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2 SCHAFER

Silent, unoccupied—there was nothing beyond.?

Neither sky nor earth; neither yin nor yang;*

Neither sun nor moon; neither scintilla nor radiance;?

Neither East nor West; neither blue nor yellow;?

Neither South nor North; neither tender nor tough;

Neither covering nor carrying; neither spoiling nor preserving;
Neither competent nor incomparable; neither loyal nor estimable;’
Neither going nor coming; neither living nor passing away;
Neither before nor after; neither round nor square;

A hundred lacs of conversions and mutations; shoreless and unconfined;®
Neither forms nor simulacra; spontaneous, empty, and obscure;’
Explore it—its end is hard to reach:

Neither measure nor bounds;

Neither high-up nor down-below;

Neither equivalence nor disparity;'"

(See E.H. Schafer, Mirages on the Sea of Time [U.C. Press, 1985}, p. 17.) For the 8th century poet Wu
Yiin 4% it was a condition to which spirit of the adept might aspire, where the “soul is at last free of
turbulence, confusion, and contradiction as in the ultimate and universal source of being.” (See E.H.
Schafer, “Wu Yiin’s Stanzas on ‘Saunters in Sylphdom,” Monumentica Serica 35 [1981-83], 316, line
9; E.H. Schafer, “Cosmic Metaphors: The Poetry of Space,” Schafer Sinological Papers, No. 5 {11
March 1984}, pp. 6-7.)

“Silent, unoccupied” (chi mo E{EL ) characterizes the undefinable and ineffable heart of the
cosmos. So the phrase is used in Chuang tzu JE1-, “T’ien tao” K3H and in other ancient texts, but in
T ang literature it regularly shows an emotive component: “desolate, bleak, forlorn.”

“Yin is the responsive, recessive, precipitant mode; yang is the stimulant, aggressive, volatile mode.

s“Scintilla,” that is, embryonic light, represents ching i , which is interchangeable with 5 . whose
root meaning is “germ, spore, sperm, mucleus,” ie., “nuclear potentiality of light” Kuang Y§
“radiance” is fully realized light.

sThese are antonyms, the colors of sky and earth, between which stands green, the color of
vegetative life. Germinal plants are blue; the yellow of earth turns them green. (See Wang K'uei
Fige, Li hai chi #5YgEE [Ts’ung shu chi ch’eng ed.], p. 14, and E.H. Schafer, “Blue Green Clouds,”
Journal of the American Oriental Society 102 [1982], 91-92).

"We should understand “merely competent” and “merely estimable.”

3A lac is one hundred thousand. “Shoreless and unconfined” means unrestricted both in space and
in action.

sContrast Han fei tzu $8IEF-, 7. “only forms without simulacra” (wei hsing wu hsiang W HEER).
In T’ang cosmology Asiang F “simulactam”™ was understood to mean a celestial counterpart, visible
as a star or constellation, of a thing or event in the phenomenal world (hsing ¥ “form™). *Simulacra
are made in the sky; forms are made on carth.” (See Yang Chiung #84f [7th century], “Rhapsody on
the All-encompassing Sky” [Hun t'ien fu JEKER 1, Ch'iian T'ang wen 2FE3L, 190, 2b. See also
E.H. Schafer, Pacing the Void [U.C. Press, 1977], pp. 55-56.) “Spontaneous, empty and obscure™ are
attributes of the Tao. “Empty and obscure (k’'ung hsifan Z235) sometimes appears as a cosmographic
term with spatial aspects. For instance, some divine beings can “wheel and dance above the Empty
and Obscure.” (See San t'ien lieh chi ZFF|ET , in YCCC, 101, 8a.)
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Neither left nor right.
High-up or low-down—spontaneous.

Only our Lord Lao dwelt all the while in the empty and obscure,”

[Even] beyond the silent outerworld and within the obscure barrens.”

T.ook for him—he is not visible; listen for him—he is not audible."*

You may say “he exists”—(but) one does not see his form;

You may say “he does not exist”—(but) the myriad creatures are born from him,
Beyond the Eight Outsides; very gradually [it/he] began to divide;"

Formed below [something] tenuous and subtle from which was created a dimensional
world.!

Thus “Vast Prime” came to be.!

In the time of Vast Prime, neither Heaven nor Earth yet existed.
Barren Emptiness had not separated,

Clear and turbid had not divided.

Within the obscure barrens of silent outworld,”

Vast Prime, once put in order, went on for a myriad of kalpas.

After the division of Vast Prime, “Encompassing Prime” came to be:'

] follow the YCCC version of the text, which has p’fen {i§ “disparity,” while the HY 1425 version
has pien & “circuit.”

Wao chiin 3 , the title of Lao-tzu as a god, current from the end of the Han. (See AXK. Seidel,
La divinisation de Lao tseu dans le Taofme des Han [Paris, 1969], p. 50 and passim.}

= Silent outworld” is chi-liao FFBL , a virtual synonym of chi-mo FFE “silent, unoccupied” above.
“Oceult barrens” (hsian hsif L ), combining “Barren nullity” (hsd wu i ) and “empty and
obscure” (k'ung hsiian 22%; ) (see above), expresses standard attributes of the Tao. In late antiquity
the phrase was treated as a name of the Tao itself. (See E.H. Schafer, “Cosmic Metaphors,” p. 7.)

13This line is a quotation from Lieh tzu §§F “T’ien jui” KEf (Chu tzu chi ch’eng ed.) 1:2.

“The Bight Outsides (pa piao /\F% ) is one of many octads, including the Eight Directions (pa fang
\F7), the Eight Phosphors (pa ching J\& ), the Eight Trigrams (pa kua J\ER, and the Eight
Seasonal Nodes (pa chieh J\fi), aspects, activants, agents, and emanations of all regions of space and
time. (See, for instance, E.H. Schafer, “Empyreal Powers and Chthonian Edens,” Journal of the
American Oriental Society, 106 [1986}, p. 674.)

s«Dimensional world” (shif chieh HE5} ), a finite cosmos of extension and duration, corresponding
to the Indic concept of lokadhatu. (See Erik Ziircher, “Buddhist Influence on Early Taoism,” T ‘oung
Pao, 66 [1980], 118.)

1Vast Prime” (hung ytian P56 ) was first of the primordial cosmic epochs, a space-time
continuum still without beings or events.

"The phrase “batren emptiness” (hsif k'ung 72 ) oceurs in Chuang tzu, “Hsii wu kuei” ricsiid=e
(Chuang tzu yin te ed., p. 65, 1. 12) in the sense of a waste place on earth. Compare k'ung hsiian, hsif -
wi, et al. above.
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Encompassing Prime, once put in order, was for a myriad of kalpas, going on into a hundred
fulfillments, which is also eighty-one myriads of kalpas.” Thus “Grand Antecedence” came
1o be.

In the time of Grand Antecedence, Lord Lao descended from Barren Emptiness and became
the teacher of Grand Antecedence Iis mouth emitted the entire set, in forty-eight myriads
of scrolls, of the scripture of the opening of heaven. A single scroll had forty-eight myriads
of characters. A single character was a square with sides of one hundred /i.» With it he
taught “Grand Antecedence.”

Grand Antecedence first separated Heaven and Earth
And parted clear and turbid,
Split apart the boundless fog and vast haze;”

wEncompassing” is fun 18 ; see hun t'ien fu JEXHR above and hun-t'un ¥ below. It is the
cosmic eggshell or wonton—the athanor of the divine alchemist. (For more, see Pacing the Void, p.
300

iseFylfillments” is ch'eng i, . Here the word seems to correspond to Sanskrit vivarta, as in vivarta
kalpa (ch’eng chieh fEH ) “kalpa of transformation,” “...consisting of twenty small kalpas during
which worlds and the beings on them are found.” (See W.E. Soothill and Lewis Hodous, A Dictionary
of Chinese Buddhist Terms [Taipei, 1970], pp. 232 and 237.) The number eighty-one is the square of
nine, a number of great importance in Taoism. It is the number of Vai yang Kig . ‘“Neuf
transformations doivent aboutir au Yang pur, & la parfaite realisation d’un phenoméne.” (Anna Seidel,
La divinisation de Lao tseu, p. 92.) Lao-tzu transformed himself nine times in one day. One text says
that he spent eighty-one years in his mother’s womb. (Ibid., pp. 93 and 99.)

2Grand Antecedence” {¢’ai ch'u %] ) enjoys preeminent status in this account of creation: The
birth of the material world is at hand. Compare the following statement from another Taoist
conception of cosmo-genesis: “By Tao we mean Grand Antecedence. Grand Antecedence is the
antecedence of the Tao.” (T'ai shang Lao chiln hsti wu f(zu jan pen ch’i ching
I bR ] SRAHDAS (HY 1426), p. la. The title of this seripture in YCCC, ch. 10, contains a
metathesis, beginning “Lao chiln t'ai shang....”)

2Taking the p’i BF of p'i fang B to mean “side”; early glosses on the word define it 254, and
s .
2The second and third phrases are “atmospheric doublets,” (Middle Chinese *meng-gheng TR
and *ghung-mu BEE (alt. *mung-ghung PE ), rooted in *mung F “shrouded” and *meng =
“tenebrous” respectively. Their sense is “pervaded with cosmic mist; bright nimbus or nebula; diffuse,
widespread light; Tuminous haze; auroral shimmer.” We perceive here the notion of an energetic
plasma, faintly visible to human eyes. The binoms are graphically unstable, with various graphs to be
found, inter alia, in Chuang tzu, Huai nan tzu, Chiv ko JUHR “Yian yu” 3855 , and Lun heng ErciTN
(See “Cosmic Metaphors,” pp. 12 and 17.) In some systems simpler than this one, the effusion of the
Primal Pneuma (Yéian ch’i TG4, ) from the cosmic egg and its subsequent fission take place at the very
beginning of things: “Before there was Heaven and Earth, the aspect of the cosmic sphere (hun-t'un
il ) was like that of an egg. A boundless haze began to sprout—an all-encompassing mist budded
and proliferated.” (Sce Hsli Cheng #%%& [3rd century], San wu li chi ZRHIEZC (T"ai p'ing yii fun
KIE{EI%E, hereafter: TPYL, 1: lal, as translated in Pacing the Void, p. 27.) In the K'ai t’len ching,
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Set forms and simulacra in place;?

Planted South and North securely;

Constrained East and West correctly;

Opened the covert and revealed the luminous;

Light involved the Four Ligatures.

Above and below, inside and outside;

Exterior and interior, long and short;

Coarse and fine, feminine and masculine;

White and black, great and small;

Honorable and humble—{all were] constantly operating as if in the night.

When Grand Antecedence obtained this scripture on the opening of Heaven by Lord Lao,
clear and turbid were now parted. Clear pneuma rose above and became the sky;

turbid pneuma sank below and became the earth, With the Three Holdfasts now parted,”
from this [point] Heaven and Barth began their existences. Sun and Moon did not yet exist.
Heaven inclined toward the mutation of creatures, [but] there was no procedure by which
they could be evolved. So then it established life. Sun and Moon were situated in its midst.
They illuminated the occluding tenebrity below.

In the time of Grand Antecedence, although Sun and Moon existed, human folk did not yet
exist.

With the gradual onset of primary life,

Above the germ of Heaven was taken;

Below the germ of Earth was taken;

In the middle space between these joined in concordance.

From this was formed a single spirit, which is cailed by the name “human.”

Hun-t'un is a much later stage, characterized chiefly by orogeny. [Editor’s note: For Schafer’s system
of Middle Chinese romanization, see his The Vermilion Bird, pp. 267-69.]

BQOther texts attribute the initiation of forms and plasma (c/ i £, “energizing pneuma”) to the later
stage of Grand Initiation (T"ai shih 7545 ). (E.g. Ti wang shih chi BT AHD , attributed to Huang-fu
Mi £ 2% of Chin, quoted in TPYL, 1, 4b. See also Pacing the Void, p. 28.)

uShy ching BRE , “Yao Tien” 2288 (Shih san ching chu hsit ed., ch. 2, p. 119a) has J-HIPUZE,
¥F T . The Four Ligatures (szu wei R4 ) are the hawsers which attached the square earth to the
sky in NE, SE, NW, and SW.

»The “Three Holdfasts” or “Three Bonds” (san kang =#% ) in Juist tradition were social:
lord/vassal, father/son, husband/wife. In Taoism the term has a cosmic and mythical sense, as in “The
Three Holdfasts coordinate my [the adept’s] steps.” (T'ai shang fei hsing chiu shen yi ching
7 ERFT A8 [quoted in YCCC, 20, 29b]. This is the T"ai weri & chiin pu t’ien kang féi ti chi
chin chien yii tzu shang ching FKBOEES FRFRHA ST LA in the Tao fsang (HY 1305).
Elsewhere [ have styled these celestial cables “Mainstays.” They hold the stellar web together and
provide handholds for pilgrims to the summit of the sky. See Pacing the Void, pp. 44-45, 241-242.)
Cf, below, under Chu Jung ZiiFR .
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Since Heaven and Earth were empty, life first came to exist by a triple parting. The kinds of
life were simulacra lacking forms.* Each came to life on receiving a single pneuma.

Some came to life by the pneuma of crudity; such are mountains and rocks.

Or came to life by the pneuma of mobility; such are the fliers and the treaders.

Or came to life by the pneuma of vitality; such are the humans.”

Among the myriad creatures, humans were the most noble.

Grand Antecedence, once put in order, was for a myriad of kalpas.

The antecedence of human folk is therefore called Grand Antecedence.

At that time there were only Heaven and Earth.
Sun and moon and human folk—mnone had distinguishing names;
Afier the extinction of Grand Antecedence, Grand Initiation came to be.

In the time of Grand Initiation, Lord Lao descended and became its teacher. His mouth
emitted the entire set of the Scripture of Grand Initiation. He taught this “Grand Initiation,”
setting under-heaven in place for ninety-one kalpas. Ninety-one kalpas extended to a
hundred fulfillments: A hundred fulfillments is also eighty-one myriads of years.

Now Grand Initiation was the initiation of the myriad beings. Therefore it is called “Grand
Initiation.”® Streaming and revolving, it formed a shimmering white texture, with the
simulacra visible in its midst.® Pneuma and substance evolved spontancously and secured

wgimulacrum” = “counterpart” = “effigy” = “analogue” = “equivalent” = “other-identity,”
representing hsiang 2 ; “form” = “shape” = “contours,” representing Asing . “In the sky are
formed counterparts; on the earth are formed contours.” (Yang Chiung, “Hun t'ien fu,” CTW, 190,
2b.) The word “simulacra” is analogous to wen I “configurations™ in the term ¢'ien wen L
(modern “astronomy”). This is the Theory of Correspondences. (For more, see Pacing the Void, pp.
55.56, which in turn relies on the work of Needham, Sivin, Nakayama, Wheatley, Porkert, and others,
q.v.)
Vitality” is ching g “vital nucleus; germ; sperm.”
%This epoch has been variously characterized as initiation of energizing pneuma (ch i 5, ) and form
(hsing & ) limpressing matrix (17 wang shih chi, TPYL, 1, 4b)]; simply of form (Z ch’ien tsao tu
SuyseE | TPYL, 1, 4b); yet another has, “The clear became [unformed] germinal esssence (ching
§5); the turbid became [impressing] form™ (Kuang ya BEf [Jwen lei chil BSCHERR , 1965 ed., 1,2].
Cf. Pacing the Void, p. 28.)
wegimulacra” (hsiang 2R ) are ontological stars. This scenario suggests modern cosmology, with
the embryonic stars congealing within the spiral nebulae. Specifically, the K'ai t'ien ching seems to
describe nodes or dimples in the eddying mist.
«Another Taoist text has the stars linked to each other by filaments of tenuous star-stuff,
like the fibres of celiulose that connect the tough nodes of a bamboo branch: ‘The shape
of a star is perfectly round, like a pellet” “The system may be compared to a broken
arrowshaft [of bamboo] still held together so as to form an integral sttucture.”  This
universe was a tracery of ectoplasmic strands—threads of siky spirit essence—bound
indissolubly to the luminescent polyps we call the stars.” (Hstian men pao hai ching

L EER, YCCC, 24, 1a).
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the formation of yin and yang: After the extinction of Grand Initiation, Grand Simplicity
came to be.®

In the time of Grand Simplicity, Lord Lao descended and became its teacher. He taught and
demonstrated Grand Simplicity, by which he systematized under-heaven for eighty-one
kalpas,”

Extending to a hundred fulfillments, also eighty-one myriads of years.

Now Grand Simplicity was the simplicity of the myriad beings. Therefore it is called
“Grand Simplicity.”

Coming down from Grand Antecedence until the coming of Grand Simplicity, Heaven
generated sweet dew; earth generated springs of ale® When human folk partook of them
they gained long life. Dying, they did not know funeral or interment. Their corpses were
discarded in the distant countryside. This was named “High Antiquity.” After the extinction
of Grand Simplicity, Encompassed Potentiality came to be.”

