm 236,319,325
Trigrams, ser bogua

electricity, and ins, 693
Ehm\’om.hcorp m.sll 815-16
elixir Gield, ser dantian

893

elixirs and alchemy, 165-96; compounding
of, 165, 168, 172, 17982, 184-83, 466;
in i, 46788 ingesio o,

nine,
mortality, 576; mmw m

embroidery, 739

embryo, 214,218

emigration, in Jin, 257, 259

emotions and desires, 361, 362-63, 36768

emperors, and akhemy, 171; mythical, 524;

spononbipof 413

emptiness, and immortality, 360; in Juuorg-
1, 4647; of all things,

encyeiopedis, Dacist, 256 97 in Tang, 353

phy.mof Teb.7 m.n 81
errors, in ritual, 336
exchatology, in early movemens, 135; in
Lingoao, 247; in Shangsing, 216; in
apocalypse

evi, attack of, 315; control of, I54; freedom
from 246, inberted, 132, preerps
against, 248, 263; terms for, 532; types
of, 355

exocim, 2nd achemy, 167, 175, and

expiation, 334
faith, disciple of, 323
J 332,664
alun gong, 85
fnmiy in religious ce
anahis 250, 264, 27576

, 304-5; in
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Jangs, 6
Jangihi, Andalus, 685; and divination, 74,
54445; and carly movements, 16-67

and Lingbao, 225, 227-28, 238, 244;

1nd sl 509, and Shangeing, 196

97, 211; and Shugendd, 830; and
wlismans, 500, 532; in Qin-Han, 56,
58,76, 111-12

Jangthong shu, 64, 102, 404

Jaqu, 751

Jashen, 354-55, 587

Jaski, in Song, 420, 422, 430, 453, 455;
; see also preceptor
fast, SI&II 663
fasting, 249, 362
fate, 58; calculation of, 553-54; in carly
movemens, 148, in Japan, 827, in
of immortals,

nndenundu\'of 560

feasts, and Késhin, 836; in ritual, 662, 665,
E74 in theocrcy, 290,302

Jatuan, 648

Jakog, 121

Jatian, 22

kmakakhnny seeidem

Jondeng, 7126
Jorg and shen sacrifices, 56, 111, 419, 692
a9 divi

dvals, and sacred space, 683, 7034;
music at, 754; of Tianshi, 277; rituals
at, 674
figurines, in ritual, 158
fire, god of, B15; in alchemy, 168, 170, 184-
85, 18788, Korea, 806.7; in
inual 671, 672; in Shangqing, 218; in
'534; in women's akchemy,
407; power over, 182; regulation of,
170, 174, 176, 184
(alisman), 509

@3

Fircbell

fish, and diagrams, 499; in miracle, 346
fias, clenching of, 103

Fie Agens, g

ive Ancestors,
Fm Ancient Lords, 239
Five Classics, 821

INDEX OF SUBJECTS

fve dircions, 220, 739, 369, 82, 672
demons o, 265, pods

335; gi of, 33
mDymm 6I6 477 521
Five Elemenn,
Five bnpemn. 527 and talismans, 505,

I"xvehdnys,277

five Lingbao writs, see heuven

five organs, 363; ser alio organs, diagrams
of, 509, 521

five pantries, 363

Fm'«lso(llms«l,uwmdn

phases, sor
e planes, 62,717,739

16y 1n Tong, 02,

four elements, 319
Four Supplemenu, 768, 762
fruit, in ritual, 317



INDEX OF SUBJECTS

poping, 355
g (music), 370
oo, 639, 660, 662-63, 677, 749

arly movements, 156, 158; in
registers, 262, 275 313, 323, 501
songling, 313
gophen, 815, see alo Kishin

i, 268

geomancy, ser fengshui

ghosn, 216, 334, 664, 67374, 694

prasis, 186

goddesses, ser

p&,wmzmn bmhdaysof
703; communication with,
from, 311; m_[q;ln 84; wao(su
unification ‘er also pantheon

gold, as offering, 187; as pledge, 279, 330;
refining of, 165, 184, 190; ser alio

akchemy
golden age, 151, 246
golden terraces, 691

£, 626
£ong (palace), 370, 687
s 6l2

self-cultivation, 17;

Great Puu, u'wllof 260 26567, 274;

Great Peace Movenmn,uTvpm‘

Great Vehid, 243

grottoes, 695-703; and hermits, 694; and
Lingbao, 244; and sacred space, 532,

895
and talismans, 505, 533; in ritual, 671;
m w ing of, 6933

216; texts on, 359, 366
u poison, 500, 833

136
guan (center), 305, 687

e ght medation), 80

guan (monastery), 263, sm,m 698,823
fguan (observation), 360,

Searing n smm.u, zos, 208,217-18;

of Dao, 362; of One, 12, 151, 363.64

439

orea,
Shangqing, 205, 207-10, 214, 217, in
Tang 3534, 358,565, 36;of Lacs,

Han Daoism, and alchemy, 169, 174; and
early movements, 134-64; and Shang-
qing, 196-97, 205, 214

Han dynasty, 53-73; academies in, 56;

administration of, 147, 195-56, 310,



896 INDEX OF SUBJECTS

iwang mu in, 386;
33,36, 38-39, 44, 4647
830
Hankuk dokyo munhwa hakhi, 802
Haskuk ybrjong won, 802
Hanlin Academy, 602
harmony, cosmic, 149
and alchemy, 168, 182; and im-

Lings of 373, 739; nine reams of, 666;

‘Tianshi, 27 T in Juangzi,

2, muma 137; mandate of, 68,

211; revelation of, 136, 167; sacrifices

10, 158; sovereign of, 312; Yellow,
157.58

heavenly halls, 357, 364; in Lingbao, 239,

2
, cighteen, 247; excursions to, 220-

21; in Shangging, 215; structure of,

Hmn armocnmlﬂ‘mof%n 832
Daoism in, 824, 826-27
hell, administrators of, 329; and theocracy,

3 in Lingbao,
21, mmn:,ees.snmuum




INDEX OF SUBJECTS

Hunyuan, 446; thunder rites of, 527
o, 756

huoking fu, 423

Huoshi,

hygienic practices, in Ming, 611
hymns, 336, 667

ICANAS, 778

iconography, studies of, 772

and early movemens,
17475, 190; and

smcdiin, 199, [1; and mounis,

684, 693; and meiden,

mnmwmsﬁm
talismans, 504, 5

atrainment of, I2|, I23-25, 354;
cism of, 112; five stages of, 35
of, 220 history of,

; in Huainang,
in Qing, 638, 645; in Quanzhen, 581,
585, sos.ssomsmmq 212.213,
220; in Xiang'er, 14; methods of, 123-
u 126; post-mortem, 112; studies of,

6; symbols of, 127, 710; through
181

immortals, and fungaki, 111-12; and neidan,
466; and the suate, 126-27; as

llS.depmnmoleS 7I7 122, 734

35, 737; descent of, 334, 700; em|

of, 213, 490-91; female, 117; home of,
, 113; in com-

pmuof 76, 12526, profcsions of,
118-18; ranks of, 113, 114, 357; reve.
ations of, 321; studies of, 772, 774;
terms for, 1 I

Imperial Academy, 172

incantations, in Lingbao, 236, 250; in

ritual, 312, 335; in Shangging, 202,

206; se alo spels
incense, tendant o 327, an. 71314
rivual, 314, 333; in chai, 33

897

incense bumer, lighting of, 667, 672, 677,
659; in ritual, 659, 664,

796; master of,
672;in Tumhl. 279

influence on]apan of, 825-26, m
833; myths of, 356

initiation, 268-69, 404; ser also ordination

injunctions, in mlnL 313

inner s neidam
inner nature, in Quanzhen, 581; in Korea,
808; in Ming-Qing, 608, 639; in nadan,

482, 436; in Juangzi,
inscriptions,in Tang, 341, 350, 35152

Islam, 339, 352, 765, 769

isdra, 357
,ukm.um, 181, 357; of time, 530
Jago, 813

Janchu , 557

Jianggong, 671

quw 617

Janghuan, 648

Junking fifu, 154

Jiaravang, 46,366

Juansng,

o (offering), altar of, 792; clements of,
667, 675-76; in Korea, 797, 813; in
Lingbao, 231, 251; in Ming, 602, 6171
in Quanzhen, 571, 576; in Song, 417,
419 in Tang, 667, music in, 755;
today, 662, 665; vs. ohai, 317

250




Jin dynasty, capital of, 293; Dasd fog i, 23;
descendants of, 346; divination in,
567, 576; carly movements inl42; end
of, 265; invasion of, 196; longevity in,
90.91; ritual in, 314; rulers of, 264;
Tianshi in, 257.59, 265; women in,

388; Juangei in, 39, 44
Jjinbino, 663
Quanzhen, 480, 577;

quu)w)
and Zhang Boduan, 478, 479; in Song,
4226, 4 m e

Jindan, see
~1dnm).7 oh D-ltnu,?!ﬂ
Jixg, sex
(Iummams). 214,218
Jing (sprites), 266-61
, 686

jmplung (school), and popular cults, xxv;
ritual, 660, ss. divination in,

su in Ming, 597
Qing, 625, samd. 6!7 642, in Song,
4|7 4u.4wmo(,mwmm

fingshi, 77, 404, 664; in Shangging, 216 in
nmhi, 54, 157, 275, 278, 296

,-n.. m
Ma-.m 32021, 325, 36, 421
646

junham 135,339

INDEX OF SUBJECTS

Kali yuga, 246

kalpas, and ritual, 319; disastens of, 236; in
Tang, 353; revolutions of, 233, 239,
2464

Dacism in, 827-29
hami, 828

Kangxi era, 625, 635

haohao, 665

karma, and ordination, 329; and preceps,
29 discluion o 360, n theocray,
ration from, 225; texts on,
m m 241 373,657
313
Ketu, 724

king, of barbarians, 294; of old, 267
Kichen, god o, 815

Imfe n oraton, 275 in ordination, 330
Koo, mbryonic, 204,211, 218; unying

hbonwry 172,187, 16809
labyrinth,



INDEX OF SUBJECTS

Ialnp. attendant of, 327; division of, 675,
676; in floating water, 675; in rivual,
317,319-20, 672
landscape, 724
Lahggan Elixir, 202
langeen, 175, 182, 189
Langmei

practice, and music, 756; in Qing, 624
lead, 170, 183, 185, Ill |9&9| 710
reury theory, |
mmn,and«dimﬁon, 329,330 in

s

& (principke), and alchemy, 175, 179; hea-
ven a3, 148; in art, 722; in Wang Bi,
15; in Zangzi, 40

e, 48,644

hﬁ 668, in nadan, 422 425,431,437
dynasty, artin, 7
609

rary

Liao dynasty, 579; artin, 721-22

ibationers, and ritual, 312, 314, 664; and
in

light, in rinual, 336; in Shangging, 218;
talismans, 534

Lijia dao, 259

Like a Dragon School, s Youlong pai
lineages, in Korea, 803; in Shangaing, 196
ling, see shaman

899

Lingbao (chool, 22555, and bk, 295;
, 206, nd monaseries,
5

os ncidm, 465; and Shang:
cing196, 205, 213 and st 24743,
249; and Tianshi texts, 261, 262;
diagrams in, 507-8; Durhuang texts
of, 352;

66566, 671, in Song, 431, 435.36,
668; in Three Caverns, 444; inte-
gration of, 426, #47; lineages of, 424;

of name of, 226-27; ordi-

922 025 OWulmmm.SM 50@

texts i
Tartas, 515,17, 527.28 ssa haiin,
249-50, 332

Lingoao corpus, 25, 232:35, 235.97, 28,

260, 548, 717

Lingbao dafa, 423, 43740, 4344, 47

nge, 503

e, 230

literati, and longevity, 361; in Tang, 340,
345, 36365

b, 156
largy, 200,31 ol it
dylnuy, and Sun mm 2t

local communities, and ritual, 659, 673-74;
mSM\g 414
Joal s xd Dot 90, 754, 59, smd
ritual, 661, 671, 674; in
il in Qing, 641 64 645; lnSan‘.
417, studies of, 7
hﬂlm 417,759, 674, 761; temples of,

lon‘w-ly. 74-110; and alchemy, 181; and
Dok jog, 213 and imoaiy, 14,
7778, and Louguan, 301; and
mountains, 684, 693-3; and eiden,




475, 487-88, 645; uldnnnl,317 and
n of,

Juangzi, 4
masages or, 74, 79, 101; ot of,
109, 113,476

625 627?'.