Translations are from E.JL Schafer, “The Fibrous Stars,” Schafer Sinological Papers, No. 10, 5 May
1984); Pacing the Void, pp. 44, 241-242.)

weGrand Simplicity” is T'ai su K3 . “Simplicity” is, perhaps, an oversimplification for su;
“immaculate,” “innocent,” “blank,” or any other of a dozen English words would do. In orthodox
cosmography it refers to undifferentiated substance, but here, as for other Taoist mythographers, the
epiphany of Lord Lao inaugurates an epoch when “all creatures lived in utter simplicity and purity,
and men were immortal, subsisting on sweet dew and natural fountains of wine.” (Pacing the Void,
pp. 28-29) See below.

n“By which he systematized” (7 fa L1 ) may be a corruption of “once put in order” (i chih Bl
which otherwise occurs four times in analogous positions in this text. Even if so, there remains the
anomalous “setting...in place” (chih li @11 ), said of Grand Initiation above.

nAle” is /i § , a malt liquor. Both “sweet dew” and “ale springs” are esoteric names for saliva in
Taoist meditation practice (Isabelle Robinet, Méditation taoiste [Paris, 1979], pp. 140, 142) In
ordinary usage, “sweet dew” is an auspicious manna; here it is a celestial form or counterpart of salive,
“the saliva of the stars” (Mdditation taoiste, p. 142). “To dose oneself with the Primal Pneuma and
drink of the Ale Springs is the source of extended years.” (YCCC, 21, 12b) This means to swallow
one’s saliva in a prescribed manner.

»“Encompassed Potentiality” is a rather ponderous approximation of hun-t'un i, which is a
cosmic sphere, a universal hermetic egg, an integral totality, a seamless globe of potentiality, a
gigantic wonton. It combines the connotations “potential being” and “wrapped totality.” (See Pacing
the Void, pp. 27, 30, 250-251.) Such was the meaning of the expression in medieval times. But in
antiquity, it regularly expressed an organic being, such as the fleshy sack of mythology (see many
examples in W. Eberhard, The Local Cultures of South and Fast China [Leiden, 1968], pp. 438-439)
or, on a more dignified level, a kingly diety, “Thearch of the Very Center” (see Chuang tzu, “Ying ti
wang” B ). Hun-t'un is often translated “chaos.” But in modern English this is often understood
as a confused phantasmagoria or disorderly turmoil of disoriented forms or entities, But Greek X@0s
meant “infinite space,” a usage persisting in modern English, notably in Milton (see H.G. Liddell and
R. Scott, 4 Greek-English Lexicon [New York, 1889]). This may be considered the literary or
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In the time of Encompassed Potentiality, mountains and rivers first came to be. Lord Lao
descended and became its teacher. He taught and demonstrated Encompassed Potentiality,
by which he put under-heaven in order for seventy-two kalpas.

Encompassed Potentiality streamed into motion and formed those mountains and rivers as
the “Five Marchmounts” and the “Four Conduits.”* High-up and down-below, honorable
and humble now arose for the first time. Following upon Encompassing Potentiality,
distingnishing names first existed. Encompassing Potentiality bore two sons; the greater one
was Hu Ch’en #AES; the lesser one was Hu Ling #3%% » Hu Ch’en died and became god of
the marchmounts; Hu Ling died and became god of the waters.” So, they made the Five
Marchmounts and the Four Conduits, mountains and rivers, high-up and low-down, in
conformity with their names. After the extinction of Encompassing Potentiality was Nine
Palaces.”™®

In the time of Nine Palaces, Lord Lao descended and became its teacher. His mouth emitted

classical sense of “chaos,” as contrasted with the colloquial usage of utter confusion. {For the
continuity of the “classical” sense of “chaos,” see Oxford English Dictionary [1971]. 1. “A gaping
void, yawning gulf...” 2. “The ‘formless void’ of primordial matter...out of which the cosmos or
order of the universe was evolved.””) An important facet of the meaning of hun-#'un, absent from the
meaning of “chaos,” is the notion of “enveloped; encapsulated.”

#Tn this text, as in the Lieh tzu, “Encompassed Potentiality” follows “Grand Simplicity,” and is far
from being a featureless homogeneous ball.

%The Five Marchmounts (wu yiieh Fi5% ) and Four Conduits (szu PHig ) constitute the major
bones and arteries of the physical world, The former are the so-called “gacred mountains™ although
there are many other sacred mountains. The word “marchmount” “_..is based on the ancient belief
that these numinous mountains stood at the four extremities of the habitable world, the marches of
man’s proper domain, the limits of the ritual tour of the Son of Heaven. There was, of course, a
fifth—a kind of axial mount in the center of the world. The concept shows a certain affinity with
“landmark,” “march,” “term{inus],” and “herma.” (Pacing the Void, p. 6) The Four Conduits are the
Rivers Ho ¥ , Chi §#§ , Huai #§f , and Chiang 7T , which divide the square earth into the nine habitable
lands (chou JI} ), in the form of the magic square of 15.

] have found no information on “Hu the Liegeman” and “Hu the Numinous.”

#That is, “of the great rivers.”

®Of. [ wei ch'ien tsao tu (Yasui Kozan and Nakamura Shohachi, eds., Isho shiwei R
[Tokyo: Meitoku, 19711, Vol 1. p. 41) : “Grand Unity {¢'af i #— ) activates the Nine Palaces.”
“Grand Unity” is basically a polar divinity whose domain is the Nine Palaces. The Nine Palaces are
evidently segments of the cosmos, represented as dwellings of astral and calendrical deities. The
names of the asterisms may readily be found in Tzu chih t'ung chien BIRBEE, 221:1a for A.D. 759,
with the commentary of Li Hsin Z5(, . On the microcosmic level they are the residences of the nine
divinities in the human skull. (See T’ai shang ta tung chiu kung ch’'ao hsiu pi chileh shang tao

A ERFEAETHERRR L 7Y 569])




Opening of Heaven 9

the whole set of the Scripture of the Potent and Latent.” He framed those Nine Palaces, with
distinguishing names for Heaven and Earth. Clear pneuma became Heaven, turbid pneuma
became Earth. Coming down from Nine Palaces, Heaven is what is sunlit/stimulant;

Earth is what is shaded/responsive.

“Sunlit/stimulant” is tough and forceful;

Looked at from afar it is hard to discern,

In the sky it created simulacra, such as sun, moon, chronograms, and stars;

On Earth it created forms, such as the Five Marchmounts and the Four Conduits;

Among humans it created vitality, as in the heart, the liver, and the [rest of the] Five Viscera.
Naming them distinctly and separately, there are differences famong them];

Naming them collectively,* they are just one.

After the extinction of Nine Palaces, Primal Resplendence came to be.”

In the time of Primal Resplendence, Lord Lao descended and became its teacher. His mouth
emitted the entire set of the Scripture of Primal Resplendence. He taught the Grand
Resplendence, putting under-heaven in order.® Now the resplendent conversion began to
flow throughout.# Later eras thus gradually achieved it.

WCh'ien k'un ching ¥SIE& is not extant, if it ever was. Ch'ien is the universal gencrative
principle, the warming, penetrating essence of the sun (cf. the reading kan, “drying”). K'un is the
moist, receptive, latent, quiescent antithesis of cf 'ien.

#That is, yang ¥ and yin [& respectively.

ATsung 34, following YCCC; the TT version has /i V2 (= ).

“Primal Resplendence” (Yiian huang JLE ) appears in Taoist texts as the title of more than one
divinity—although it may be that it represents several guises of the same celestial power. One is “All-
highest Tao Lord of Primal Resplendence in the Purple Barrens” (Tzu hsii kao shang yitian huang tao
chin SRR - TCEME , marked as a resident of the polar summit by his epithet “purple.” (Tung
hsiian ling pao chen ling wei yeh tu X BEEB3EE (HY 167, p. 1b) His apparent sibling, the
“Jade Thearch of Primal Resplendence of the Nine Solarities” (Chin yang yiian hiang yif t
JUBBTEE TR ), was teacher of the great spirit of the sunrise and source of solar radition, familiarly
known as “Blue Lad” (Ch’ing t'ung I ). (See Tung chen shang ch’ing ch’ing yao tzu shu chin ken
chung ching JE FESBERESIRFE (HY 1304, p. 1a) A polar star associated with “Heavenly
Armil” (¢'ien chi FH% ), our Pheeda ('Y Ursa majoris), appears as Numinous Consort (Ling fei BEAC)
and Lady of Primal Resplendence (Yiian huang fu-jen JEE SR A ) in the arcana of Highest Clarity.
(See T’ai shang fei hsing chiu shen yii ching A ERYTHAER, YCCC, 20: Ta-Tb.)

BChih yii t’ien hsia YEFAFRT . The yi A here is anomalous, and does not appear elsewhere in
occurrences of this formula, .

“To the medieval reader this statement (huang hua t'ung fu BACGEHF ), which appears again
below in the context of the beneficent work of Fu Hsi, implied the voluntary conversion of peoples
everywhere to the divine order presided over by the Son of Heaven.
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Next after Primal Resplendence was Most High Resplendence.*

Tn the time of Most High Resplendence, Lord Lao descended and became its teacher. He
taught and demonstrated most High Resplendence for the ordering of under-heaven.

After Most High Resplendence there was Resplendence of Earth.
After Resplendence of Farth there was Human Resplendence.
After Human Resplendence there was Tsun Lu;

After Tsun Lu there was Kou Lou;

After Kou Lou there was Ho Hsii;*

After Ho Hsii there was Grand Linkage:¥

Prior to Grand Linkage, following upon Encompassing Potentiality, is called by the name
“Middle Antiquity.” In those times Heaven generated the Five Pneumas;® Earth generated

the Five Flavors.® Human folk, eating these, were enabled to extend their years.

After Grand Linkage there was Cowering Victim.® He was born at the start of the Unique

sT'qi shang huang 7 -8 : if this is Shang ch’ing kao sheng t'ai shang yii ch'en hsiian huang ta
tao chim iR L EELEAEE (Chen ling wei yeh t'u, HY 167, p. 3a), “he” is the chiel
deity of the Highest Clarity realm, as “Primal Resplendence” is chief of the Jade Clarity realm beyond.
Analogous titles, perhaps implying an identity, are Huang 1'ien shang ti t'al shang tao chiin
BREFEALER (in Lao tzu chung ching -8, YCCC, 19, passim = Lao chiln chung ching
FFEThIR | HY 1160), an exalted and very reverend deity, and T’ai shang huang ti A -85 (Ch'ing
ling chen jen P’ei chiin chuan JEEEE AZERME , YCCC, 105:13b).

#The schemes of succession of primordial kings defines the “Three Resplendenis™ as T'ien Huang
F=8 , Ti Huang #12 , and Jen Huang AL, a series which recejved its definitive form in the “San
huang” =& section of Shik chi. Tsun Lu B8 and Ho Hsi ##7% may both be found in Tso Szu
e E | “Wei tu fu” ZEERER . Kou Lou ‘aJ 8 is an obscure figure. Ho Hsii enjoys a certain fame from
his presence in Chuang tzu, “Ma chi” E 5 , where he presides over a race of hedonistic simpletons.

aTgi lien 7238 appears to be unique.

#“Ppeuma” (ch '), ordinarily written 4, , is here, as often in Taoist texts, written??-‘., a form which
stresses the connotative element “celestial or divine plasma” in ch'i. The five are commonly described
as “cold” (han FE ), “parched” (tsao J§& ), “hot” (shu £, “windy”  (feng ), and “humid” (shih
R

wsually “sweet” (¢’ien i} ), “bitter” (k'u ), “sour” (suan [ ), “pungent” (la ¥ ), and “saline”
(hsien f@f). In short, these two sets of five provide the conditions of health and survival: weather and
alimentation.

%The name of Fu Hsi fRE% (“Cowering Victim”) was something of an embarrassment, although in
one tradition it is made somewhat palatable by the explanation that he bred sacrificial victims, Reams
have been written about him, and the more honorable of his successors, but here he appears primarily
in his creative aspect. In one myth (Shik i chi ¥53830 | Ku chin i shih HEHE ed ], 1:1a), he was the
offspring of the union of a divine mother and a blue rainbow-dragon, equipped with “turtle teeth and
dragon lips.” The same tradition presents Shen Nung fH/& (see below) as genius of an age of
biological and mineralogical wonders, for instance, the appearance of divine mushrooms, pools of
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Sources He was bom in succession to Heaven.® By attuning and rehearsing the yin
(responsive) and yang (stimulant), he fixed the eight trigrams.®

From before Fu Hsi, the Five Canons were not registered, written texts had not been attained.
There was only Lord Lao, from Heaven’s Barren Vacuity.. .immeasurable as the sands of the
Ho [River],* incalculably far beyond Grand Clarity.

Following upon the parting of Heaven and Earth by the great Tao,” it opened up the
Resplendent Conversion, which, once established, flowed throughout, converting [all] to the
support of the Celestial Thearch.® Thus later generations of their own accord made records
of this.

In the time of Cowering Victim, Lord Lao descended and became its teacher, called by the
name “Un-mutated Thane,” also named “Thane of Shadowy Flowers.”* He taught and

fragrant dew, cinnabar herbage spread through the streets, dancing beasts, and clouds which condensed
into auroral liquor (ksia chiang §84ft , see Shik i chi, 1:2a). Beyond him, the Yellow Thearch (Huang
ti 3% ) was honored by the apparitions of a yellow star, the creation of an almanac and of written
records, and he delighted the creatures of the seas with a boat propelled by oars (see Shih i chi, 1, 3a-
3b). The colorful carcers of these three heros, as preserved in the Juist tradition, leave the tives of their
fellow demigods in the shade, however great the importance of the latter as standard-bearers for
cosmic eras may have been.

siUnique source” or “single fount” (7 ytun —JF ) is metaphorical for the ultimate source of all
separate doctrines, schools, truths, and dispensations.

*Now ultimate authority over the terrestrial world was delegated to Fu Hsi and his successors, the
primordial “sons of heaven,” mediators between the divine and human.

SThe pa kua J\E} were defined as symbols of the phases of cosmic interaction.

“These disjointed phrases evidently reflect a defective text. The phrase “innumerable as the sands
of the Ganges” is common hyperbole in Buddhist texts. Here, the Yellow River is named instead.

55This separation took place in the epoch of Grand Antecedence (see note 20 above). The text there
states “By Tao we mean Grand Antecedence.” Presumably this means that “Grand Antecedence” is
the condition of function of the generating cosmic force at that time.

%See above, where, in similar language with reference to the era of Primal Resplendence, this is
explained as the voluntary conversion of all peoples to the celestial order, “presided over by the Son of
Heaven,” a dignity then invested in Cowering Victim. [ p. 8 ]

“Wy Hua Tzu $E{(F-: For “thane,” sce E.H. Schafer, “Two Taoist Bagatelles,” SSCR Bulletin 9
(Fall, 1981), 16. I have found no other occurrences of this and the next appellation. This is the first of
the epiphanies of Lord Lao as promulgator of new cosmic constitutions in the K'ai t’ien ching.
Comparable sequences appear in a number of other texts. The earliest list extant appears to be that
given in the “Scripture of the Conversions and Mutations of Lao Tzw” (Lao tzu pien hua ching
- FAMVAR ), composed at the end of Han, which survives in a corrupt Tunhuang copy (Stein 2295)
of A.D. 612, much of which is unintelligible. There may be found such titles as Kuang ch’eng tzu
J#RF and Ch’ih ching tzu #R4ET- , which appear below, but also some which do not occur in our
text. (See Anna Seidel, “Imperial Treasures and Taoist Sacraments—T'aoist Roots in the Apocrypha,”
Tantric and Taoist Studies in Honour of R.A. Stein, 2 [1983], p. 338, n. 172 and La divinisation de
Lao tseu, pp. 59-74.)
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demonstrated “Cowering Victim,” and abrogated the long-standing rule. He rectified the
eight directions and the eight trigrams, pursuant to yin and yang. He composed the Scripture
of Primal Yang for use in teaching.®

Before Cowering Victim there were yet no surnames or bynames, there were only particular
names.® At that time human folk were crude and simple. They did not yet have the Five
“Cereals.”™ Cowering Victim then taught them to stretch nets and hawsers. They caught
wildfow! and beasts and then ate them. All dressed in pelts and subsisted on blood—rancid,
rank, stinking and foul. There was no separation of men and women. They were not envious
or jealous of each other. In the winter they settled in caves; in the summer they dwelt in
tree-houses.® After the extinction of Cowering Victim, Woman Kua came to be.® After the
extinction of Woman Kua, Divine Farmer came to be.

In the time of Divine Farmer, Lord Lao descended and became its teacher, called by the
name “Thane of Great Achievement.” He composed the Scripture of Grand Subtlety.® He

wyii Hua Tzu BZE - , but this “translation” is unsatisfactory.

This title appears in Yang hsing yen ming lu B EAS% , a text on techniques of meditation and
breath control to lengthen life (YCCC, 32: 16b). In particular, it is the sun internalized in meditation, a
prominent figure in Huang t'ing nei ching yi ching TWENB TR (HY 263, chs, 55-57). A number
of divinities own this appellation, for instance, the spirit “Thane of Primal Yang” (¥Yian yang tau
TEkS T ) resides in the cinnabar field below the navel (YCCC, 54:8b). An cpithet of the Grand Monad
(T"ai i /x— ) is “Red Man of Primal Yang” (Yiian yang ch'ih jen TCHBFRA ), while “The Mother of
the Tao” is named “Jade Woman of Mystic Light of Primal Yang” (Yiian yang hstian kuang yil nil
TERBYIETE L ; see YCCC, 19: 13a),

si“Surnames and bynames” is Asing fzu 145F ; “particular names” is ch i ming HA.

aThe “Five Cereals” refers to the five staples, including, in addition to cereals, hemp and beans.

@Ch'ao $1 , basically means “nest,” but is commonly extended to analogous structures.

SNt Kua Z#) was a distinguished personage in antiquity, but subsequently her reputation
declined. In Han times she was primarily the repairer of the sky (See Lun heng, “T’an t'ien” KA,
Ssu pu ts'ung k’an ed., 11:1a-3a), but her great role was “mutator of the myriad creatures™ (hua wan
wu L)) (see Shuo wen chich izu - RFE, 12b)—a personification of the usually impersonal
“Bashioner of Mutations” (tsao hua ¥{t or tsao wu [che] ety who forges the world
continnously:

Heaven and Earth are the crucible;
The Fashioner of mutations is the artisan,
Yin and Yang are the charcoal;
The Myriad Creatures are the bronze.
(Lun heng, “Wu shih” $j%% , 18:5a)
More specifically, she is the creator of Man (see, inter alia, EH. Schafer, T) he Divine Woman
[Berkeley: University of Californa Press, 1973], 3.