Midhylmil.; 1617, 46, 344, 357, 358-59,
nuo: 1404! ISG 182, 213; influence on

magicians, m eol 603; sz alo fangoki
Mahan,

5

uscrips, from tombs, 112-11; in Tang,

351.53; ser alio Dunhuang; Guodian;

Mawangdui; Shuihudi; Zhangjiashan
peaks

INDEX OF SUBJECTS

Manxism, 17, 766, 770, 774
Master of High Mer oo
master, 328

s madan 12,177
‘mathemetics, 284

meab, sl in T, 269
meat, as offering, 504

medicine, 74-110; and Daods ing, 24

605; studies of, 264; theories of, 633,

650; women in, 407

medicines, alchemical, 168, 173; and
Lingbao,

473, 487; andmull m,an ssq
666, 673; and talismans, 508; aspects
of, 607; and Louguan, 301; during
Han dynasty, 151; in early move-
ments, 168; in Qing, 647, 650; in
Quanzhen, W‘msm'qm‘,m-i,
210, 217-20; in Song, 45!
356, in Tianahi, 14 24; vmdu ao.
360-62, 36768, 467, 468; quiet,
techniques of, 487

medium, see shaman

memorial, 558; presentation of, 663, 667,
677; today 660, 662, 665

meng, 187, 309

menshan,

693

menstruation, 402, 407-8

merchant guild, 703

mercury, 170-71, 176-77, 179-80, 183, 185,
188, 190-91, 710

meridians, 88, 94-95, 97

merit, accumulaiton of, 270, 336; enuncia-
tion of, 335; in Lingbao, 250; in ritual,
664; in Shangqing, 212; statement of,

Shangging, 214,216
metals, 172, 177, 185
metamorphosis, 21

mianshen, 321



INDEX OF SUBJECTS 901

microcosm, I27' orbit of, 101, 419, 489,

7, in early move-

mens, 12 organizaton of, 138, 152

millenarianiam, and cary movemens, 135,
152; in Qing, 646, 647; in Tang, 339,
34041

mind, and immorality, 357, 358, 359-60,
36263, 367-68; mﬂmd”l,
lrlm‘ommwnof 292.93
minerals, 167, 177
ming, 14849, 482,
also fate

, 486, 608, 639, 808; ser

Ming dynasty, 594-622; and Korea, 805;
and Qing, 623, 624, 642; and Song-
Yuan, 595; and Tang, 597; ant in, 731,
734-38; cultsin, 600;
413-14, 420,

Mohism, 156
monast

in Louguan, 302; in N. Wei, 3034; in
Tang, 370-73; layout of, 37172
libraries in, 690; lie

687;

; on,
342, 34546, 370-71; today, 766;
women in, 399401 see alo guan

monasticism, beginnings of, 399; under
Buddhist influence, 399

Mongolian, Daost text in, 833

Mongel, s Yuan dynasy

monkey, 836
‘monks, Buddhist, 270 mTan‘, 340

moon, eclipses of, 3 nce of, 238;
of”l 5!1 7I7 735,737,

in, 464, 467, 469, 471, 472, 476-77;
pilgrimage in, 701.6; practice i, 488;
‘administration in, xxv, 415,

religious
no, 595, ss ritual in, 421, 526;
etp-nded

mingxin, 275, 583

Mwu.,m 319,326

Ministry of Culture, 780
Ministry of Health,
Ministry of Rites, 595, 597, 601, 602, 623,

'nJ

in Tang, 347, 363

missionaries, in Han, 139, 151-52
misin, 609

mizd, 140

moraliy, and immortality, 123, 361; and
heaith, 76, 92; in carly movements,
149,157 Han, 155 n Kore, 208
Lingbao, 237, 248; in
Song, pen
297

Tianshi, 273; lack of,
morning and eveningservics, s udience

mounulnl, 683-708; and alclumy. 165,
188; and monasteries,

worship
Korean worship of, 195 8I2-I3
pilgrimages to, 701-2; gi of, 506-7,
524; records on, 684-85; sacred, 208,
690.97; se alio five sacred mountains

muchin, 810

‘mud and ashes/soot, ser Tuon hai

mud, in alchemy, 181, 188-89, 191

music, folksongs, 758-59; and
mmoraly, 124; and story recials,
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759.60; at coun, 756-57; folk and
Daoist, 755, 758-60; in drama, 760-61;
in Han ritual, 757; in ritual, 754-55; in
Tang, 370; instrumental, 74950, 762;
instruments used in, 739, 749-50, 754-
55, 762; studies of, 768, 775, 777.78,
782, 784; terminology of, 747, 748;
vocal, 74849, 754

muyu, 187, 489, 676

M

mystery, in Tang, 358, 363, 366-67; in
Ti

myicim, o Dak jog. 1719, in
38

 in Qing,
469 471,472, 467; teachings of, 607,

nature in Han cosmology, 69; sprites of,
266-67; undersanding of, 638-93; ser
also giran
nadan, 464497 and alchemy, 165, 168-72,
175, l7l-79‘ 186;. u\dChu@nn. 7
and

in Tang, 340; stages
ln. 406-7; uudmof 769, 773, 776,
uqu- mz 482; s alio meditation