STy ch'eng fzu K- , from the expression “A person of great achievement” (see Chuang tzu chi
shih, “Shan mu” [ , Chu fzu chi ch’eng, ed., 20:298). Notice that Ch’eng Hstian-ying & 2E (fl
631), in his shu 5 , explicitly identifics this person as Lao tzu.
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taught Divine Farmer. He tasted the hundred herbs and got the five staples. He provided
human folk with sowing and planting. Accordingly they ate them, thereby redeeming the
lives of wildfowl and beasts. After the extinction of Divine Farmer, Solar Kindler came fo
be.

In the time of Solar Kindler, Lord Lao descended and became its teacher. He taught and
demonstrated Solar Kindler. He pierced wood to extract fire,” to supplement the light of the
sun and to convert the taw into the cooked. Thereby he eliminated rancid and rank. After
the extinction of Solar Kindler, Primordial Smelter came to be.s®

In the time of Primordial Smelter, Lord Lao descended and became its teacher. He was
called by the name “Thane of Wide-spread Longevity.”® He taught the tending of the Three
Holdfasts,® the coordination of the Seven Governors,” and the tending of the Tao {through]
the Three Resplendents.” All humans were free of disease. He composed the Scripture of

sGrand Subtlety” (#’ai wei B ) is, in Highest Clarity Taoism, the name of the southern palace of
the polar sovereign located at the autumnal equinox. The expression occurs in the titles of several
deities and scriptures, for instance, in the important “Superior Scripture in Jade Characters on Golden
Tablets of the Thearchic Lord of Grand Subtlety on Pacing the Stays of Heaven and Flying the Strands
of Earth” (T'ai wei ti chiin pu tien kang fei ti chi chin chien yii tzu shang ching G B KRR
D &E £ 1R (HY 1305), commonly known as “Scripture of Flying and Pacing” (Fei pu ching
4K ). See Isabelle Robinet, Révélation, IT (1984), p. 62.

sSolar Kindler” {sui jen B2 A ) taught the art of fire-making.

By friction, like a Boy Scout.

sChu Jung #EL , the fire, furnace and forge god of ancient Ch’u, also associated with summer,
south, the athanor of the alchemists. Han YU 7y identified him with the God of the South Sea. See
E.H. Schafer, “Notes on T’ang Culture,” Monumenta Serica, 21 (1962), 211-217.

®Kuang Shou Tzu [T, a title not observed elsewhere.

®The Three Holdfasts (san kang) are alluded to first under “Grand Antecedence.” See note 25.

"The Seven Governors (ch’i cheng 4T ) were, primarily, the sun, moon, and five naked-eye
planets. The clause «soordinate the Seven Governors” comes from Shu ching, “Shun tien” BRB.,
2:126b. In the Hsing ching 258 , the Seven Governors are also the seven stars of the Dipper.

nThe doctrines of the Three Resplendents (San huang = E ) emphasized procedures for extending
life, especially by communion with the stars (a pre-Tang precis is provided by “San Huang yao p’in”
T EIBER, in Wu shang pi yao $E FERE (HY 1130, ch. 25). They are alluded to in P'ao p'u tzu
o T- (HY 1177, “Ti chen” H12 ; See Ch’en Kuo-fu BREFT , Tao tsang yiian liu k'ao BRETEIRE
[Taipei, 1975], p. 72.), in connection with the early scripture San Huang nei wen = BAS , which
bears in the canon the more grandiloquent title of T"ai ch’ing chin ch'tieh yii hua hsien shu pa chi shen
chang san huang nei pi wen ot & BT Rl R EE = BPNAEST (Y 854). Tor its cosmogony
and other matters, such as rituals, talismans, and the like see L. Gauchet, “Recherches sur la Triade
Taoique,” Bulletin de I'Université de I'durore (Ser. 3, no. 10, 1949). In Taoism, the Three
Resplendents are always the Celestial Resplendent (T’ien huang), the Terrestrial Resplendent (7%
huang), and the Human Resplendent (Jen huang), conceived as three ultimate principles, or three
creators, or three sovereigns, or three cosmic eras (see Gauchet, op. cit., 337-338, 358). Their position
in the present series is, if a different series is taken to be orthodox, anomalous. For instance, the reigns
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Pressing and Rubbing to Open the Passages of Vital Essences.

Next were the three generations of Kao Yiian, Kao Yang, and Kao Hsin.”

Next were Ts’ang Chich and Chung Yiieh.* They taught writing and gave lessons in graphs.
After the Three Resplendents? the Yellow Thearch Hsiian-yiian came to be.”

In the time of the Yellow Thearch, Lord Lao descended and became its teacher, called by
the name of Thane of Broad Achievements. Ebbing and surging, shadowed and sunlit, he

of the Three Resplendents, according to one account, the Tien tsun Lao chiim ming hao li chieh ching
Tileh R ELYRELRIE (YCCC, 3:13b-19a), followed the act of the supreme deity, the Most
High Tao Lord the All-highest Resplendent in the Barrens (Kao shang hsii huang t'ai shang tao chiin
B R EA BSEE ), in conferring the Inner Scripture of the Three Resplendents (San Huang nei
ching =P8 ) on P’an-ku #¥7h . who used it to establish Heaven and Farth and create the Myriad
Creatures.  In the present text, however, the quintet beginning with Cowering Victim are the
immediate predecessors of the Three Resplendents. In short, different texts and revelations present
different systems; none of which is generally recognized. (For a survey of all the complexities of these
rival schemes, see Ku Chieh-kang BE&FAR) and Yang Hsiang-k uei IE1ZS |, San Huang k'ao =82
{Yen-ching Journal of Chinese Studies, Monograph Series No. 8; Peiping, 1936}, ch. 11, “Tao-chiao-
chung-ti San Huang” SE#HopA=1£ , pp. 111-139. See also, A. Seidel, “Taoist Sacraments,” p. 362.)
But the story of the San Huang persuasion in the T’ang period remains to be written. In high circles,
it certainly did not enjoy the popularity of Shang Ch’ing and Ling Pao. It presumably suffered a
severe blow in 641 with the official confiscation and incineration of copies of its scriptures, alleged to
be forgeries, that could be found in private hands (sce Tao tsang ytian liu k’ao, p. T7). Nevertheless, a
number of San Huang scriptures and ritual texts of the T ang period have been identified in the Tao
Tsang by the Projet Tao-tsang in Paris. Moreover, thriving communities of San Huang devotees
evidently survived in rural areas: a case in point is the concentration of adherents on Heng Shan #5111,
the Marchmount of the South (Nan yiieh Fisgt ), in Hunan (see Li Ch’ung-chao Z=whlE |, “A Minor
Record of the Southern Marchmount” {Nan Yiieh hsiao lu T/ ; HY 453, completed in A.D.
902].

"Kao Yilan &5J& , “High Plain,” has left no other record. Kao Yang LB is the name of the “fief”
of Chuan Hsil 8558 in standard euhemerized mythology. Kao Hsin B3¢ is an appellation of Ti K'u
ik -

#There is a tradition that Ts’ang Chich #4H was a vassal of the Yellow Thearch (Huang  10); here
the succession is reversed. He is said fo have invented writing, vsing bird tracks as a model. I know
nothing of Chung Yiieh [or Shuo?] {&R , but mythological history reports the existence of Chung
K’an {fiif and Chung Hsiung {7 in the time of Kao Yang &l , and a Chung Hui {ftJ during the
reign of T’ang ¥ . He may well have belonged to the same legendary tribe.

1A great deal has been written about both of these names; 1 shall not attempt a recapitulation. See
Hsiian-yiian pen chi BFAKC in YCCC, 100:2b-32a, for a medieval Taoist account of his career; and
his story in Ko Hung Bt Shen hsien chuan 3\ (Shuo k'u IR, 1:1a)

#The Thane of Broad Achievements (Kuang ch’eng tzu [EER¥F ) is reported to have dwelt in a cave
in Mount K'ung-t"ung #{R11J (akin to K'un-lun E# , Hun-t'un B | et alia). 1t is told that the
Yellow Thearch consulted this avatar of Lord Lao on the ultimate mysteries. The appellation Kuang
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composed the Scripture of the Precautions of the Tao and the Scripture of the Salubrity of
the Tao.”

Following upon the Yellow Thearch, there were for the first time liegelord and liegeman,
father and son, reverend and humble, by which the differences between noble and mean were
distinguished. Next, after the Yellow Thearch, there was Primal Light the Lesser.™

In the time of Primal Light the Lesser, Lord Lao descended and became its teacher, called by
the name of Thane Who Responds and Fulfills.” He composed the Scripture of the Occult
Hoard® That was a time of “ascendent tranquility,” when “favored crops” were generated,
and “founts of malt liquor” came forth.®

A Ch'i-lin arrived.®
A feng-huang came.®

Ch’eng Tzu appears in Shen hsien chuan, as do the names of several other theophanies reported below.

(See Anna Seidel, “Taoist Sacraments,” pp. 342 and 346 and n. 213 for other lists and La divinisation
de Lao tseu, pp. 59-74, for occurrences of these appellations in the Lao fzu pien hug ching) In the
YCCC version of our text we have, instead of Thane of Broad Achievements as in the T7T version,
“Thane [called] Forceful Pastor” (L mu fzu Fi¥%F ). (See Seidel, “Imperial Treasures,” loc. cit., for
this and other incarnations of Lord Lao.) Li Mu Tzu, according to one story, was a herdsman of
extraordinary strength who entered the service of the Yellow Thearch.

mEbbing and surging, shadowed and sunlit” (Asiao hsi yin yang Y328 ) is from Mei Sheng
g (7-141 B.C), “Ch’i fa” 8% (Wen hsilan Y32 , Shang wu yin shu guan ed., 34; 750}. Here,
the words refer to the protean nature of the Lord Lao. Neither the Seripture of the Precautions of the
Tuo SETHR nor the Scripture of the Salubrity of the Tao JEFERE ate known to history. K’ang B
“salubrity” is absent from the 77" version, but supplied from the YCCC version. The expression
“Salubrity of the Tao™ {fao k'ang SEEE ) oceurs in a text on meditation techniques (“The real pnevma
of the Tao’s salubrity” (tao k'ang chen ch’i SEFRIESR ), in the gection “Methods for actualizing the
Thirty-nine Realized Ones” in the Ta fung chen ching JRER (YCCC, 42:5a.)

nPrimal Light the Lesser” (shao hao /> 5 ) was, in the orthodox tradition, an ancient king, the son
of Yellow Thearch. There are many familiar tales about him. Hao appears to be a grand term for the
universal cosmic light.

»The appellation Sui Ying Tzu BHJET- is unique. Anna Seidel interprets the name as signifying a
personification of an “‘auspicious portent’ who transfers the namdate and launches every new
dynasty” (“Imperial Treasures,” loc. cit.).

wThe Hsiian tsang ching L% is unattested elsewhere.

sBavored crops” (chia ho B ) refers to ears of grain with unusual features, growing among the
normal ears (see Lun heng, “Chiang jui” S 49:165). Chia 3 connotes “opportune, well-received,
welcome, appreciated, favored, etc.” Ale springs were another ancient auspicious omen-—somme say
the phenomenon was akin to the appearance of “sweet dew” (kan lu HEE ).

»This was some sort of divine horse or deer. Wang Ch’ung EF records that not all supposed
ch 'i-lin il that appeared to holy men had single horns (see Lun heng, “Chiang jui,” 49:167). In my
opinion, the one-horned prodigy (such sports occur in all times and places) that appeared to Han Wu
Ti in 122 B.C. was a unique case, and it set a precedent for later belief that all ch'i-lin were unicorn.
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A phosphor star shed its Tight.*
Next, after Primal Light the Less, the Thearch Chuan-hsii came to be.®

In the time of Chuan-hsii, Lord Lao descended and became its teacher. He was called by the
name Thane of Red Germ.*

Afier Thearch Ku was the time of Thearch Yao.# Lord Lao descended and became its
teacher, called by the name of “Thane of Efforts Perfected.”™ He composed the Scripture on
the Management of Affairs.® After Thearch Yao Thearch Shun came to be.®

Tn the time of Thearch Shun, Lord Lao descended and became its teacher. He was called by

®The feng I, , originally a wind-bird, assumed the flamboyant vestments of a wild gallimaceous
bird, possibly some gorgeous Himalayan pheasant. The Argue Pheasant of Vietnam, however, has
been nominated as a likely prototype. See Edward H. Schafer, T. he Vermilion Bird: T'ang Images of
the South, (Berkeley: University of California Pres, 1967), p. 243, Huang & or B is evidently
parasitic.

uA “phosphor star” (ching hsing B ) isa spectacular sky-light, especially the glow of earth-light
in a crescent moon (for the argument on behalf of the “old moon in the new moon’s arms,” see Pacing
the Void, pp. 182-184.

sChuan-hsii #5558 , commonly thought of as the grandson of the Yellow Thearch, assisted the work
of Primal Light the Less, and later based his kingdom at Kao-yang 255 . In Taoist tradition, he was
especially famous for his survey of hidden caverns, grottoes, and subterranean palaces. Because of his
familiarity with obscure worlds and occult beings, he was given the title of “Mystic/Mwky Thearch”
(Hsiian Ti %7 ). For further details, see Edward H. Schafer, Mao Shan in T'ang Times (Boulder,
Colorado: Society for the Study of Chinese Religions Monograph No. 1, revised ed., 1989), p. L.
Chuan-hsii and the other archaic Juist heroes are given the most perfunctory treatment in this system.
They are shown as empty masks.

wSee below for the “Scripture of Red Germ” (Ch'th ching ching FESE ). “Red Germ [or
sperm/seed/spore]” is the name of the deity who presides over the fiery energy in the cycle of five
phases F{T, and is associated with summer and the south. This avatar of Lord Lao appeared in
historic times to renew the mandate to the state of Tlan. See Anna Seidel, “Imperial Treasures,” p.
304, See also p. 343 for other references to him.

wEvidently a few graphs have been lost here: we should expect “After Thearch K’u Thearch Yao
752 came to be; in the time of Thearch Yao. ..” Compare the theophany of Thearch Shun below.

#Thane of Efforts Perfected (Wu Ch’eng Tzu #.T- ), also Wu Ch'eng Chao #SE%HE , was Lord
Lao in his role as teacher of Yao (but in a different tradition he was the teacher of Shun). He has aiso
been credited with the authorship of a commentary on the two “Scriptures of the Yellow Court” (the
Huang t'ing nei ching ZREPYE and Huang t'ing wai ching FESME , YCCC, 11:1b and 12: 28b).
His name appears several times in the YCCC, for instance, in a quotation from a book which describes
a “firefly pill” (ying huo wan A5k H, ) which protects against diseases, poisons, demons, and other
baleful things (see YCCC, 77:13b).

9The Cheng shih ching B is not attested.

" Thearch Shun 55 needs no introduction.
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the name Thane Who Governs Longevity.” He composed the Scripture of Greatest Clarity.”

After Thearch Shun, Hsia Yii came to be.”

In the time of Hsia Yii, Lord Lao descended and became his teacher, called by the name of
Thane of Best Activities.* He composed the Scripture of Virtuous Injunctions.”

After Hsia Yii, Yin T’ang came to be.*

After Yin T°ang we come to the beginning of Chou.

In the time of the beginning of Chou, Lord Lao descended and became its teacher, called by
the name of Thane who Reconciles the Cities.” He composed the Scripture of Red Germ.”

Lord Lao said,
Antecedent to the secret mutations,” 1 embodied Barren Nullity; traversed the
unexplored sequence of a thousand conversions and a myriad of mutations. When

My interpretation of yin in Yin Shou Tzu FFT is conjectural. Yin Shou was the teacher of
Shun in Juist tradition.

%There are several references to a T’ai ch'ing ching KERE in YCCC, including a passage on
elixirs quoted from ch. 153 of a text of that name (called Ling fei san fung BRELH , in YCCC,
74:23a). Tts place in the genealogy of T’ai Ch’ing scripture is unknown to me.

»3The word Hsia (M.C. *gha) of Hsia Yii B | in Juist tradition regarded as a state preceding the
kingdom of Shang, seems to have been an ablaut form of Hua (M.C. ghwa), the name of the “true”
Chinese people.

%One sense of the phrase “best activities” (chen hsing {17 ) is “best circulation of plasmas through
the body.” See T’ai ch'ing chung huang chen ching KRB |, quoted in YCCC, 13:32b.

%The Te chieh ching 23K is not attested elsewhere.

%The myths and legends about Hsia Yii and Yin T’ang B8 have been commented on by hosts of
scholars. My own contribution to this ongoing project follows: “The founder of the Shang Dynasty
was posthumously called ‘Hot-water’ (¢’ang ¥ ), and sometimes ‘Perfected by Hot-water’ or possible
“Perfector of Thermae’ (ch’'eng t'ang [i#s ). The early commentators on the Shu ching are clearly
close to the truth when they say that he was so named because he was cleansed of evil and a cleanser
of evil. He was, in effect, The Baptized One, and the Baptizer. The antiquity of this tradition is
uncertain, but it is at least as old as the Chou Dynasty, and perhaps goes back to the time of the Great
T’ang himself. He might be regarded as the ultimate patron of hot springs.” (Edward.H. Schafer, “The
Development of Bathing Customs in Ancient an Medieval China and the History of the Floriate Clear
Palace,” Journal of the American Oriental Society, 76 (1956), 66-67)

Interpretation of Hsieh I Tzu #FEF is conjectural. It is the name given in YCCC, but the 77
version has Kuo Shu Tzu Ei#-F . I know nothing of either.

%Note the “Thane of Red Germ” above, as the appellation of Lord Lao in the epoch of Chuan-hsti.
Red is the color of Han.

»Refore the diversification of the world.
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first T descended and became a teacher, prior to the Three Resplendents, I became
the root of divine mutations. In later mutations 1 was teacher to the Three
Resplendents and Five Thearchs—including also the Three Kings I exhorted and
directed them all to cultivate excellence.™

Heaven is one, Earth is two, humanity is three, the seasons are four, the tones are
five, the pitches are six, the stars are seven, the winds are eight, and the islands are
nine.” Together, they number forty-five. Tzu [north], wu [south], mao [east] , yu
[west], and center—each has its nine computations.'®

My upholders are nine, my treadway is one."

My left is three; my right is seven.'”

Two and four make my shoulders.

Six and eight make my feet.!%

10(y|d texts yield various sets of Five Thearchs. Here itis: 1. Cowering Victim, 2. Woman Kua,
3. Divine Farmer, 4. Solar Kindler, 5. Primordial Smelter.

wThe Three Kings were Hsia Yii, Yin T’ang, and Chou Wen Wang YFE (or Wu Wang BT, or
both).

wTones” (vin 3 ) are the notes of the pentatonic scale; “pitches” ([ 13 ) are the (yang [3)
pitches of the gamut of twelve semitones, beginning “Yellow Bell” (Huang Chung T ), the “seven
stars” are the seven stars of the Dipper and alternatively the sun, moon, and five naked-eye planets; the
“islands” (chou J§| ) are the nine habitable lands, separated by water channels, created by the labors of
Yii. With this array we begin a passage on metaphysical numerology, ontological nodes that underlie
the structure of the phenomenal world. Collectively they constitute a template of potential
relationships, congruities, interactions, cyeles and phases, comparable to the invisible lattices that
determine the forms and properties of crystals, vibrant with potential energy. This scheme, and those
which follow, are only loosely attached to the preceding part of the Scripture. They seem to reveal the
blueprints and mathematical tables that guide the creations of Lord Lao. Careful study of this and
following numerological dicta would probably reveal much reliance on the I ching, the doctrine of
Five Activities (wu hsing 4T ), and possibly even the subdivisions of the cosmic board (shih 3%, )—
note elements of the twelve Jupiter Stations below. In any event, the admonitions of Shik-chuan Chen
must be heeded: “...the present text of the 7 ching, [is something that] no honest scholar in China
since the Han could claim that he understood completely. Many of the Han and post-Han
commentators used the Chou I simply as a vehicle to convey their own cosmological or political
speculations.” (sce Shih-chuan Chen, “How to form a Hexagram and Consult the I Ching,” Jowrnal of
the American Oriental Society, 92 (1972), pp. 237-249) Accordingly, I am myself reluctant to attempt
a realization of the “system”—if such it is—outlined in the K'ai T"ien Ching.

W YCCC adds the sign wu &+ , which is missing from HY 1425,

whyidently the nine “upholders™ (fai ¥ ) are the Nine “Islands,” that is, the inhabited world; the
“treadway” (/if 8 ) may be the Tao—the one right path-—that is, earth and heaven.

5The scripture “Oral Arcana of Greatest Clarity for Ingesting the Pneumas” (T"ai ch'ing fu ch’i
kou chi Sk EREETIER , HY 821, p. 7b) equates this with the Three Whitesouls (p’o 88 ) and the
Seven Cloudsouls (hun #l ). See Pacing the Void, 178. These expressions apply not only to the
multiple human souls, but to the seven stars of the Dipper. See Pacing the Void, 242.
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My center has five turtles.
My frame is composed of eight trigrams.

Water flows back to the terminus: divide eight and come to the bovine sign;
Ieaves fall back to the radix: divide six and come to suidian sign.

The toughness of metal is rooted in force: divide two and come to caprine sign."’
Earth is king of the four seasonal termini: divide four and come to serpentine sign.'™
K'an is hatred: it runs alone.'”

Li is light-giving: it numbers four.'

Ken divides the high triplet.”

Three follows the position of £'un."?

Each after the other in pursuit of the one.

Sun blows on heaven’s gate.!?

From ch'ien" they borrow one:

Chen moves the mere with thunder;"s

Through tui it is diminished."

wThese constitute the corners of a humanoid body. Beyond that there are many options for
interpretation, none of which I find convincing.

wToughness of metal” (chin kang &) ) is adamantine.

0 Eour seasonal termini” is szu chi 825 : the meaning of the term is the last month of all four
seasons, i.e., the 3rd, 6th, Sth, and 12th months of the year. This statement occurs in Po hu t'ung
(I EEE , “Wu hsing” F{T . That text explains why, in the Five activity system, Earth is superior to
the other four, There may be an allusion here to the dominance of Han. “Bovine sign” is ¢k 'ou T ;
“Suidian sign” is hai 3% ; “Caprine sign” is wei 3 ; “Serpentine sign” is szu B, The zodiacal positions
of these four signs are 2, 12, 8, and 6 respectively. These correspond to the digits 8, 6, 2, and 4
(instead of 12!) given in the same sequence. All may be arranged in a rectangular pattern, for instance:

Bl4i9]2is%
3057
BI3T1[6|%

wRoth texts have %% , which I take to been ydan #% , “hate.” K'an e symbolized “pit” and
“water.” All eight trigrams of the I ching now appear in sequence, running from k’an to fui.

wef; @ symbolizes “fire.” The word is written B in the T7 version; [ follow YCCC. K’an and Li
are the names of two antithetical trigrams in the [ ching.

"This reading is entirely conjectural. Ken B is “immobile,” symbolized by “mountain.” Pa J\
(normally “eight”) has the attested meaning of “divide,” and a verb seems called for here. Shen # isa
rare form, with no well-established meaning. Quite arbitrarily I treat it here as the equivalent of &
“triplet.”

12K "un 34 is the cosmic equivalent of yin & . See note 39 above.

1W5The trigram sun 32 represents a gentle, warming wind—or cosmic breath,

MCh’ien is the trigram =, .

usThe trigram chen 2% means “quake; shock [of a thunderbolt].”

U6The trigram fui 4% , symbolized as a lake (mere), is a principle of compliance.
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Praconine, equine, galline suidian [signs]—"the spontancousty formed trigrams—
each contains its own eight trigrams, thereby forming a surplus. With nine
computations, they form the characters of the “Changes.”"*

Then Lord Lao acted out the technique of the Terms of Procedure.” He said:
The doctrine of Terms of Procedure has, of its nature, its own technique.
One makes the first move with &’an, and goes on to k'un two.
Southwest is the Royal Mother, East the Blue dragon.
Practice the emission of pneuma at the aperture of the door of the borderlands:™
At sun the four terms™ enter the Middle Palace;'
Computing to exit the Middle Palace, ascend to ch ‘ien.
The Great Mere of the west is on the summit of Floriate Mountain;'*
Above in the northeast, between tigrine sign and ken;'
The blazing fire of the south, Li and Mount Huo:'
Refurning through conversions and mutations, entery mystery from the north.'”

wThe Jupiter stations ¢k en (5) & , wu (T) 4, yu (10) B , and hai (12) 3% .

18Syan kua B “compute the trigrams” means “make a divination by manipulating the trigrams™;
this may be relevant here.

Wiere hsing ch’i £78H , usually “departure date” in the ordinary sense, is generalized to “term of
procedure,” to avoid committal to a specific activity,

1 The expression “aperture of the door of Heaven and Barth” in the context of breath control in the
cavities of the body—that is, the microcosm. See Shang ch'ing huang t'ing nei ching ching, in
YCCC, 11:47a.

weFour terms” is szu ch i THHE

i2Corresponding to Earth in wu hsing belief.

12F|oriate Mountain” is Flua Shan #(1| . (cf. Huai nan tzu, “Chui hsing” B , 4:57: “From the
northeast quarter is called ‘Great Mere’ {7« tse A¥E], and is called ‘Unreachable’ [wu t'ung f&8H 1.7)

12#Tigrine sign” is the Jupiter station yin 2 . Ken B is the name of the trigram associated with
stability and mountains.

5«Blazing Fire” (yen huo %K ) is the name of a mountain “south of the Western Sea” (see Shan
hai ching and other sources). Li is the trigram that represents fiery radiance. Mount Huo (Huo Shan
ZZ|1] ) is a name for the Southern Marchmount. From Han until Sui it was Heaven’s Post Mountain
(T’ien chu shan KiE|L ), and thereafter it was Heng Shan #i71|t . There was also a secret Huo Shan of
Lo-chiang 83T, (= Chin-an F%¢ ) near Zayton in Fukien, especially sacred to the Lady Wei B A
and in Mao Shan 3£|1] (Shang ch’ing t & ) Tacism generally.

2“Turning back” is a conjecture for fan F , possibly here for % , an uncommon graph used in Lieh
tzu | F- as the equivalent of F) .




Li Po’s Purple Haze

Paul W. KROLL
University of Colorado

“...'Scuse me while I kiss the sky”
T, Hendrix

On a quiet autumn evening, about fifteen minutes past sunset, look to the west. If the air
is moderately clear and you are fortunate to be somewhere away from the light pollution of
city and strip-mall, you may see a faint purplish glow about twenty-five degrees above the
horizon, centered—perhaps in a thin veil of cirrus—over the spot where the sun has set. For
approximately the next fifieen precious minutes that glow, varying from salmon- or rose-
pink to the faintest lilac, from lavender to diffused violet, will descend and spread in a
widening horizontal band, perhaps skipping—as I once saw it—from cloud to cloud,
suffusing most of the western quadrant, before fading at last into deepening turquoise. You
have seen what meteorologists call “the purple light.” Tt is a distinct, scientifically definable,
but nonetheless sublime phenomenon of our atmosphere.! Seeing if, one feels quickened and
blessed, and wishes to give thanks. It is a hint of unearthly beauty,

Among the colors of the visible spectrum, purple has the highest frequency and the
shortest wavelength. I said “purple” but you may prefer “violet.” To me, violet is deep
purple, but scientists and artists disagree among themselves and with each other over which
should be the first-echelon name for the color at the short end of the spectrum. The
perennial problem of the “accuracy” or the consistency of color names is just another version
of the problem of signified and signifier, first examined in detail by Chuang-tzu over two
millennia ago. Here we shall not stray down that byroad.? Suffice to say that in the category
here called purple we include those colors that fall between magenta and cyan in the standard
color-wheel or between roughly 059 and 095 on the Hickethier scale.

The Chinese graph %2, which we conventionally translate as “purple,” is defined in Hsti
Shen’s HFE(fl. 100-121) Shuo-wen chieh-tzu |y as “silk of blue/red color”
(B FFREH) > Now, in classical China the primary colors were five, correlated, of course,

'For the scientific facts of the purple light, see M. Minnaert, The Nature of Light and Colour in the
Open Air, trans. ILM. Kremer-Priest, rev. K.E.B. Jay (New York: Dover, 1954), 270-74.

24 sensible discussion of the point at hand, with no deconstructionist babble, is Patricia Sloane’s
chapter, “On Ambiguity in Color Names,” in her useful book, The Visual Nature of Color (New York:
Design Press, 1989), 262-67. An exemplary study pertaining to the subject in Western classical
literature is Eleanor Trwin, Colour Terms in Greek Poetry {Toronto: A.M. Hakkert, 1974), esp. 3-29.

sShuo-wen chich-tzu ku-lin cheng-pu ho-pien 33 SURF FEMIEMEMR, cd. Ting Fu-pao (rpt.
Taipei: Ting-wen shu-chii, 1983), 13A.617b-618b. Tuan Yii-ts’ai B¥ T #% (1735-1815) and Yen K’o-
chiin BET] 5 (1762-1843) comment in their scholia that 3 (blue) in the definition must be an error for

Taoist Resources, 7.2 (1997) 21
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with the so-called Five Agents; namely, blue (or blue-green}, red, yellow, white, and black.
The “intermediate” () or, as we would say, secondary colors were purple, green (lii #%),
crimson (hung K1), cyan (pi 3), and sorrel-brown (fiu-huang E¥ED). According to the Li
chi, only primary colors were appropriate for a gentleman’s upper garments, but intermediate
hues would do for the lower* About Confucius we are told: “The Gentleman (i.e., K'ung-
tzu) did not use violet or puce in ornament; crimson or purple was not used in the fashioning
of his informal dress” (BT LIS &6, KA LIEM)* Elsewhere the Master himself is
blunt enough: T detest purple’s taking away from vermilion” (GEZEZ4-4,), this being
matched with a dislike of the state of Cheng #f for diminishing the old music of the court,
and a dislike of “shrewd mouthings” for overturning principalities and great families®
Mencius characteristically explains and expands this: “I detest that which is not the real
thing but a seeming of it” (E{LIMFEH ), he says—secming things, such as weeds in contrast
with sprouts, casuistry in contrast with proper judgment, shrewd mouthings in contrast with
faithfulness, the sounds of Cheng in contrast with courtly music, and purple “lest it be
confounded with vermilion” (FEZEFVHESIA)” No mean hues should be allowed to
cheapen the effect of vermilion, one of the pure, primary colors of nobility* Some of this
Confucian antipathy may be owing to the story that Duke Huan of Lu B#H/ (reg. 711-693
B.C.), accused by tradition of several misdeeds including complicity in the murder of his
elder brother, was said to have been fond of dressing in purple.®

The Shih ming fB44(ca. 200 A.D.) definition of %8 “purple” (O.C. *#sidr) by the
paronomastic gloss gt “defectfive]” (0.C. *dz jar) embalms this early emphasis on purple’s
secondary, infelicitous nature.® But at the time of the Shik ming’s compilation this was
already an obsolete view, an archaicized etymology. Or, to shift the metaphor, this
definition represents the butterfly pinned to the mounting-board, not its still flitting vitality.
For, in standard usage as reflected in Han texts, the classical aversion to purple seems to
have dissipated by imperial times. There we find “purple” advanced, for example, as an

. (black) because, among other reasons, purple is the “intermediate™ color of the north (whose
primary color is black), Hsii Ch’eng-ch’ing 44 7% upholds the received text by noting that it is when
red is mixed with black that bluish-red is produced; thus Hsi Shen, he says, is describing the
appearance of the color 4 rather than listing the mix of colors that compose it. Kuei Fu £E8 (1736-
1805) notes that in his day the color#2 was somber-hued % but that in ancient times it seems to have
more nearly approached scarlet §# (however, see below for the T’ang tint).

iLi chi cheng-i T80 $% (Shik-san-ching chu-shu), 29.249b (14770).

sLun-yii 10/6. This is in the troublesome tenth chapter, but traditional scholars largely accepted
the descriptions of Confucius therein.

sLun-yii 17/18.

"Meng-tzu TB/37.

sRed and purple are adjacent colors—red primary, purple secondary. Chu %% , vermilion, is
saturated ch ik 3 .

SFan Fei-zub8FEF (Pai-tzu ch 'tan-shu), 11(32).5b.

wShih ming shu cheng-pu $BLE S (1896; rpt. Shanghai: Shang-hai ku-chi ch’u-pan-she,
1984), 4.27a.
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epithet of the residences of both earthly and astral rulers. For us this recalls the noble—or
“Tyrian”—purple of classical Athens and Rome, the value and exclusivity of which derived
from the rarity of the dye, which was secreted one costly drop per shellfish by certain
murices and saltwater snails (Murex trunculus, Murex brandaris, Purpura haemastoma)."
Or one thinks of how Yeats describes God, in The Ballad of Father Gilligan, as “He Who is
wrapped in purple robes,/ With planets in His care™ here, although it is yet the purple of
authority that is most apparent, the purple of those robes is also the purple of space. But we
cannot pause to contemplate the many associations of the color purple in Western literature
and history.”

Instead, since our focus is to be on T’ang times, let us note that purple robes were
reserved in the year 630 for those members of the royal family and highest of ministers
ranked in the upper three grades (six ranks in all) of the nine-grade, thirty-rank official
hierarchy. Stammel (féi #) robes were the privilege of grades four and five, green ¥ of six
and seven, and blue Fof eight and nine. In 662 the court acceded to a proposal from the
deputy director of the Board of Rites, Sun Ch’u-yiich AB2#9 , to change the blue robes of
the lowest ranks to cyan, the stated reason being that deep blue was too casily mistaken for
purple.”* This indicates that at least in the seventh century, T’ang “purple” was closer to the
dark reddish-blue of violet than to the light bluish-red of fuchsia. The traditional source of
purple dye was the root of Lithospermum officinale or gromwell—in Chinese called “the
purple plant” (tzu-is ‘ao 8 according to the Erh ya written JEED, “purple cinnabar” (fzu-
tan %254, or “carth’s-blood” (ti-hs fieh Hp[fi)—which was common to northern and central
China.” A mote exotic dye for red-purple clothing in the T’ang was sapanwood juice, from
the red heartwood of Caesalpinia Sappan (suf-fang/|-mu BEMGAS), mixed with ferrous
sulphate (ch 'ing-fan FH) or possibly melanterite (li-fan k&) as fixative.* However, our
purpose is to deal with less tangible, or more immaterial, purples.

A comprehensive reading of Li Po’s 25 (701-7627) works throws light on numerous
dark corners and lurking features not revealed in the narrow beam of anthology selections.

uSee Manlio Brusatin, 4 History of Colors, trans. R.H. Hopcke and P. Schwartz (Boston:
Shambhala, 1991), 31-36, for some particularly interesting remarks on the economic and social
significance of Tyrian purple.