N«rConlu:unum, and an, 722; and

, 482; and Daoism, xii; and

ongeviy B1; and morality books, 835;
Cheng-Zhu, xiii, 623; diagrams  in,

518-15; in Korea, 800; in Ming-Qing,

Quanzhen,

584; morality,

set Luojiao
nevwor, under earth, 692; of heavens, 419
Nivon dékyd gakkai, rowvii

INDEX OF SUBJECTS

Nine Empyreans, 526
Nine Heavens, 264, 319, 329, 332, 509
nine

Nine Paacs, 114,205,212, 214,218,370,
n.n.p«f«..a 214

Shangging,
Tang, 363, 367; in Tianshi, 261, 26%;
in Wang B, 15-16

nonthinkin

74. 675-16

Northern Lineage, s Beizong

Norther Zhou dynasty, art in, 720

nourishing e, s yongsheng; longevity
midan, 406-7, 490, 638

miing, 268
numerology, 123, 152, 166, 181, 671
juminous Treasure, s Lingbao

Okimi, 822
omens, 150,211, 242, 356, 365, 724
One, guarding of, 363-64

, s yi
oracle bones, 55, 54247
oracle slips,

in Louguan, 266, 29
Tang, 345, 347, 667, mrum..,m.
69, 274-75; liturgies of, 310; of Dasde
jing, 296, 316; of emperor, 285, 347,
716, 736-37; of princesses, ;

Shangging, 207; procedures of, 327-




INDEX OF SUBJECTS

30; ranks of, 237, !I2‘ Tnmhl sysmn
of, 260, 275-76; wit
olpm(olh).” 98, mo 525

ugarng, bur
paintings, 721, 722-22, 739; of landscape,
722

paiski, 628
palaces, heavenly, 322; sr aio Jiugong

pantheon, and alchemy, 165, 168; and

chemy, 187 and a, 305, 723, 77.
30; in early movements, 157-58; in

Han, 157; in Korea, 797, 801-2, 811-

ID‘mMmg.SOS 814 in polemics,
tul, 659-60, 662, 666;

; in ritual,

200,210, 213-| ,m&m‘
415; in Tianshi, 272; studies of, 772,
781

parishes, 275, 685.90; of Tianshi, 155, 501
P maof 321

peace, nm.llbt 319-20; talismans for, 522
peach wood, 535
puh,l.hin«n.m-w

, and gronocs, 695, and immr-

210, 279; in
325, 329, 395 in Tianshi
263,270-71,278-79
175
phy, and diagrams, 518-19; Daoist,
m in Tang, 357-60; of Dasdejing, 17-

phnenil, 532

903

physiognomy, as divinasion, 543, 550-51, in

Han, 53; in Qjng, 648; in Song, 551;

mountain root in, 552 of immortals,
123, 204, 556; signs in, 550, 561; texts
of, 551; understanding of, 56!

physiology, 196,207, 211,218

piancha, 82

pilgrimage, and sacred space, 683; as social
pocess, 701-2; plaques of, 702; today,
766

pillow boos, 69
pine, 127

women, 403; s alo spirit-writing

planets, in Korea, 797; in Lingbao, 248;
irregularities of, 148

plants, 683

and ordination, 316, 327, 329-30;

in alchemy, 187; in Tianshi, 269-70,
275,219,

preuma, se gi

fo (soul), n, 99, 265, 834; in Shangying,
202,211,214

poctry, 339, 340, 348, 363.65, 400

polemics, 157, 292, 207; sa alio debates

popular associations, 617

popular cults, and early movements, 147;
and ritual, 663, 671; and Tianshi, 258,
263, 268; festivals in, 617; gods of,
277, 723, 798, n Han,135:38, 147,
15152; in Korea, 801, 814-13; in
Qing, 616-21; in Tang, 350;

popular religion, and Daoism, xxiv, xooxii;

dnmumon."‘)mkanl.m
Qing, 624 in Song, 416, 454
practices of, 37375
povul:nuum 614,617

prayers, and mountains, 689; in Tang, 362;
in theocracy, 290; of Tianshi, 278; on
rk, 715

preceplor, in ordination, 329-30; in ritual
324, 327; kinds of, 328; visitation of,
32
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precepes, and alhemy, 186; as civiizing

“.m;hmﬁléhlﬂu{m.

26; in Ti
26, 273, 271, 29091, 325, six,
e, 28, 248, 326, hre, 3

precious sc

sancement of, 328; and altars,
685; and liturgy, 336; and petitions,
278-79; as leaden, 278; control of,

283, 284; in Korea, 813; in Ming, 601;
in Song 413, 416, 424; in Tang, 339;
in theocracy, 302; registraton of, 324-
25

primitiviss, 37-38

princesses, ordination of, 323, 330, 343,

T

prncplc b

pwphecy v

proscriptions, against Dacism, 199

23
pud, 676; music in, 417, 747

, s Jingming
Pure Land, 355, 722, 823

o Ling.
mm.nsm.qm.,zw-m

puity, 357 and tranquilty, 581-87; in
Tang, 340, 350, 36264

Purple Culmen, 346

.55

i (annunciation), 311
% sborpion of 93, 362,368, 482; and art,
7ll 7l3 719; and health 100; and
and scriptures, 210-11;
o ulmm, 534; as subtle breath,
454, 581; circulation of, 293, 650;
coagulation of, 310; control of, 53, 74,
76,83, 86-87, 89, 101, 125, 313, 336,
685, 693; creation of, 407; cultivation

INDEX OF SUBJECTS

of, 36162 deinion of, 4,96, 553
Sowol, U0, 13031; uardian of. 687
of, 267, 276, 404; in
akhtmy, 174, lSl 187; in Daode jin
, 11, 12, 14, 20, 146 in
Han, 67, 89; in Korea, 8076, 810,
812;in Qing, 633, 636; in ritual, 331,
336, 673- ing, 211, 220;
in Juangsi, 4547; interpetation of,
xxvi; boss of, 98-99, 407; measuring of,
84; movements of, 84; observation of,

perfection rimos
272, 454, 467, 506, 691; sale, 511
three, 272-73, 363; types of, 90-9
97, 148, 464, 467.551.591.719