12Alexander Theroux, The Secondary Colors: T hree Essays (New York: Henry Holt, 1996), 105-
208, offers an extended personal meditation.

3Tang hui-yao [ € B (Ts'ung-shu chi-ch’eng), 31.659; Chiu T’ang shu #E & (Peking:
Chung-hua shu-chii, 1975), 45.1952.

uSee T'ang hsin-hsiu pen-ts'ao JEHT A (Ho-fei: An-hui k’o-hsiieh chi-shu ch’u-pan-she,
1981; hereafter TPT), 219-20 (no. 187); Pen-ts’ao kang-mu AEHHE (Shanghai: Shang-hai ku-chi
ch’u-pan-she, 1954; hereafter PTEM), 12.26-27, G. A, Stuart, Chinese Materia Medica: Vegetable
Kingdom (1911; rpt. Taipei: Southern Materials Center, 1987), 245-46.

STPT, 356 (no. 423); PTKM, 11.73,35.57, Stuart, 78; Bdward H. Schafer, The Golden Peaches
of Samarkand: A Study of T'ang Exotics (Berkeley and Los Angeles: Univ. of California Press, 1963),
211; Hui-lin Li, Nan-fang ts ao-mu chuang: A Fourth Century Flora of Southeast Asia (Hong Kong:
Chinese Univ. Press, 1979), 94-95.
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The true depth of Li Po’s engagement with Taoist scriptures and practices is one of these.
His fluency in Buddhist matters and dexterity in formal prose and lapidary veise are others.”
Reliable critical studies of Li Po’s thought, imagery, diction, and style thus require attention
to the full compass of his work, supplemented where helpful of course with reference to
Hanabusa Hideki’s concordance to his poetry.® It will come as no surprise, given the topic
of this article, that Li Po is a purple-struck poet, a porphyrophile. The surprise comes when
we compare his color spectrum with that of other T"ang poets.

The most frequently used color word in Li Po’s roughly one-thousand poems is pai,
“white,” with 425 occurrences.” We all know Li Po’s personal attachment to the word, but it
is also the most frequently used color word in the poems of Tu Fu L (712-770), Wang
Wei F# (701-761), Meng Hao-jan Fif4A (689-740), and Li Ho 2548 (790-816), as well as
those of Lu Chao-lin JEHEHR (ca. 630-ca. 685) and Lo Pin-wang Eeda T (ca. 619-ca. 687).
The emphasis that has been laid on Li Po’s fondness for white seems, therefore, somewhat
overdone. For Li Po, and for all the others just mentioned, ch'ing B comes next, in second
position. After this, individual preferences begin to betray themselves in the order of
frequency; but the colors making up what we may call the third-level group are remarkably
stable. For Tu Fu this group comprises, in descending order, huang 3 (yellow), ts’ang &
(glaucous), ts'ui 22 (bright blue, alcedine), tan (cinnabar-red), pi (cyan), and hung
(crimson); for Wang Wei it is huang, 1s’ang, lii (green), fs 'ui, hung, and pi; for Meng Hao-
jan it is ¢s 'ui, [i, hung, huang, and fs‘ang; for Li Ho it is hung, 1i huang, and pi; for Lo Pin-

“For preliminary studies of which, see P. W. Kroll, “Verses From on High: The Ascent of T ai
Shan,” T"oung Paoc 69 (1983): 233-60, esp. 248-60 (rpt. with some revisions in The Vitality of the
Lyric Voice: Shih Poetry from the Late Han to the T'ang, ed. Lin and Owen [Princeton: Princeton
Univ. Press, 1986], 167-216); “Li Po’s Rhapsody on the Great P'eng-bird,” Journal of Chinese
Religions 12 (1984): 1-17; and “Li Po’s Transcendent Diction,” Journal of the American Oriental
Saciety 106 (1986): 99-117.

"See P. W. Kroll, “Li Po's Inscription for the Great Bell of the Hua-ch’eng Monastery,” T'ang
Studies 13 (1995); 33-50.

w[Tanabusa Hideki 5 9% %), Ri Haku kashi sakuin 2R HKESERT | , T ang Civilization Series, 8
(Kyoto: Kydto Daigaku Jimbun Kagaku Kenkyiijo, 1957). Tt is unfortunate that the concordance does
not include Li Po’s fufi (undeniably verse) or his prose writings, many of which latter (especially the
sunghB , tsan 78, and ming §) include important sections in verse.

My counts are based on Hanabusa’s concordance. A useful article by Fujita Hideo R,
“Ri Hakn no shi ni arawaretaru shikisaigo no ichi kosatsw” ZEE DR HIN T2 B AFEED —EE,
Kyishia Chigoku gakkaihd SRS e 2 (May 1956): 79-87, apparently relying on a draft
version of the concordance, has different counts but the percentages are quite similar. In the 1950s,
Japanese scholars produced several valuable studies of color words in the works of various T ang
poets. Besides Fujita’s article, sce, e.g., Arai Ken B4 , “Ri Ga no shi, tokuni sono shikisai ni
suite” 5 O, B F DEFITONT Chilgoky bungakuhd FREISCEH 3 (1955): 61-90, on Li
Ho; and Tritani Sensuke AZMif, “O I no zen-hansei” TR, Chigoku bungakuhd 11
(1959): 58-91, esp. 86-87, on Wang Wei, On white in Li Po’s poetry, see in particular Ono
Jitsunosuke KEFELZBh, Ri Tathaku kenkyi A RAgE (Tokyo: Waseda Daigaku shuppanbu,
1959), 510-17.
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wang it is huang, tan, hung, lii, and ts'ui. But for Li Po, after pai and ch’ing comes huang
and then, ahead of everything else, izu—purple. (Precisely the same order obtains in Lu
Chao-lin’s poetry, which is suggestive of some affinities with Li Po, especially since Lu is
the only other poet included here who had a strong personal connection to matters Taoist.*)
We are not looking through rose-colored glasses, nor are we entering the Emerald City; but
we can see that for Li Po purple occupies an unusually high proportion of his verbal
chromatics.

Tn almost a third (thirty-nine) of the hundred and twenty-seven appearances of the word
tzu % in Li Po’s poems, “purple” is descriptive of atmospheric or celestial phenomena.
Foremost among these are instances of “purple auroras” (fourteen) and of “purple haze”
(twelve). Let us begin with a poem in which the former phrase is part of an opening claim
by Li Po of his transcendent leanings.

To Send to Meng Ta-jung of Mount Wang-wu

1, long ago, above the Eastern Sea,

At Mount Lao supped on purple auroras,

And caught sight personally of Sire An-ch’i
4 Eating jujubes as large as melons!

In mid-years I called on the ruler of Han,

Only to return disaffected back to my family.

Teatures once ruddy have renounced spring’s radiance,
8 And whitening hair reveals the shoreline of life.

What I hope is to attain to the Liquor of Gold,

With flying pace to ascend on a cloud carriage.

__Tet me trail the Great Master to the top of Heaven’s Altar,

12 At case with the transcendent one sweeping the fallen blossoms.*

wGee P, W. Kroll, “The Memories of Lu Chao-lin,” Journal of the American Oriental Society 109
(1989): 581-92, for a look at one aspect of his poetry. Among the so-called “Four Elites of Early
T'ang” (Ch’'u-T’ang szu-chieh FJFETY #6), Lu Chao-lin and Lo Pin-wang have left us the most poems.
Yang Chiung’s #4f (650-6957) corpus of shih-poems is not extengive enough to make a statistical
survey worthwhile. Wang Po’s T#) (649-676) poems are more numerous than Yang’s and, if there
are enough to make a color count meaningful, the results are quite unusual-—white (pai) comes in only
in sixth place, following ch ing, Iij, tan, ts'ui, and tzu. The dates given here for the szu-chieh are those
suggested in Lo Hsiang-fa BX¥EE8, Ch'u-T"ang szu-chieh yen-chiu (Peking: Tung-fang ch’u-pan-she,
1993).

24Chi Wang-wu shan Meng Ta-jung,” Li Po chi chiao-chu FEERNE, ed. Ch'i Tui-ylian
AR and Chu Chin-ch’eng 2R&:M% (Shanghai: Shang-hai ku-chi ch’u-pan-she, 1980; hereafter
LPCCC), 13.843. The poem is in pentasyllabic lines, except for the concluding couplet which is
heptasyllabic.
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Mount Lao 25111, on the northern seacoast of the Shantung peninsula, is a site from which
the First Emperor of Ch’in ZE#4 5175, on tour to the northeast, gazed out in hope of catching
sight of the immortals’ isle of P’eng-lai 7%, There, our poet says, he himself once
succeeded in seeing the elusive An-ch’i ZZ8, a denizen of P’eng-lai who spoke with Ch’in
Shih Huang for three days and nights on that earlier occasion and then returned to his home
in the sea. Nearly a century later Li Shao-chiin 25/, an adept of formulas (fang-shih
751) at the court of Han Wu Ti WL (reg. 140-86 B.C.), told his emperor that he had once
seen An-ch’i “eating giant jujubes as large as melons.”™ Li Po’s identical sighting of An-
ch’i, he tells us, followed his own ingestion of “purple auroras” (tzu-hsia #588). A potent
hallucinogen? No, but a solar nutrient of the Shang-ch’ing |-7& elect. “The sun,” says one
of the divine women of Highest Clarity, “is the substantial fruit of the auroras, and the
auroras are the seed-germ of the sun.”* The practice of supping on the auroras will bring a
jade-like luster to one’s physical frame. This nourishment is a variety of the ambrosial
“fluid aurora” (Hu-hsia ¥iga) that Li Po mentions elsewhere,® the proper method of
imbibing which is disclosed in the important scripture called The Purple Text of the
Numinous Writ (Ling-shu tzu-wen BEE30)* This involves taking into one’s mouth the
fluid auroras of the five primary colors (i.e., directions) within which is contained a “purple
pneuma (tzu ch'i w43y, called the flying root of solar efflorescence, the jade placenta,
mother of water.”” The purple pneuma amidst the pentachrome rays is thus a condensation
of solar essence, reminiscent of the sun’s secret name—“the luminosity of purple
coruscation” (fzu yao ming %EHERH)—used by the Perfected of Eastern Florescence (Tung-
hua BI#E), in the domain of the great divinity known as Azure Lad (Ch’ing-t’ung FH)»
One presumes that the denizens of Tung-hua in the dawn sea had a nearer view of the sun
than those of other paradise realms.”

2] jeh-hsien chuan HWIHE (Tao-tsang ching-yao lu), 1.6b; Max Kaltenmark, Le Lie-sien
tchouan. Biographies légendaires des immortels taoistes de Pantiquité (1953; rpt. Paris: Institut des
Hautes Etudes Chinoises, Collége de France, 1987), 115-18.

uShih chi W30 (Peking: Chung-hua shu-chii, 1972), 28.1385. Jujubes (fsao F&) were an
important ingredient in various medical potions. The “fire jujubes of [the paradise isle of] Fang-
chang™ F53/k8$ (a phrase that can also be read as “fire jujubes ten-feet-square”—gigantic enough)
are found among transcendent foodstuffs in Chen kao {E2: (HY 1010), 2.20a. Yu-ying fu-jen i
e A reveals (2.19b) that such jujubes already grow in the heart of the elect, and can be enjoyed if one
will eradicate the brambles and thorns that enclose them.

uChen kao, 2.6a. The speaker is Chiu-hua chen-fei FBEE AT on the night of 2 August 363.

»59ee Kroll, “Li Po’s Transcendent Diction,” 104.

%0n which see Stephen R. Bokenkamp, Early Daoist Scriptures (Berkeley and Los Angeles:
Univ. of California Press, 1997), 275-372, esp. 314-17 for a translation of the scripture anent the
particular practice at issue here.

YEarly Daoist Scriptures, 315.

#Qr perhaps ...of purple starlight.” See Yiin-chi ch'i-ch 'ien BE-HH (HY 1026), 8.12b, which
is a commentary on section 34 of the Ta-tung chen-ching JoER (HY 6, 5.24a/b) relating to the
Azure Lad.

wSee Yii-chi ch'i-ch’ien, 21.13a/b, for the sun’s name in the dialects of various heavenly realms.
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A revelation from one of the male chen-jen B A (Perfected) whose words are recorded
in the Chen-kao [B2% provides the following different set of instructions for ingesting the
“seed-germ of the sun,” this time snorted up the nose like a line of astral cocaine:

Wishing to gain an extension of your years, you must cleanse your face and
concentrate your heart, turning directly toward the sun when it has risen two rods
above the horizon. Expel from your mouth the morbid breaths (szu-ch’i FER,) and
snuff up through your nose the seed-germ of the sun. Do this till you sneeze, then
desist. This makes the ch’i circulate, also replenishes sperm and returns one to the
womb-—a means of prolonging life.”*

This seems a less refined or, shall we say, more impatient form of ingestion. But the ethereal
esculent is the same. And as the “purple auroras” supped by Li Po are a species of “fluid
aurora,” so the “fluid aurora” is itself an emanation of the “Grand Aurora” (¢'ai-hsia KX EB),
to which Professor Schafer devoted an illuminating article and which he characterized as
“the ultimate manifestation of [the tantalizing] glimmers [of dawn-light] and intimations of
what lies beyond ordinary experience.”

To return to Li Po’s poem: after the opening quatrain, he acknowledges the mistake he
made and the disappointment he suffered upon announcing himse!f at court and remaining
there for almost three years, thus forsaking his earlier, spiritual attainments and hastening the
onset of age.® But now, free once more of political entanglements, he has regained the hope
of transcendence and expresses his desire to become Master Meng’s disciple at the latter’s
retreat on Wang-wu Shan &I . It is worth noting that Mount Wang-wu was known as a
«Jetached heaven for transcendents,” where all who attained the Tao would first stop on their
way to other, higher destinations.” “Heaven’s Altar” (T’ien-t’an HH) was the summit of
Wang-wu’s highest peak. There the poet may find ease in tending the Master’s sacred
environs and keeping his own heart spotless. In a sense he wants to resume the identification
he felt earlier with An-ch’i who, after only the briefest of encounters with imperial majesty
(three days as opposed to Li Po’s three years), smoothly reverted to his disengaged

wChen kao, 5.13a. The speaker is P’ei Ch’ing-ling Z&J§H, disciple of Ch’ih-sung-tzu FRARF
(Master Red Pine), who represents a celestial tradition occasionally at variance with that of Shang-
ch’ing. Sece Isabelle Robinet, La révélation du Shangqing dans Phistoire du taoime, 2 vols. (Paris:
Publications de I’Ecole Francaise d’Extréme-Orient, 1984), 2:323-24.

sEdward H. Schafer, “The Grand Aurora,” Chinese Science 6 (1983): 21-32; the quote is from p.
28. See also Schafer, “Cosmic Metaphots: The Poetry of Space,” Sehafer Sinological Papers, no. 5
(privately printed), 12-13.

»The poem must therefore be dated after 744, when Li Po departed Ch’ang-an. Huang Hsi-kuei
E4BEE, Li T'ai-po nien-p’u, fu Li T'ai-po pien-nien shih mu-ly TR AR R E
(1906; rpt. Peking: Tso-chia ch’u-pan-she, 1958), 60, dates the poem to the spring of 752. Chan Ying
1% 444, Li Po shil-wen hsi-nien ZEAFFSCRAE (Peking: Tso-chia ch’u-pan-she, 1958), 81, dates it to
751.

BChen kao, 5.14b.
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existence, far from mundane concerns. This identification with An-ch’i is also pushed in the
final quatrain of another poem, where Li Po says:

At the end 1 left behind slippers of red jade,
Ascended cast the road to P’eng-lai.

Should the emperor of Ch’in search for me—
In the far gray-green, only haze and fog!*

To feed on purple auroras is, as we have seen, an esoteric practice. More commonly in
1i Po’s poetry, however, they are to be climbed rather than ingested. For instance, among Li
Po’s fifty-nine “Olden Airs” (ku-feng 5 B, more than half of which contain Taoist
elements, we find

The Accomplished Ones penetrated the mystic simulacra,
Rising on high, skimming the purple auroras.”

This is from “Ku-feng,” 10.29, about those who retreated from the world during the Warring
States period; the “Accomplished Ones” (chih-jen ZEN\) are defined by Chuang-tzu as those
who roam beyond the Four Seas, riding clouds and vapors, driving sun and moon, untouched
by the changes of life and death or the springs of gain and loss;* the “mystic simulacra”
(hsilan-hsiang 2R) refers to the starry fields of the heavens. Or, in a poem on the Yellow
Thearch’s (Huang Ti 357%) casting of a magic tripod and making a cinnabar elixir, we find
that after the god-king has been bome up on a dragon to “the homefold of Greatest Clarity”
(t’ai-ch’ing chih chia A& ), the most fovely of his palace ladies “whirled aloft and,
with a wave of the hand, skimmed the purple auroras” to accompany their ascending lord.”
To “skim” is ling &, indicating a light-footed, scandent passage, as over rising waves, crests
of hills, billows of clouds, a tripsome grazing or skating (note the “ice” signific) above the
surface of one’s footing. It is the nimblest member of the synonym-group for “ascend, rise
up, be borne on; mount, ride,” which so often describe the adept’s flight through the heavens.

Of course Li Po was not the first poet fo speak of riding the auroras; nor were the Shang-
ch’ing divinities who sang to Yang Hsi 1528 their songs of heavenly rambles. It is not our
intention here to trace the ultimate source of the phrase. But it is of some interest to se¢ it
used in a poem by Lu Chi [EE# (261-303), frequently known only as author of the famous

Ky feng,” no. 20, LPCCC, 2.131. An-ch’i is said to have left a pair of red-jade slippers for
Ch’in Shih-huang as a parting present—and potential aid to celestial transportation—upon his return
home to P’eng-lai.

SLPCCC, 2.145.

%Chuang-tzu chi-shih Jr-1-8588 (Peking: Chung-hua shu-chii, 1961), 2.96. There are numerous
other references to and descriptions of the chihjen throughout the text.

™ Pei-lung yin,” no. 1, LPCCC, 3.231.
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and much-translated fir on literature,® despite the fact that more of his poems than of any
other writer are included in the sixth-century Wen hsiian 3%, Lu Chi also wrote fit on such
subjects as “The Arrayed Transcendents” FINIER) and “Skimming the Empyrean” ik
Bit),» plus an interesting shif-poem on a grand banquet of transcendents (perhaps flattering
and masking the identities of those at a court féte on earth). The “purple auroras” of line
sixteen furnish the excuse to present it here:

Roving transcendents muster their numinous kingroups,
Assembling on high at the brink of the Layered Walls,
Lifted up on the lasting wind for a myriad leagues,
4 While felicitous clouds are clustered upborne and abrupt.
Consort Fu arises from the Inlet of the Lo,
Wang and Han are raised up from Grand Flower Mount.
From the north the maid of Turquoise Terrace is summoned,
8 From the south the fairy of Hsiang River is required.
In stately dignity their nighttime cortege moves on;
With easy lightness, halcyon-blue canopies are arrayed.
Feathered banners give a perch to rose-gem simurghs,
12 And jade cross-bars yield up sounding harmonies.
As T*ai-jung thrums the lofty sirings,
Hung-yai sends out a shrill-pitched song.
When the proffered wine-pledges have all gone round,
16 They rise away lightly, borne on purple auroras.
Gathering in the reins by a bough of the Fu-sang tree,
They wash their feet in the waves of Sunshine Vale.
Clear radiance overflows the gates of heaven—
20 Felicity descending to grace the August One’s house.®

%The most recent and probably the best English rendering is that of David R. Knechtges, in his
Wen xuan, or Selections of Refined Literature, vol. 3! Rhapsodies on Natural Phenomend, Birds and
Animals, Aspirations and Feelings, Sorrowful Laments, Literature, Music, and Passions (Princeton:
Princeton Univ. Press, 1996), 211-31.

$Qee Lu Chi chi [tiEs (Peking: Chung-hua shu-chil, 1982), 3.22-23. These two compositions
contain many references to late-third/early-fourth-century religious practices and deserve close study.

aCh’jen huan-sheng ko,” Lu Chi chi, 6.70-71; also Wen hsian 3 (Shanghai: Shang-hai ku-
chi ch’u-pan-she, 1986), 28.1314-15. The “Layered Walls” J&3# (line 2) are at K un-lun; Consort Fu
Fric(line 3) is the goddess of the Lo # River; Wang and Han (1. 6) are the famous transcendents
Wang Tzu-ch’iao FF7% and Han Chung §55R, and Grand Flower Mount is {T*ai-JHua Shan JZ|1;
the “maid of Turquoise Terrace” ¥aEE £ (1. 7) is Chien-ti 57k, ancestress of the Shang kings (the
governing allusion is to 11. 235-36 of “Li sao” BEEE | although in the Shang-ch’ing revelations there is
later a Turquoise Terrace at Mt. Kun-lun); the “fairy of the Hsiang River” #8)i] 1} (1. 8) is O-huang
#  daughter of Yao 8 , wife of Shun % (perhaps synecdoche for both her and her sister Nil-ying
4 3%); the “rose-gem simurghs” %8 (1. 11) are croatals in the shape of this fabulous bird; T’ai-jung
47 (1. 13) was a music-master under the Yellow Thearch; Hung-yai 3tE2 (L 14) was a legendary
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This, from a writer who is often said to have resented the religious preoccupations of the
Chin £ court at Lo-yang.

For Li Po the “purple auroras” signified those provinces of life that lay beyond and
above the drab mortal world and to which “Taoist” practices conduced. Thus, on an outing
with a certain prefect P’ei 28 of Shang-chou FgJM, he could laud the (temporary)
otherworldliness of his official companion by seeing him as

Irenic, unruffled in the clouds of the watchet isles,
Wafted aloft on visions of purple auroras.”

More naturally this pair of images applies to the poet himself, as in the opening couplet of
his “Drinking Alone on a Spring Day, no. 2,” in which a jug of wine takes him away from
the world’s cares:

I myself have visions of the purple auroras,
Heart-held thoughts threaded through the watchet isles.®

The image is life-long in Li Po’s poetry, appearing in an early poem, “Ascending Mount
O-mei,” the first eight lines of which read:

The state of Shu abounds in transcendent mountains,
But O-mei is aloof, impossible to match.

Coursing round about, I tasked its ascent for the view;
Incomparable wonders—how could one know them all?
Its blue darks are disclosed, over against the sky;

Tts prism’d imbrications stand out as if a painting.

Cooly indifferent, prizing the purple auroras,

Qure I’ve attained the technigues of the damask satchel.®

artiste from olden times; the Fu-sang $£3% tree (1. 17) and Sunshine Vale 357 (1. 18) are far to the
gastern sea, where the sun rises.

asChun p’ei Shang-chou P’ei shih-chiin yu Shib-o hsi,” LPCCC, 20.1170. The “watchet isles”
(15 "ang-chou3il)) are the encantadas of the gray-blue orient sea.

#Ch’un-jih tu~cho,” no. 2, LPCCC, 23.1342. Cf. Tine 25 of “Liu-pieh Ts’ao-nan ch’iin-kuan,
chih Chiang-nan,” LPCCC, 15.904, where, in saying farewell to the local officials of Ts’ao-nan, he
portrays himself as “Wafted aloft, with a heart for the purple auroras.”

#“Teng O-mei shan,” LPCCC, 21.1212. On the “damask satchel” (chin-nang $5%E), which was
the gift of Hsi Wang Mu FHFH} and contained the text of the Wu-yiieh chen-hsing t'v TLEETVE
(“Plans of the True Forms of the Five Marchmounts™), see Kroll, “Li Po’s Transcendent Diction,” 102.
One would like to pass over in silence James M. Hargett’s article, “Li Bo and Mount Emei,” Cahiers
d'Extréme-Asie 8 (1995): 67-85, but something really must be said about this travesty of scholarship.
Numerous parts of it are clearly derivative of my “Verses From on High” and “Li Po’s Transcendent
Diction,” but are presented as though they are Hargett’s own discoveries. Where the article is not
derivative, it is riddled with errors either lamentable or laughable.
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Three decades or more later, he shares the image with his wife, née Tsung 5= (the fourth Mrs.
Li Po or, according to some sources, only the third), who was as fervent as he in Taoist
pursuits. When Ms. Tsung went to Mount Lu [&1]] in hope of studying with the female
adept known as Li T’eng-k’ung (Li, “who Prances in Space™), Li Po wrote a pair of sestets o
see her off. Here is the first:

You, mistress, seeking her who prances in space,

Are right to go to a household in the cyan hills:

Where the waters pound-—a pestle for “mother-of-cloud”;
Where the wind sweeps away blossoms of “south-from-stone.”
Should you love the pleasures of dwelling in seclusion,

You’ll be invited to treat with the purple auroras.*

“Mother-of-cloud” =R} denotes mica which, tradition says, engenders clouds in the
mountains and which was at one time abundant at Lu Shan—the waters that batter away at it
are the streams and waterfalls of Mount Lu; of course mica was also a common ingredient in
elixir preparations, which further fits the context here. The flowering shrub called “south-
from-stone” (shih-nan /AFE8) is Rhododendron metternichi, named, according to Li Shih-
chen ZE[F, because it grows facing south (i.e., sunward) from between rocks;* it puts forth
clusters of beautiful pale greenish-white blossoms, and in T’ang times an infusion made
from its lute-shaped leaves was said to relieve “yin weaknesses” (f&%).# This may be an
appropriate place to mention another connotation of the purple auroras. The Huang-1'ing
ching FEERR , one of the cardinal texts of medieval Taoism, is elsewhere referred to by Li
Po as The Book of the Purple Auroras (Tzu-hsia pien EEB%ER), calquing the name on a
phrase from the first stanza of the scripture: “In the purple auroras of Highest Clarity, before
the Resplendent One of the Void,/ The Most High, Great Tao Lord of the Jade Source of
Light,/ Dwelling at ease in the Stamen-Pear] Palace, composed verses of seven words...™
This is another form of the purple auroras that Ms. Tsung may “treat with” at Lu Shan.

Li T’eng-k’ung, the Taoist gentlewoman who is the object of Ms. Tsung’s quest, was
one of the better known religious ladies of the time. She had a head-start on notoriety
because her father was the greatly feared (when alive) and greatly despised (when dead)

“#<Sung nei hsiin Lu Shan nii tao-shih Ii T*eng-k’ung,” no. 1, LPCCC, 25.1493.

sFor more, see Bdward H. Schafer, “Notes on Mica in Medieval China,” T’oung Pao 43 (1955):
265-86. '

©PTKM, 36.113; Stuart, Chinese Materict Medica, 376; Joseph Needham et al., Science and
Civilisation in China, vol. 6: Biology and Biological T echnology, part . Botany (Cambridge:
Cambridge Univ. Press, 1986), 492.

#TPT, 341-42 (no, 396).

#9ee “Ii Po’s Transcendent Diction,” 103; also P. W. Kroll, “Body Gods and Inner Vision: The
Scripture of the Yellow Court,” in Religions of China in Practice, ed. D. Lopez {Princeton: Princeton
Univ. Press, 1996), 149-55, for a translation and commentary of the “inner scripture’s” first four
stanzas.
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chief minister Li Lin-fu 254K, who held sway at court from 736 till his demise in 753.®
However demonized he has been for his dictatorial hold on the central government, Li Lin-fu
was uncommonly benign when it came to his six daughters—at least if we can believe the
story that he allowed them to choose their own husbands after arranging to have them view
the capital’s most eligible young nobles from their window.® But Li T’eng-k’ung’s interests
were not those of her sisters: her mind was on higher things than wealth and position, and
even her father could not forestall her desire to follow the Way. Late sources in both the
Taoist and Buddhist canons place her on Lu Shan in the 780s, in close proximity to a
spiritual sister, one Ts’ai Hsiin-chen $XaE; Mistress Li dwelling at a site north of Wind-
Screen Ledge (P’ing-feng tich FR/H, &), Mistress Ts’ai to the south.” Clearly she was there
by the late 750s or early 760s, when the preceding poem and its companion piece were
written.” The second of the pair is usually read as focusing on Li T’eng-k’ung herself. The
canonical versions of the poem even re-title it as a separate farewell piece to her instead of
Ms. Tsung; this is surely incorrect. It is possible that Li Po, having in the first poem
described the place where his wife is going, may be describing in the second poem the
person whom she shall find there. This reading, however, is tronblesome. I do not think it
likely that Li Po would choose to celebrate in the opening lines Mistress Li’s relationship to
Li Lin-fu, given the opprobrium that attached to the latter. The simplest interpretation is to
read this poem, like the first, as addressed by Li Po to his wife; common sense tells us that
the honorific chiin & (here translated “mistress”) in the beginning verse of both poems
should refer to one and the same person. In this second poem Li Po praises his wife’s pursuit
of the Way and predicts success in her devotions. When one recalls that Ms. Tsung was a
grand-daughter of Tsung Ch’u-kK’o sd822 (ob. 710) who thrice served as chief minister
during the reigns of Wu Tse-t’ien FRIZK (690-705) and Chung Tsung 52 (705-710), the
flattering tone of the first line is seen to apply fitly to the poet’s well-born wife; and the
composition makes a coberent whole, as well as balancing the other poem in more
appropriate fashion than if this werc a discrete paean to Li T’eng-kK'ung.

My much-regarded mistress, daughter from a Minister’s gates,
Makes study of the Way, admiring the divine transcendents.
Her immaculate hands cup thin mists from the blue,

sReference works uniformly give his year of death as 752, but the actual date of his death (Tien-
pao 11.xi.24) is equivalent to 3 January 753.

wK ‘gi-ylian T'ien-pao i-shih, in K'ai-ytian T'ien-pao i.shih, shih-chung BATCREEEHHE
(Shanghai: Shang-hai ku-chi ch’u-pan-she, 1985), 81.

sip-shih chen-hsien t'i-tao t'ung-chien hou-chi FEMEIMSIORERE HY 298), 5.13a/b; Lu
Shan chi 81 LE0 (T 2095), 51: 1036¢.

2Chan Ying, Li Po shih-wen hsi-nien, 126, suggests early 758. An Ch’iZZfi and her collaborators
point out the unlikelihood of this date and instead argue for 761; see An Ch’i et al., Li Po ch *fhan-chi
pien-nien chu-shih ZEEHEMRETRE (Chengtu: Pa Shu shu-she, 1990), 1601, Arthur Waley, The
Poetry and Career of Li Po (701-762 A.D.) (London: Allen and Unwin, 1950), 73, assumes the year fo
be 756. Waley’s translations of these two poems are rather unfortunate, as he never had an
understanding of medieval Taoism.
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Her gauze cloak trailing a purple haze.
Once gone away to Wind-Screen Ledge,
Borne on a simurgh, she’ll brandish a jade whip.®

The “purple haze” (fzu yen #549) trailed by the seeker’s cloak in this poem is a sign of
her communication with the supramundane—as are the thin wisps from the high blue sky
(ch'ing ai 348) she handles in the couplet’s matching line. That haze is only a slightly
darker cognate of the purple aurora, often used, as it is here, when required by the exigencies
of thyme (and also, we suppose, because tzu hsia had already appeared in the first poem of
the pair). Li Po elsewhere sees a recluse bound for a mountain retreat, with

His person mantled in a cloak of halcyon-blue clouds,
His sleeves as he goes off brushing the purple haze.™

Similarly, when the adept who bestowed on Li Po a Taoist register (fu £%) and ordained him
into the lower priesthood in formal ceremony is about to depart afterward, the poet pictures
him “treading the purple haze.”

Almost five centuries earlier, Kuo P’u 55 (276-324) had established “purple haze” as
one of the standard images clinging to those accomplished in or aspiring to the Tao. In the
third of his series of poems on “Roaming to Transcendence” (yu-hsien JH|l), he writes of an
adept who escapes the world’s ties in the following manner:

Free of passions, he skims beyond the empyrean,
Champs on stamens, decants a soaring freshet.

Master Red Pine oversees his ramble upward;
Harnessing a swan-goose, he mounts the purple haze.™

One can find examples that antedate Kuo P’u’s verse,” but it was his verses that had the
greatest influence on the decor of yu-hsien poems in medieval China.

sSung nei hsiin Lu Shan nii tao-shih Li T’eng-k’ung,” no. 2, LPCCC, 25.1495. The version of
this poem quoted in T 2095 and HY 298 has$ (envied, longed-for) for % (much-regarded) as the
first word, a variant unnoted in all collections of Li Po’s poetry. If one takes this poem as describing
Li T’eng-k’ung, the reading becomes: “Your (i.e., Ms. Tsung’s) much-regarded mistress, daughter
from a Minister’s gates...”

s“Ming-kao ko, feng chien tsung-weng Ch’ing kuei Wu-yai shan-chii,” LPCCC, 7.512. The
“halcyon-blue clouds” (is ui-yiin 225E) are a brighter variant of “clouds from the blue” {ch’ing-yiin
#=87), needed here as a more vibrant parallel than ordinary blue for the purple of the haze.

sQee “Li Po’s Transcendent Diction,” 108-13, for transtations and commeniary on the poems
written by Li Po on his ordination.

sifisien-Ch'in Han Wei Chin Nan-pei-ch’ao shih -2 ERBHILER, od. Lu Chin-li 3&§75T
(Peking: Chung-hua shu-chii, 1983), 865; also Wen hsiian, 21.1020.

E.g., a phoenix dissatisfied with the vulgar world, who “Stirring its wings, skims the purple
ethers” ( ling tzu-fen B84 , in a poem by Liu Chen Bk (ob. 217), one of the “Seven Masters of
the Chien-an Fra” EE¥Z 45T ; see his “Tseng tsung-ti,” no. 3, Wen hstian, 23.1115.
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Of course, the last statement—often bruited by literary historians—is true only if one
leaves aside the songs of the Shang-ch’ing divinities and the revelatory verse that makes up
such important scriptures as the previously mentioned Huang-t'ing ching and the Ta-fung
chen-ching FFEHE. The incantations included in the latter text, the fundamental scripture
of the Highest Clarity revelation, are filled with flight into and above purple rouks of various
sorts. For instance, in calling on the god that protects the mortal breach most vulnerable for
the lungs, we find

Gather and control, give orders to the hundred gods,
Take me by the hand into the purple haze.*

There is a well-known purple haze invoked in the first stanza of the Huang-t’ing nei-ching,
which is glossed by medieval commentators as the aura of the bodily deities of the eyes.”
This is the same phenomenon that in the second stanza of the scripture infuses the adept’s
body and there is joined by clouds of purple, yellow, and white, symbolic of the Primal
Mistresses of the Three Immaculates =R TCH, i.e., the goddesses that preside over the three
major divisions of the body and the twenty-four major corporeal divinities.* In other texts
the dual presence of the purple haze both within the body and between the stars is evident
from its usage in incantations prescribed for recital while pacing the Dipper:® it is the
medium throngh which one moves on “harnessed phosphors” and “knotted pneumas” and it
can also be breathed in and out, sometimes being inspired into one from the mouth of a jade
woman,®

The second element of our phrase, yen & (M.C. ¥en), is fortunate in its phonemes,
belonging to a rhyme-group that in the eighth century included such suggestive thyme-
fellows as & “heaven” (M.C. *t'en), fili “transcendent” (¥syen), and ¥ “mysterious”
(*ghwen). In the fourth and fifth centuries, to judge from the verse-texts preserved in
various scriptures, it could also be acceptably echoed by 18 “realized, perfect(ion),” =

sShang-ch’ing ta-tung chen-ching (HY 6), 5.10b. HY 6 is only one of four versions of the Ta-
tung chen-ching (the others being HY 5, 7, and 103) in the current Taoist canon. See Isabelle Robinet,
“Le Tu-tung chen-ching; son authenticité et sa place dans les textes du Shang-ch’ing ching,” in Tantric
and Taoist Studies in Honour of R. A. Stein, vol. 2, ed. M. Strickmann (Mélanges chinois et
bouddhigues 21; Brussels: Institut Beige des Hautes Ftudes Chinoises, 1983), 394-433; also La
révélation du Shangging, 2:29-33; and Méitation tacite (Paris: Dervy-livres, 1979), 151-82 (n.h. the
English translation of this book, Taoist Meditation, trans. J. Pas and N. Girardot [Albany: State Univ.
of New York Press, 19937 is badly flawed and not to be trusted).

sShang-ch 'ing huang-t'ing nei-ching ching FYEEFENEHR, in Yin-chi ch'i-ch'ien, 11.11b.

oShang-ch’ing huang-t'ing nei-ching ching, 11.13b. Much more could be said about the San-su
yiian-chiin; see Robinet, “Le Ta-fung chen-ching,” 427-31.