Qj, Southem, 240

Qjanlong era, 627

gianren, 138

Qigong, and longevity, 82; and nadan, 489;
and Qing, 631; and Tang texn, 361;
Assodiation of, 84; in Korea, 802; rise
of, xorvi, xoodi, 74, 83-85; studies of,
772, 776; today, xvii, 559; Zizai, 84;
see als longevity

gk, 187

Qin dynasey, fangski i, 58; Juuangs i, 37-
38

ging, 96, 462, 486

Qn‘dymuy 623.58; artin, m nwv

oo

426, 429, 430, 5, 46, 447, 446,
taliamans i, S14-15, 316, m 530,

quan,
Quanzhen (school), 567-93; and art, 727-
30; and Chan Buddhism, xvii; and
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immortals, 117, 121; and mountains,
684; and neiden, 488; and qingivg, 363;
and Song Daoism, 427, 469-72; and
theater, 47; and 480;
cultivation in, 58187, 585.91; in
Japan, 837; in Korea, 79998, 803,
804, 806, 81 1; in Ming, 594-95, 597-

monastic lfe in,
Taran, 751, 15854, 756, 158,
pariarchs of 579; poery o, 574-76;

771 lanplsof
v, 57175, 560, women in, 39192,
393,397, 401

156

Quxie yuan, 418, 668.73

Radon, 693

Rahu, 724

rain, 64; and talismans, 527, 530; making
of, 697; prayens for, 814-15

realgar, 190

rebellion, acts of, 297; of Sun En, 258-59

616; in Han, 56,

13538, 147, 152, 15536, in Six
Dynasties, 142;in Tang, 34849, 350,
365,375; manpmn 320

rebirth, 218, 363; and diagrams, 513; in
Shangging, 213; 302.3

recitation, in ritual, 676; of scriptures, 302;
of texts, 158, 217, 315, 327

brows, se Chimei

registen, 498, 501; in ritual,
313.14, 316, 284, 331; in Shany

200; in Song, 416; loss of, 271; of

howchads, 275, o i, 26065, on

; regulations in, 569;

ity of, 214; tday, 664,667

reincaration, 213

relativism, 38

Shangging, 202, 206.2|o.2|s

726, 735.3, 739; and guilt, 249; and

local traditions, 661, 662; and ncidan,

470-72, 479; a3 angle on Daoism, xxcx;

as official liturgy, 595, 602; at court,
; definition of, 659; dictionaries on,

781; errors in, 336; figurines in, 158;
for rain, 625; funerary, 152, 500, 513-
14, 526; gestures of, 529; gods in, 761;

rial support of, 623, 644;

Tang, 344, 353, 36530, in 1'uu|u.
269, 270-71, 277.19; Késhin,

medieval, money for, sm
music in, 659, 750-50, 754, 757, 759;
Neo-Confucian, 479; new movements
of, 41363; of flood~control, 625; of
transmission, 173; on mountains, 689;

739; wlisman 02;
walismans in, 500, 513-“. 535!6
Tang texts on, 353; terms of, 31314,
334-35; texts used in, 335.36, 641,
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670', traditions of, 661; vestments in,
389, 659, 737, s alo i, chai
Rival Master, s fusa

rules, in alchemy, 186; in ritual, 313; taken
t arinadon, 325.30

‘nuzong shoyjiao, 64

el spce 588708 and s, 7001

, 298; and talismans,

$7930, Semion o, 6308
akchemy. 187 in i, 332,673
ifices, in carly movements, 138, 158; in
Korea, 814; in Tang, 370;in Tianshi
263, 273; today, 662, 667, 671

sage, 25 teacher, 245, 29%; ssking, 340
‘rare, 265 govermamens of 17, i Han

angha, and e, 208 howscholds, 285,

mm(mmm ing, 604; in Three
Caverns, 2 luof.67l;:cnplum

talismans of,
S-hqda,?{? 316
aqn- 4!5 482, 569, 597, 624, 807, 811,

forms

Sanskrit, 247; and Shangging, 215;
Daods jing in, 343-44; in talismans,
51

INDEX OF SUBJECTS

Santian, ser Three Heavens
santu,
sansing, 534

, 44

sanyuan (Three Abysses), 205
Soyuan hai, 249, 319, 322, 325-26, 336-37,
685

saru, 836
scholar-officials, 138

scholasticism, in Tang, 295, 365, 369
chook, integraion of, 243, ale Three

!:npmlﬂ, "and coums, 210-11; s alis
‘mans, 226, 231-32; at ordination, 316;
lasicasionof 5455 on can, 310

purple, 265; revealed, 2!
x\l\pmn 7I2 716-18; Buddhm,'llﬁ in

ummjapn.mmnum.sls,cso 667

sectarianism, in Qing, 624, 646, 647

seed people, 263, 267, 269

selfcultivation, and neidan, 467, 469, 472,

476-77, 482, 438, in Han, 151, 154-

55; in 230; in Qing, 631,
636,638 641, 643,650, n Quanzhen
577, 582, 585.86; in Song, 419, 426-
27,457 in Juangzi, 4243

self-lagellation, 158

3 ity,
74, 98-99, 102; mdul-l 475, 487;
and ritwal, 310; and women, 399;
665,

in
64, 87; in Ming, 609, 615; msm..-
qing, 197, 208, 399, 405, 665;
Canai, 14,267,270, 276, 4045, 01,
665; undenstanding of, 405; with gods,
36465

s, andlm 22627, and thai,

carly movements, 138, 142,

1s| 153;n Qing, 645, Korean, 792,
795,802, 815
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shamans, and altars, 685; and divination,
542 and music, 750; in Han, 60;
women 25, 391, 403, 415; and
movement, 135, 137, 14142, 14,
153, 157; and ritual, 662, 674; and
Tianshi, 273, 278

shanfa, 689

shanfi, 697

Shang dynasty, 542; and altan, 685;
hermits in, 694; myths on, 609

shangde, 481

Shanghuang, 246
Shnnm (heaven), 114, 215, 364, 443,

sm“m;mn.lsr»m and alchemy,
16869, 174, 18082, 186; and ant,
71718, and dhinaton, $56; and
Laozi, 293; and Lingbao, 226, 229,
232,237, 14344 250, 0 Louguan,
286, 292;

andiden, me. 472and Tumm,
134, 256,258, 261; and Tianxin, 432,
434.36; and Tongchu, 668; centers of,
304-5; collecion of sriptures of, 231;

Korea, 811; M.n,
ordination system, 312, Ehv 24; o
Dynasties, m—«;msw..mn,m,
423,424 in Song synthesis, 4
447,456, in Tang, 354,

231, 444; longevity in, 78,

; matriarch of, 387-88; ordi

o, 29, 328, patiarchs of, 4142,

347, 419; petitions in, 279; reve
202, 205, 210, 215, 45, 32;
reworked texts of, 442, 451; ritual of,
660, 665-70, 673; sexual practices in,
399, 405; talismans in, 508-9; women
in, 385.88, 399; Jouangs in, 34

689

shangu,
shangn, 212
smngyu.n sls

shangohang, 256

shanshu, mmoﬂhlybooh
shapan, 648

shen, see body
hen, see spiring

shenbao, 227

shengu, 268

shorgia, 481

shengzu, 341

shayiao, 649

shomi, 181

shawen, 110

shenian, see immortality

Shenxiao (school), and Lingbao dafa, 443;
decripion of, 422.2; goddes in, 390
in Ming, 607 in Song synt
39, 44445; ritual of, 424, m m
440, 446, 435, 60, 668; lismans in

511114, 525.26, 528; texts o, 435, 436
Shenyue guan, 597, 757

i
Shill, dynasty, 792, 796-95, 804
Shint, 828-29; and 826; Daoin

infussce on, 82023, 636, 821-25,

shuangriu, 487, 608, 609

Shugends, 822, 824, 629-30
ia, |

Shuijing gong, 693

St

shun, 485
Shunzhi era, 625

silk, and monastic rules, 371; as offering,
187, 228, 248, 316, 320, 335, 504; as
pledge, 330; in ant, 739
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il o i Tang, 352
140

Gmpliciy, 13,22, 43

sins, and longevity, 76; confession of, 153-
se.am 334;froedom from, 246;
Ling

ghao, 234, 24950 in
Shmgqlng. 12, in' Tang, 354
Tianshi, 664; o 970,378,
sl o, )
my in, 16557, 169,

ix Dynuos
171, I7$. 191; and K

in, 54, 68; movements in, 134; nadan
in, 466-67; ritual in, 666-71; talismans
in, 503, 505, 511; Tianshi in, 256-82;
‘women in, 385; gz in, 44

Six Heavens, and immoruality, 114; and

ritual, 663; and Shanguing, 215; in
Tianshi, 247, 264, 274; talismans of,
509

sleep, 117

snake, in talismans,
muus, bemnly, m 33334

192
so..u.,mau
song, 748
Song dynasty, 413.63; aichemy in, 17072,
177, 17879; and Korea, 813; and
6, 397 in, 710, 72826, 733,
738, commenare
S“Mp'mlﬂ-ll s,
dingrams in, $1821, deieaton in,
551, 555, 557; Duren jing, in, 240;
immortals in, 117, II7-I7' 772
Japanese Buddhist 'in, 836; Laozi

43; qinging in, 363; ritual in, 660,
668.69, 673, 677; samiso in, 836,
Shangging in, 201; studies of, 773;
syneretiam i talismans

rom,
mnolo‘y 172, 1I2-l! 2]9
Sou , s Nanzong
Southem School, 363, 806

INDEX OF SUBJECTS

spells, and immortalty, 102; and Lingbao,

228,239, 247; and talismans, 498; and

u-,sn in Japan, 821, 824-25, 837-

38; in Korea, 805, 814; in Song, 457;

in Tang, 373; of Brahma, 241, 247;

studies of, 772, 781

mm J-u i, and, 484; and longevity, 96;

‘meditation, 361; and mind, 68

guarding ‘moveme
13%;in Kmn. an in Qing, 636; in
i, 46
xpml pnldnn‘ 227, money, 703; soldiers,

xpmwnnn..bymmn, 397-98, 403; in
603, 611; in Qing, 634-35, 648-

essence
absorption of, mm‘m 276,216,
21; in early movement, 153;in ritual,
666; in ing, 220-21; in
almans, 527; Koreun worship.of
813, 815; names of, 509; ti

sate, and Korean Dacism,

and Lingbao, 24243;

284; and talsmars, 511, szs ssz-ss

statues, in 302; in Tang, 350,
369, 374-75; in Tianshi, 263, 26668,
273,277

steles, 10-11,,689

stems and branches, 66, 543, 724

Steps of Yu, see yubu

stoneware, 738

stove, X
straw figures, 815
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0, 415

Sui dynasty, debates in, 288; Duren jing in,
241; painter of, 731

agiang, 759

sulphur, 185

subt, 321

summons, terms for, 532

sun and moon, and human action, 148;
before creation, 244; descent of, 334;
essence of, 248; in an, 739; in ritual,
671; in Shangqing, 220; size of, 298;
talismans of, 508, 531, 534; worship
of, 67

Supreme Purity, ser Shangqing
i, 318
Swilly, swifly ..., 153,

Japan,
Shangging, 119 %, Tang, 47t -
place corpse,

bl and aktmny. 180; in diagrams,

mnm.md , 481; in Ming, 482,
609, 612, 613; mq,u 482,637,643,
644; in Song, 482; in Tang, 339; in
Guumgz, 37,426, 444,117
taboos, 175,
dzmom,267 210, 277 snd Koshin,
836; and ritual, 674; in Shangqing,
221