0T gi-shang fei-hsing chiu-chen yii-ching & FRGTIETER (HY 428), 7b, 17b, 23b, 30b.
Examples could be multiplied from other texts.

2As from the Jade Consort named Mi-hua Z5ZE, actualized before oneself in a form of Dipper
meditation classed as sheng-histian hsing-shih chieh FFZ1TEER (“acroama for performing the action
of ascending to the mysterium™), Yin-chi ch'i-ch’ien, 52.7a.
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“dawn,” f& “pin-complement,” JG “primordial,” BH “gateway,” and [} “barrier, junction.”
This forms a provocative constellation of associated sense and sound, and has a bearing on
the frequency with which the phrase “purple haze” occurs in verse-ending position in the
second stichoi of couplets.

For Li Po, Mount Sung @l in Hopan and Mount Lu in Kiangsi are particularly
distingnished by auras of purple haze. At Sung Shan this also betokens that the mountain is
home to persons advanced in their careers of perfection—viz., Yiian Tan-ch’iu A, a
soul-mate who figures in several of Li Po’s poems,® and Chiao Ching-chen fEEFE, a lady
who was one of the two prize students of the great prelate Szu-ma Ch’eng-chen 5§ Ak
(647-735) and was also celebrated in verse by many of Li Po’s contemporaries.® At Lu Shan
(where, we remember, Li Po’s wife went to seek her own teacher) the fact that one of the
prominent peaks was known as “Incense Burner” (Hsiang-lu feng ZFHEME) made it seem
practically predestined that the mountain mists enwrapping the heights should be seen as a
purple haze, mentioned in two of Li Po’s poemss—pictured as though they were the fumes
from a literal po-shan lu 1811148, the “hill censers” that were fashioned after the paradise
seamount of P’eng-lai® Interestingly, Li Po elsewhere reverses this picture, putting the
effluvia of an actual po-shan lu into an empurpled cosmic setting:

Within the censer of the Vasty Mountain—a burning of “sinking aromatic”;
A single breath of doubled haze—skimming the purple auroras.”

We ascend with the smoke from the mountain of the immortals to the vivid heavens.
Smaller or larger, it is the same picture.

Have we mentioned that the color we call purple integrates the two ends of the
spectrum? Think of the spectrum as a line or an arc (a rainbow, for instance), and red and

#See especially “Yiian Tan-ch’iu ko,” LPCCC, 7.492, for our purposes: “In the morning he drinks
from the clear flow of the river Ying A ./ At evening returns to the purple haze of the crags of Sung.”

#For these poems, including Li Po’s “Tseng Sung shan Chiao lien-shih,” LPCCC, 9.655, see P.
W. Kroll, “Notes on Three Taoist Figures of the T"ang Dynasty,” Bulletin of the Society Sfor the Study
of Chinese Religions 9 (1981): 22.30. Mistress Chiao’s only compeer in understanding was Li Han-
kuang Z=8 (683-769) who succeeded Szu-ma Ch’eng-chen as patriarch of Mao Shan.

6Gee “Liu-pieh Chin-lung chu-kung,” LPCCC, 15.917, and “Wang Lu Shan p’u-pu,” no. 2,
LPCCC, 21.1241. For translation and discussion of the latter poem and other matters relating to Lu
Shan in Li Po’s writing, see P. W. Kroll, “Lexical Landscapes and Textual Mountains in the High
T ang,” forthcoming in T oung Pao.

65341l the best introduction in English to these objects is Berthold Laufer, Chinese Pottery of the
Han Dynasty (Leiden: Brill, 1909), 174-98.

s*Yang Pan-erh,” LPCCC, 4.287. “Sinking aromatic” (ch’en-hsiang T is aloeswood; see
Schafer, Golden Peaches, 163-65. Here we arc concerned only with the literal images of the lines. Tn
fact, the persona of the poem is a woman addressing a drunken lord. She has just suggested that he
stay the night. This is the concluding couplet. In the dramatic context of the poem, St —SRB 4 E
also contains an erotic hint, suggesting the transcendent bliss the two of them rise to in the mingling of
their own breaths, as the perfumed night wears on.
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blue lie on opposite sides (top and bottom). See it as a circle, and they are adjacent. Hence,
purple, which links them, is the chromatic hypostasis of “kosmiche Ganzheit and Fiille,
ungeschmilerte Macht, deshalb auch die wiedergewonne FEinheit, die Riickkehr zum
kostichen Tao.”® Can we say, then, that purple, regarded symbolically, occupied for Li Po
and other heaven-gazing poets of medieval China the same niche that white does for poets of
Western Christendom? Where Dante sees celestial light as colorless or, to say it differently,
as the union of all colors, Li Po sees the splendor of “cosmic totality and wholeness™ as
purple. You will look long for a hint of color in the Paradiso: it is a journey into a heaven
of light, ascending the scale of brightness, but of scant hue. Dante shared the view of those
neo-Platonists and mystics—and scholastics such as Bonaventure—who saw light, although
physical, as fundamentally and ultimately a metaphysical reality. The medieval Western
love of decisive colors sharpened an appreciation of intense white, through both similarity
(high luminosity) and contrast (absence of hue).* Butina heaven of light and color, purple
is the harmonia discors. Tts lines of influence touch the clouds of this world and the fields of
interstellar—as well as intracorporeal—space. Perhaps we may think of purple as that cotor
of light that leads us, through the unseen waves of the ultraviolet, to the blinding clarity of
the saeculum mysteriorum et invisibilium. Goethe’s characterization of purple as producing
a “restless, susceptible, anxious impression” may suggest a similar property of essential
progression.”

Here we must consider more closely than we have the implications of the haze and its
synonyms—clouds, vapors, ethers, fogs, mists. Conceptually these various atmospherics all
partake of the quality of hsiian Z5, which is the conventional descriptor for heaven just as
huang ¥ is for earth. In the catch-phrase hsiun-t'ien R, hsian is usually translated as
“dark,” but this is seriously misleading, as a little thought will show. The phrase hsitian-t'ien
is not the opposite of a bright, fair, or cloudless sky. Heaven is not “dark” as, for instance,
the night sky is dark. Neither is it opaque or dull: itis permeable to light, but one cannot see
through the sky, the haze, the fog, to discern the source of the light. The quality of Asiian is
to be translucent—not in the sense in which that word is commonly misused as a synonym of
“transparent,” but in the strict sense: “allowing the passage of light, yet diffusing it so as not
to render bodies lying beyond clearly visible” (O.E.D.). We see that which is Asian
indistinctly. We see it only, you might say, per speculum in aenigmate. Hence, figuratively,
it is the occult, the arcane, the mysterious. The purple haze of Li Po—like the purple aura
that presaged Lao-tzu’s arrival at the northwest barrier™ or the purple clouds that over a

sManfred Porkert, “Untersuchungen einiger philosophisch-wissenschaftlicher Grundbegriffe und
Beziehungen im Chinesischen,” Zeifschrift der Deutschen Morgenléndischen Gesellschaft 110 (1961):
439-4(),

#See Umberto Eco, Arf and Beauty in the Middle Ages (1959), trans. H. Bredin (New Haven: Yale
Univ. Press, 1986), 43-51, on the medieval Western “aesthetics of lght,” to which some of the ideas
and wording of the preceding sentences are indebted.

nTheory of Colours, trans. C.L. Eastlake (London: John Murray, 1840), 3 10 (§777).

nShik chi, 63.2141, in the so-yin %8| commentary of Szu-ma Chen FEH (fl. 713-42). Note
(Kaltenmark, Le Lie-sien tchouan, 67, nd) that the orignial attribution of this version of the story was
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millennium later marked the site where a celestial token was vouchsafed by the deified Lao-
tzu, resulting in the inauguration of the T’ien-pao F-g5 (742-756) reign-era of the monarch
posthumously commemorated for his devotions to the arcane (i.e., Hsiian Tsung E5)"—is
as a veil drawn across but akin to the true brilliance beyond.

A related phrase is fzu ming ¥2%. The word ming, also often rendered into English as
“dark,” actually connotes light that is dark-cast, the gloaming of twilight, caliginous depths.
In normal medieval usage it seems to have somewhat more specific gravity than hsiian. In
Taoist contexts it refers to the realms unseen by vulgar eyes. The viewpoint suggested by
the image is a mundane or, perhaps, secular one. Looked at from an ethereal angle, this
same expanse of ming is, however, one of blazing light. For those who belong there and
have eyes to see, ming B (M.C. *meng) is simultaneously ming HY (M.C. *mywdng),
Juminous. Or, to put it the other way round, so pure is the light in those realms that it
dazzles and blinds mortal vision. We may read the unseen, but we see stars. The visible
part of the color spectrum (visible to us) is in fact a very thin band of the whole range of
wavelengths; our atmosphere is most transparent only for colors between about 380 and 780
millimicrons. Beyond that, alt is &. But it is not without light. The trick is to adapt our
human sight to those other wavelengths which then show forth in their own clarity. This
does not happen through force of will. One must lose oneself to reach the greater light, the
areater unity. Thus, in one of his “Olden Airs,” Li Po ascends Hua Shan #11 and is met by
the Maiden of Luminous Stars (Ming-hsing nii B £ %), one of the mountain’s tutelary gods,
who takes him for a heavenly jaunt. “Dazed and delirious, I went off with her,” he says,
“Harnessing a swan-goose, to skim the purple gloaming.™ The dazed delirinm (huang-
huang Pe¥) is indicative of the poet’s merging with the inexplicable life of what lies beyond
all objects and images, signifiers and signified.”

Let us finally think of it this way. If the clarity of the heavens E, biE, i) isa
noun, then the haze, the vapors, the aurora, the gloaming are verbs. Or, better, if the clarity
is a verb, these are its adverbs. They are diffused traces, quivering refractions of the Clear
Light. And in terms of physics if the ultimate clarity be thought of as a point, a particle, then
the emanations visible to us are as waves. If we are fortunate, we ride those waves 1o
Realization (1), beyond human limits to where seeming opposites are made whole and all

contraries fused.
In Memoriam Edward H. Schafer

to a text called Lieh-i chuan F|544%, not Lich-hsien chuan—an error that has entered into and been
perpetuated in modern, type-set editions of Shih chi.

2Ty Kuang-t'ing R YR (850-933), Li-tai ch 'ung-tao chi FE{CAREED (HY 593), 8b.

5Ky feng,” no. 19, LPCCC, 2.130. Immediately following, the poet looks down to see Lo-yang
overrun by the rebel troops of An Lu-shan, with “Coursing blood smeared on plants in the wild,/
Dholes and wolves decked out in caps and hatstrings.” That is the world he leaves behind.

HCE, Lao-tzu, ch. 21: “The Tao, in being something, is but delirium, but distraction. Delirium,
yes, and distraction, in the midst of which are images. Delirium, yes, and distraction, in the midst of
which is a something. Covert, yes, and faint, in the midst of which is an essence.” Also, note Li Po's
borrowing of Kuo P’u’s harnessed swan-goose.







Taoism: The Unofficial
High Religion of China'

Anna SEIDEL

Translated by a Group of her Friends

The fascination exerted on us by China resembles, in some respects, erotic attraction: it
generates a multitude of dream-images and ideals simply by virtue of its mysterious
“otherness.” One of the reasons for this has recently been put forward by Simon Leys, in a
formulation as terse as it is enlightening:

Seen from our western perspective, China is simply the opposite pole of human
experience.

All other major civilizations are either dead or too close to our own to provide

such complete otherness, such radical and enlightening originality, as does Chinese
civilization. [Leys, 1989, 12]

Among the diverse Chinese cultural traditions, Taoism is the most tantalizing. Buddhism, as
a universal religion of salvation, lends itself more easily to understanding from Christian
presuppositions, and the official scholarly Confucian tradition with its humane
this-worldliness is also more easily accessible to our experience than is Taoism with its
mystical scriptures and psychosomatic methods of prolonging life and achieving physical
immortality. These two aspects—mysticism and macrobiotics—fascinate us, however,
because they are the very opposite of our conscious orientations (activism, “getting things
done,” and the technological brutalization of both medicine and psychology). The obvious
danger of this perspective is, of course, to overlook those aspects of Taoism that do not fit
this image.

It is a strange coincidence that the Confucians also tended to a similar eclectic
misrepresentation of Taoism. They considered the world-view of Lao-tzu ZF and
Chuang-tzu £~ as a pleasurable philosophy and aesthetic for leisure-hours in which poetry

"Translation of Taoismus, die inoffizielle Hochreligion Chinas, a lecture presented to the Deutsche
Gesellschaft fiir Natur- und Volkerkunde Ostasiens (OAG), Tokyo, and published in a slightly revised
form as No. 41 in the series OAG Aktuell, Tokyo, 1989. This translation was reviewed quickly by
Anna Seidel before her death in 1991. It now incorporates corrections (mistranslations, lacunae,
occasional factual matters) made on the basis of the German text by Ursula-Angelika Cedzich and
Phyllis Brooks, as well as some editing of the English. When possible, references have been adjusted
to English translations of works quoted, with requisite additions to the bibliography. This translation
is published with the authorization of the executor of Anna Seidel’s literary estate, Dr. Hubert Durt.
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and painting offered relief from harsh social realities. Taoist methods of prolonging life were
also highly regarded and practiced by more aged scholars and officials. In answer to
questions about the essence of Taoism, the texts produced by members of this Confucian
elite usually give precisely those answers that confirm our own exotic fascination: Taoism is
a religion of hermits in a picturesque mountain setting, living in harmony with the universe,
endowed with mysterious powers and a legendary longevity acquired by means of a diet
taught and tested over millennia.

Unlike the western enthusiasts of Taoist quietism, the Confucians generally knew that in
reality Taoism was primarily something very different: not merely a religion of hermits but
the religion of practically the whole Chinese people. In this concrete and omnipresent form,
Taoism was anything but respectable in the eyes of the Confucian scholar-officials, precisely
because it addressed the concrete needs of the people and thus reflected the beliefs of the
masses that they did not consider as their equals. The masses were to be administered by the
officials, but they could not share their elitist education.

Tt was, however, not merely the class-consciousness of the Confucians which prompted
them to try to render Taoism harmless by viewing it as a merely aesthetic exercise. A much
profounder reason lay in the religious consciousness of the official elite. They could not
possibly hold Taoism in high regard because other obligations had greater priority. The
Confucian official, China’s “ideal type,” participated in the imperial state-cult, and, as the
emperor’s representative on the local level, his duty was not only to represent but also to
defend the latter’s ideological-religious monopoly. This monopoly--to which we shall return
later—denied, by definition, the right to existence of any spontaneous and local cults that
were not subject to direct and immediate state control. Taoism and popular cults were always
regarded—though to different degrees in different periods—as a challenge to this imperial
monopoly.

Contrary to a widely held opinion, the challenge did not arise simply from an opposition
between the elite (= Confucians) and the masses (= Taoists). Popular cults did not flourish
only on the lower levels of society, but wherever official control tolerated them or did not
reach them. Taoism was a “high religion” which, independent of the bureaucratic state
machinery and essentially different from the “popular religions,” had put its stamp on the
mentality of both the elite and the masses for two millennia. In this sense Taoism may well
be called the unofficial high religion of China,

Sometimes the official hierarchy also had very concrete reasons to fear Taoism—for
example, when its messianic potential provided the impoverished peasants with a divine
legitimization for rebellion. A well-fed official might relax from the exhausting strain of his
Confucian office by composing an idyllic Taoist poem. But a hungry peasant would invoke
the Taoist gods and proceed to kill this same Confucian official [Levenson and Schurmann,
1971, 127; Seidel, 1978b, 153]. We should bear in mind that officials never “denied” the
Taoist religion in the sense of denying the Taoist gods or the effectiveness of their rites.
Their professional ethics, however, required them to prohibit all contact with the
supernaturals in general, and the celestial deities in particular, by unauthorized persons,
those who had no official status and position. This also explains why the Chinese upper
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classes made use of Taoist rituals, but could officially tolerate Taoism only as a philosophy
or an aesthetic pastime,

In this essay I will attempt to present the other, unofficial religious dimension of Taoism,
almost invisible (as far as the West is concerned). The first part deals with Chinese thought
in general and the problem of the definition of Taoism in particular, while the second
presents a short sketch of the history of the Taoist religion up to its still living, contemporary
forms. Inevitably those readers interested mainly in aesthetics and macrobiotics and in all the
wisdom that cometh from the Fast wilt feel shortchanged. The actual nature and history of a
religion are no doubt less “exotic” than the trance of the Taoist mystic. Nevertheless, since
the Taoist religion is at the heart of the Chinese culture—so utterly different from our own—
and in view of the fact that its world-view fully agrees with that of the mystics and adepts of
immortality, I venture to hope that these readers too will find in these pages a useful
complement to their possibly one-sided image of Taoism.