‘Taibu, 541
2 *

Twnl (sch

muo, 173, 175, 17931, 184, 186,
; and Tianshi,
259 m and Juoga, 34; carly
of, xx in Song, 466-67;

Taiyi thai, 249

Taiyin, 114, 146

alisman water, and immortality, 102, 125;
and talismans, 535; in alchemy, 187;
in carly movements, 153 in carly
movements, 153; in Korea, 814; in
ritual,

alismans, 498-540; and alchemy,187-88;
and Buddhist shapes, 516; and im-
mortality, 248; and power, 228, 239,
242; and seasons, 236; application of,
535.36; as contracts, 228; as passpors,
508, 515, 532; as texts, 226, 231, 236;
burning of, 530, 535-36; elements in,
533.3¢; functions of, 526; human
shapes in, 501, 516-17, 528; in an,
712, 721, 736; in carly movements,
134,138, 151, 153; in Han cosmology,
53, 69-70; in

814; in Lingbao, 242,

ritual, 311, 313, 316, 327,
457,659,667, 672, 673; in Shanging,
200, 202, 220; in Tang, 373; in
Tianshi, 265, 269-70; making of, 498,
501,533.35; on body, 536; studies of,
772; techniques of, 228; Tianluo, 511;
to replace corpse, 124; typical terms
in, 532; uniting of, 676

tally, 267-68, 314, 316; rending of, 318,

324,330
tan (ament), 748
Tang dynasty, alchemy in, 170-72, 173,

1, 176, 178, 179, loz 2nd di-
nation 546, 695;
and Japan, m oo deMu. 9
92, 795, 797, 799, 803; and Késhin,
835; and Lingbao, 232, 241; and Lou-
guan, 2856, 297, 295, and Ming,
597; and nidan, ‘and Tianshi,
263; artin, nam m n..«m.m in,
589; Daode jing in, 10-11; Daism in,

Gil, 116, 143, us 199, 339-83;

067-68 473, 474, 477, ordination in,
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275, 420; phases of Daoism in, 340;
situal in, 325, 416, 417, 452, 6666!
seriptures in, in, 340,
541, 345.46,360.70;alimans i, 500,
525; Tantra in, 339, 350; text editions
of, 268, 269; three religions in, 585;
waditions in, 413-14, 419; trans-
cendence in, 360-62; women in, 385,
mmmzh-w 46

Tantric l\.ddhnm. and art, 724, 739; md
Daoism, 630, 539 and talismans, 52

dictionary on, of, 427, m
397, in Japan, m 824-25, 832, in
influence on Daoism of,

ing,
85,417, 422, 426, 432, 456, mandalas
of, 448; ritual in, 415, 420; texts of,

423
Tathigata, 288
taxes, 140

taxes, in Tianshi, 275

teeth, clapping of, 102, 332-33

teleclogy, 216

temples, and talismans, 536; art in, 726; as
sacred space, 673; construction of,
526, cult at, 646, in Korea, 797,813,
814.15;in Tang, 34849, 370; restora-
tion of, 766; rites in, 251; today, 766,
767

ten continents, 359
tendieeions, 245, gods of, 31920, 334
ten thousand thi
Tmno e, o rr

l.han.hsgvmg.
thatched huts, 636
theater, and ritual, 672
theocracy, 157, 256, 264-85, 268
theory of categories, 177, 185
Three Abysses, sr semyuan
Three Bureaus, s sanguan
Three Cavers, development of, 291; in
Ming, 604; in Song, 444; ordination
in, 317-18; precepuor of. 325, reas
zation of, 507; Shangying in, 196, 205,
226,231,233, 355; study of, 768, 782;
260,269

Three Heavens, 261, 264, 266, 272, 24,
335, 509, 663, 691
Three Kingdoms, artin, 713-14; in Korea,
792, 19594, 199,605, Quuangiin, 33
Three Luminaries, 435
Three Paths, 265
Three rmsuus. w‘m sss.m 676
Three Vehicles, 23
Three Worlds, 247 sss 797

thunder, script of, 53% seal of, 659;
talismans of, 508, 515, 527-28
dunder i, snd dagrums, 525 and
, 668, and nadan, 471;

in Shenxiao, Song, i
423.26, 430, 44547, 452
369,532

Toarsh Zheng (choo, 15464, 25682
; and am, 717, 7!! and

; in
16,41718, 419, m 424.25, 43628,
431, 445, 447; in Tang, 349; in Three

Cavems,  444; Yuan, 573
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institutions of, 54; interpreation of,
xiii-xdv; legacy of, 432, 443, 456,
longevity in, 77; marriage in, 304-5;
music of, 74748, 151, 755-56;
pmof Mpmewof 237,248,
priesthood i, 399,
in, 249; muzss 21,
31214, 330-31, 439, 457, 659, 660,
661.62, 663-65; ritual text of, 669-70;
of, 589; sacrifices in, 667;

' ordination in, xv;
writings on, 434, 440, 451; women in,

385
Tianshu yuan, 428

tiansh,

Tianui Buddhism, and Késhin, 836; and
modiine, 80 wd e, 467; 1nd
Shugendd, 829; in Japan, 824; in
Tang, 339, pn«puo«' 230

anxin (s exorcism in, 437; history
of, 42021, legacy of, 430, 431, 442,
44445, texs of, 432-35, 452, 457, rites
o, 418,428,435, 49,660, G66.65,
ual master in, 455; talismans in,
51011, 527 teachinga o, 41, $43

Tibetan Buddhism, Daoist texts in, 833;
Gelugpa school of, 623, 627; s
Tanic Buddviam,

tiger, talisman of,

nm,andl\dumy, m m 186-87; and
taman, $29-30; in divinatio, 363

in carly movements, 151; in ritual,
sn e, 700, seasonal sections
59; understanding of, 557, 561
mww... i e alo Six Dynasties

Tokugawa, 834, 836, 838

tombs, and alchemy, 188; art in 713, 715,
721-22, 737-38; demons in, 267, 210;
in Kores, 796;in Tang, 345; plains
from, 273

Tongehu (chool), 423, 425, 439, #4243;in
ritual, 660, 668

tongzi, 430, 457

tortoise, 614

toubmg, s dragons, tossing of
i 66

transformations, and alchemy, 179; and

My 75, N 1, 121, I?i of Dao,
359; of immortaks, 125-24; of Laozi, 3,

293, 298-

transmigration, see ik

ransmision i caty movemens, 153 in
family, 304; in ordination, 3!
Shangging, 200, 205, 211, 221; in

Tianshi, 501-2; lineage of, 327; of
texts, 291, 294, 296, 309, 327, 329;
oral, 210; sites of, 315

trinity, in ant, 717; in Lingbao, 236; sr also

lanzun

true shape, 215, 498, 499, 524-25, 526,
530, 692.93, 739

truth, levels of, 367

tu, see dis

wuhy, 265

tuna gong, 101

tuot shenhua, 609

turde, 822; in diagrams, 53:

Tudan oA, 158, 297, 311- n 314,327

tuzha shu, 549

Twelve Divisions, 782

Twofold Mystery, s Chongruan

Uighur, Daoist text in, 833

universal , and talismans, 525-26;
in Lingbao, 325, 234, 240, 248; in

gqing, 212; in Tang, 373; in

Tianshi, 299; s alo pub

me. in Korea, 7

vestments, and ald\emy in Ming, 606;
in riwal, 312, 327; in Tﬂn‘, 370, in
hai, 333

vigil, 835



stm'qm.. 200-2, 207, zu
2M 217-18; in Song, 500; in
361; in Tianshi, 262, 270, 2185 of
colors, 151, 196; of gods, 203, 204,
218

void, and alchemy, 182; of cosmos, 244;

wamou, beginning of, 15; deliverance of,
672, 676; in nadav, 483; in Shangging,
21; virtue of, 1112

in, 1109, I.umm, 4 my\ha in, 57;

‘ment, 237, 350; in alchemy, 183-84,
190 in talismans, $34; routes of trans-
‘mission, 257; sovereign of, 312; sprites
of, 182; wxylof 521
‘Way of Elegance,
Wei dynasty, 257, 7|s|7 73737

INDEX OF SUBJECTS

‘wisdom, and immortality, 357, 358, 362-63
wogu, 102
women, 384-412; alchemy of, 396-97; and
monasteries, 372; headdress of, 384,
389; images of, 401-2; in akhemy,
190; in early movemens, 149, I57~53:
mTan‘,MS in Tianshi, 271;
tatives of, 386; role oﬁ 384,
wl-?;mluoﬁm
'woodblock printing, 737
World of Desire, 247
‘Writ of Pardon, 676
writing, mvenly, 153, 24445, 310, 331,
498, 528; of lismans, 526-29, 5

33-25;
sacred, 239, 244-45; spontancous,
sex also scriptures;

Wu School 73737

‘Wudoumi dao, 13940, 257, 269, 275, 686,
795

undou sy, 205, 217

wnla, 277

wuild, 423, 425, 439, 528, 688

Wu-Liu school, 489, 625, 632, 637

unaoe, see nonaction
mmmne&ms«
and Shangging, 211, 215; in
muy 182.84; in divination, 544;in
carly movements, 149; in Han cosmo-
gy, 55, 62.63. 1367, 196, n
medicine, 89; in nada, 482; in Tian-
shi, 291
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xigiao, 597

icks lang, 595

xiegi, 97

v, 316

sin (tokens), 211, 316
? liaofa, 83

se¢ Huanghu thai
Yellow Turbans, history of, 134, 137-140,
144; worldview of, 155, 157.58,

Yineyang, and lfestyle, 362; in akchemy,
171, I75.I79Q Iﬂ 184-85; in early

5,61 suassn s in naider, 466
in an, 7i0, in harmony, 375 in

Korea, 805; in marriage, 304;
slsmmsm“m‘.m 716.20 in
“Tianshi, 272;

un, 312
Yuan dynasty, and Ming, 597, 610; artin,
123, 78, 13 boo buming wnder

in, 606; debat

g drama, 47, 18, 469, 7606I
Mm,m;hm‘wnym,
ments in, xxv; music in, 751;
469, 471, 472, 476, 489; Quanzhen in,
567, 572, 580-81, 585; ritual in, 677;
talismans, in 511; texts on Louguan in,
342; mmmm,{ol;lmnwh,m

Mm.

yuanjun, 207
uanski, 244
uanshuai, 124
yubu, 220, 830, 838
, 633

221

, 148

; 406

HHHH



914 INDEX OF SUBJECTS

Zhong-Lii (school), 464, 469-72, 478, 483,
797, 799800

zhongmeng, 318, 265
Zhongpai (school), 480
ongeang, 273
Zhangrsao ki) 1
Zhou dynasty, m-mmn ,712; calen-

,..u m]uk maidens
nchuan, 498, 514, 533
Yuging, 114,215
ywran, 711

Y

ms,mdrnmm at Louguan,
302; definition of, 249, 250, 309,
smu dunwnolmlnlb 1319,

Lingbao, m m in Svn‘, 4|7
444; in Tang, 356; procedures of, 332
today, 666; types of, 231, 667

hengrang dam, 176

Zhengy (choo s Tanhi Zhengyi

thermu wen, 153

Zhengi, 581, 606

ohowre, ser perfected

hemwen, in Lingbao, 235.36, 238-39, 242,
528; in ritual, 320, 671; worship of,
24041, 249

henpang, 182, 466
o 636,
heyin, 182,
2k (fungus)

4
a.m ‘goven), 155
oo thar, 249, 314, 324
hismg, 750
Shamgao, 3
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