The Ancient Chinese World-view

Speaking on Chinese thought in a western language, we inevitably use a terminology
whose usefulness is limited, and which serves at best only by approximation. Especially
when discussing religion, our vocabulary, most of which is derived from Christianity, has to
be handled with care. Moreover we should start by clearing out of the way two basic
principles of European thinking which have no place at all in Chinese culture. The first is
that of the separation of spirit and matter. This dualism developed in Europe only gradually
but has, since Descartes, come to be regarded as a general characteristic of European
thought? Today it is being questioned again by modern science. Secondly, there is the idea
of an absolutely transcendent god who stands over and against a universe that is his creation.
This, of course, is only one of the many varieties of western ideas of God. But this dualistic
concept is so deeply ingrained in us that it is useful to remind ourselves that the Chinese did
not recognize it—certainly not before the penetration of Buddhist influences.

Let us now take a brief look at some basic Chinese ideas:

1) The Chinese universe does not consist of two elements (matter and spirit), but is a
continuum made up of diverse combinations or “aggregates” of a single matter called ch’i
(%, , Japanese ki). What exactly this ch’i is will long remain a subject of discussion for
sinologists, natural scientists, and the adepts of Chinese meditation and yoga practices.
Popular etymology interprets the character with which it is written as the steam 5 that rises
from boiling rice . It would therefore be connected with breath and with nourishment, but

On this point there is a good explanation of European ideas on matter and spirit, body and soul
(in this case, in condrast to Indian ideas) in Frits Staal’s “Indian Concepts of the Body,” in Somatics,
Autumn-Winter 1983-84, pp. 31-41.
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also with movement and energy. Some specialists render it as “constellation of energy”’
[Porkert, 1973, 139 f,; Engelhardt, 1987, 1-6].

2) Within this universe man is also not composed of material body and spiritual soul, but of a
number of more or less subtle or compact forms of ch’i. “Man’s life is a combination of ch’i. -
Its concentration means life; its dispersion signifies death,” said Chuang-tzu iF+ (4th
century B.C.). [Watson, 1968, 235] The so-called physical immortality to which Taoists
aspire is not simply the eternal youth of the material body that we all possess. By means of
psychosomatic practices, the heavy, stagnant ch i elements can be eliminated, while the pure
and refined ch’i are conserved and stored, thus producing an immortal body. Physical
activity is a manifestation and continuation of spiritual activity. An old man is not wise
because during his long life he has accumulated wisdom; his body attains longevity because
the breath of Tao and its wisdom are living within him

3) The origin of the universe is always described in Chinese texts as an opening of the
primeval chaos. The first and purest emanation of this chaos is the primordial preuma (yuan
ch'i TC&, in modern Japanese pronunciation genki, where it means healthy, peppy,
good-humored, full of energy).

The evolution of the cosmos is viewed as the differentiation of this primal energy, at first
into two (Yin and Yang E&R%) and then into a multitude of different ch'i. Renewal always
means a return to the primordial pneuma, a new creation out of the undifferentiated energy
of the primal beginning. The trance of the Taoist mystic is described as a “wandering in the
very origin of things.” [Chuang-tzu 21; Watson, 1968, 2251 The world renews itself in a
continual creation.

However, for Chinese thinkers, more important than the nature of the various forms of
ch’i was the relationship and rhythm of their interaction. One of the oldest commentaries on
the “Book of Changes” (I Ching B#%) states: “A Yin aspect, a Yang aspect—that is the
Tao.” [Hsi-tz’u, cf. Kaltenmark, 1969, 26] In other words, the constant interplay between yin
and yang, the constant rhythm of permanent reality—that is the Way. Instead of lamenting
the transitoriness of things, the Chinese raised the principle of cosmic change to a supreme
ideal. Adapting himself to the movement of change, the Taoist can experience the full energy
of the primordial beginning, for it is in the short, neutral moment of undifferentiated being,
when the yin turns into the yang, in this brief “in between,” that the return to the full
potentiality of the beginning occurs. “Between the inhaling and the exhaling...is the Tao” we
are told in one text. [Chen-kao BE% 6.7a, in Tao-tsang HY 1010; Engelhardt, 1987, 1] The
farther removed from the origin, the more concrete, limited and lifeless the ch'i. The texts
speak of a stale ci’i (literally “old” ch i #{5R)-

5The status of research on Taoist immortality practices has been clearly summarized in Farzeen
Baldrian-Hussein, 1987, Vol: 14, 209-303, and further treated in a new collection edited by Livia K&hn,
1989.
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4) The truth can be read in the world around us, the world of phenomena. Deciphering it
produces contact with the divine, and hence imparts power. There is no such thing as a
revelation coming from a transcendent sphere “outside” this world. The ideal man, the Sage,
reads the true make-up of the phenomenal world from what he sees in nature, and this
knowledge confers on him the virtue and power of rulership. When Ts’ang Chich &#H
invented writing on the basis of the configurations of nature (wen 3¢ the footprints of
animals, rocks, lines of the hand; today the character I signifies “literature, culture”), “it
rained grain from the sky and the demons howled at night.” [Huai-nan tzu R, 8; cf.
Seidel, 1983a, 322] Why did the demons howl? Because the revelation of their names, and
the visibility of the latter in writing, conferred power over them. Thus the Taoist exorcist
writes protective amulets which specify the powerful names of demons and gods, and
thereby renders them both visible and subservient.*

The oldest Chinese characters are the 64 hexagrams of the Book of Change. Fu Hsi
#:45, a wise ruler in the most ancient period, is supposed to have written them and thereby
to have understood the true nature of all phenomena. The models for the unbroken (= yang)
and broken (= yin) lines of the hexagrams were the cracks on tortoise shells heated over a
fire, from which the divine oracles could be “read.” In fact, the custom of the kings of the
Shang period (around 2000 B.C.) of “reading” the replies of their divine ancestors from the
cracks on the shells of tortoises is the beginning of the Chinese script. This has two major
implications. In the first place, writing in China was a medium of communication with the
supernatural world before it became a method of interhuman communication.¢ Secondly, it
implies that the Chinese gods neither speak nor listen, but write and read. In medieval
Taoism divine revelations were recorded by means of “automatic writing” with a brush by a
medium inspired by a deity. Human beings also direct their prayers to the gods not orally but
by means of written petitions. This, as we shall see, is the quintessence of all Taoist rites.
But who, then, are these deities?

5) The laws of cosmic change are impersonal. The universe is a homeostatic, perfectly
self-regulating organism. The innumerable gods of the Chinese pantheon do not, therefore,
Tule over anything.’

Tn a comparable fashion Jesus cast out a devil by forcing him to reveal his name (Luke 8: 30)—
pace the twist given to the story in both the Vulgate and the King James Version.

sThese cracks or faultlines took the form of the character pu |, which today signifies an “oracle.”
The standard work on Shang oracles from tortoise shells and from bones is David Keightley, 1978a.
See also Werner Eichhorn, 1973, pp. 25-28.

sEven the most ancient inscriptions on pots and bronzes were not intended to by read by men but
rather by spirits, as Léon Vandermeersch has shown in his massive work on archaic China (1980, Vol.
11, pp. 473-529).

Henri Maspero had already recognized and written about this (1971, especially pp. 381-97; English
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The gods are departmental chiefs of specific aspects of reality, responsible for the
harmonious functioning of the phenomena that fall within their province, whether wind and
weather, the proper sequence of the seasons, defense against natural calamities and wars,
protection of health, prosperity and peace in the family. The deities should therefore be
understood as functions rather than personalitics; their names are rather like the titles of
dignitaries who can be relieved of their office. It is because of the unique character of
Chinese cosmology that—for lack of a befter term—this pantheon is described as a
supernatural “bureaucracy.”™

6) Human behavior has repercussions on the universe as a whole. In the words of one of the
commentaries on the Book of Changes:

The Tao of Heaven is Yin and Yang; the Tao of Rarth is made up of [regulates
itself in] solid [hard] lines and broken [soft] lines [of the hexagrams); the Tao of
Man consists of the cardinal virtues jen {7 [humanheartedness] and i E
[righteousness]. [Shuo-kua; cf. Kaltenmark, 1969, 26]

The universe consists of the aforementioned three concentric circles: heaven, earth, man.
They obey the same thythm, and influence one another. Whatever happens in one sphere has
effects in the others. This was taken so literally that an emperor who ruled badly could be
held responsible for floods or droughts. All activities must be carried out with regard to time
and place: for example, if the ritual music allotted to the winter season is played in
summertime, a snowstorm might break out® But man also has the power to bring the
universe back into equilibrium. By nourishing one’s share of the primordial preuma, the
Tao, within oneself, onc can attain a charisma called fe 42 (translated by Richard Wilhelm as
Wirkkraft). The Tao is universal and indeterminate; when it crystallizes as fe in man, it
becomes determinate and effective. Te is virtue in the sense of the Latin virtus, as well as
strength and power of attraction. Possessing fe, one exerts a magico-moral influence on the
immediate environment. The ruler should possess it, and the charisma of the Taoist
Immortals, though they live in solitude and withdrawn from society, has a healing effect on
the world:

The holy beings on Mount Ku-Shih are white as snow and ice, mild and sensitive
as children. They take no nourishment, but inhale wind and drink dew. They
wander freely in space, and their vehicles are clouds drawn by teams of dragons.

translation, Maspero, 1981, pp. 346-64}.

The world of the gods already had traces of “proto-bureaucracy” in the Shang, according to
Keightley (1978b, pp. 211-25). Jean Lévi (1987) has shown that we can trace the sacral function of the
bureaucracy even in Chinese niythology.

"One of the legends of sinology tells of the famous sinologist Arthur Waley being played ancient
Chinese music on the Chinese stringed instrument, the ¢k ’in 2, by his friend Picken, the musicologist. Tt
was a hot August day in Cambridge. Picken played the Summer melody, and then Waley asked him if he
could hear the Winter melody. Picken played it, and that afternoon there was a terrible hailstorm....
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The concentration of their supernatural power (shen $ii") preserves mankind from
sickness and causes the harvest to ripen. [Chuang-tzu 1; Watson, 1986, 33}

Taoist Philosophy (Tao-chia JE%Y)

The preceding paragraphs have made it clear that Tao was the basic concept of all
Chinese thought. The word means “way,” hence “the way one should walk” and thence
method (cf. the word method from Greek hodos “way™), manner of behavior (e.g., “the Tao
of the Ruler,” wang tao F3¥). Taoism received its name not because it had the monopoly on
this concept, but because in it the notion acquired a new depth and significance. The ancient
thinkers Lao-tzu 3 (according to legend 5th century B.C.) and Chuang-tzu ¥+ (4th
century B.C.) distinguished between the Tao of which one can speak—the teachings and
methods of other philosophers—and the ineffable Tao.

The way {Tao] that can be spoken of is not the constant way, the name that can be
named is not the constant name. [Lao-tzu, Tao-te ching SE{E4E, 1; Lau, 1963, 57]

The eternal Tao {ck ‘ang tao E3H) is an absolute reality that can only be paraphrased:

There is a thing confusedly formed, bom before heaven and earth. Silent and
void it stands alone and does not change, goes round and does not weary. It is
capable of being the mother of the world. I know not its name so I style it “the
way.” I give it the makeshift name of “the great.” [Lao-tzu, 25; Lau, 1963, 82]

Only phenomena within the cosmos are capable of being named. By being named they
become fixed and delimited, subordinated and subject to human disposition. The eternal Tao
(ch'ang tao '#3H) is beyond appellation and name.

The mystic’s ideal is to become one with the Tao and merge his span of life with the
duration of Heaven and Earth. From here it is but one step to a conception of the Tao as the
primordial divine basis prior to the beginning of the universe and the source of the process of
continuous creation—a creation that can be described only in the language of negations and
paradox. Having thus become united with the Tao, the sage has in fact become a deity. This
is precisely what happened in the history of the Taoist religion. Lao-tzu became identified
with the basic principle of his teaching; the Tao assumed the traits of the deity called “the
supreme Lord Lao” (T’ai-shang Lao-chiin 3£3F) [Seidel, 1969, 1978a-b]. Later, in the
Ling-pao B form of Taoism, every aspect of the divine Tao operative in the cosmos was
personified as “a revered celestial one” (7ien-tsun ). A trinity of such revered celestial
beings, the Three Pure Ones (San Ch’ing =) became the standard form in which the Tao
was revered within the Taoist religion. Such a T’ien-tsun is radically different from the host

i"For a good definition of shen, see Engelhardt, 1987, p. 6.
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of Chinese gods. He is not a person but a hypostasis, an aspect, on¢ of the many faces of the
Tao turned towards humanity.

Seen from this vantage point, ancient Taoist mysticism may be called a Taoism avant la
lettre, a kind of Taoism that existed before the term was coined. Perhaps the influence of
Lao-tzu and Chuang-tzu on Taoist religion can be compared to that of Greek philosophy on
Christianity. The comparison, which is not meant to be taken too literally, is merely intended
to illustrate how philosophical writings can profoundly influence religious developments that
took place centuries later. In this perspective, Lao-tzu was not the founder of a Taoist
religion (as serious encyclopedias still asserted until quite recently). The kind of Taoist
mysticism which came to Japan together with Zen Buddhism and which left so profound a
mark on Chinese and Japanese mentality and certain of its cultural expressions such as the
Tea ceremony (“the Tao of tea,” sadd J3H), archery, and other psychosomatic practices and
aesthetic arts'—fascinating such eminent western thinkers as Karl Jaspers and Martin
Buber—is but one of the preliminary stages and foundations of what was subsequently to
become Taoism.

Let us briefly sketch the process by which the textual traditions of Lao-tzu and
Chuang-tzu developed into “Taoist philosophy.” The Han dynasty (206 B.C.-220 A.D.) served
as a cultural model for later China, one that was of even greater significance than that of
Rome for European culture, Around the middle of this period (corresponding to the turn of
our era) the librarian of the Imperial Library was faced with the task of classifying and
cataloguing the collections in a manner that made logical sense. He therefore invented the
label “school of Taoist philosophy” (Tao-chia JH%K) for the writings of Lao-tzu, Chuang-tzu,
the mythical Yellow Emperor, and their respective disciples and commentators. [Shih-chi 63,
130: Han shu I-wen chih; cf. Seidel, 1969, 21 and 23] This concept, translated in current
usage as “Taoist philosophy,” was thus, at its beginnings, a technical term of librarianship
designed to subsume under one heading a group of texts and scholastic traditions. But
already in that librarian’s own time, the term no fonger corresponded to reality, since the
Taoist trends of the Han period were called the “Tao of the Yellow God and of Lao-tzu”
(FFE5H) and propagated a political doctrine close to that of the school known as
“Legalism.” At that time the Tao Te Ching s for example, was not yet regarded as a
work of philosophical wisdom but rather as a manual of government and a kind of “mirror of
princes.” [Seidel, 1978a, 31-34]

In the third century, after the dramatic and traumatic collapse of the Han Empire, many
members of the scholar class retired to their estates and largely turned away from the
discredited Confucian system of doctrine and government. In what might be termed a kind of
mystical escape, they withdrew from this wicked world to the study of the Book of
Changes—already considered at that time as being of high antiquity—and of Lao-tzu and
Chuang-tzu.” These Confucian scholars produced text editions and commentaries that made

1On the influence of Taoist philosophy on intellectual history and aesthetics, see Kaltenmark, 1969,
pp. 104-106, and Chang Chung-ytian, 1963, passim.

12These beginnings of the Lao-Chuang philosophy were well described by Etienne Balazs (1948 and
1949),
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up what came to be called Neo-Taoism but might well be designated Neo-Confucianism,
since they interpreted the Taoist texts in their own manner. There is reason to be particularly
unhappy about the performance of Kuo Hsiang H[gr (312 a.d.) who in his commentary on
Chuang-tzu deliberately omitted passages that seemed to him too abstruse, and thus
consigned them to oblivion (e.g., a chapter on the interpretation of dreams). [Knaul, 1982,
53-79] The knowledge that we now possess of Taoist mysticism has thus been filtered
through, and adapted by Confucian thinkers who, in a mood of flight from this world, moved
into a world of pure speculation. This is a rather rare and uncharacteristic development in
China, since Chinese thought, both in the Confucian classics and in Lao-tzu’s Tao Te Ching,
was essentially concerned with problems of social and cosmic order. [See Balazs, 1949]

The Role of Taoism in Chinese Culture

Trying to explain the range of meanings of the term “Taoism” to a western public would
be similar to an attempt by a Chinese lecturer to elucidate to his Asian audience the elements
of European culture, taking them from Greek philosophy, Christianity, the medieval church,
the Vatican, to Protestant sectarian revivalism and Bavarian pilgrimage churches. If we stay
for another moment with this comparison, the Asian audience of this speaker might be
tempted to consider Plato and Aristotle as the founders of Christianity—an idea which is
about as wrong as the view that Lao-tzu is the founder of Taoism. If we add the possibility
that this same Asian public had leamned from scholarly books that the New Testament,
Augustine, Thomas Aquinas and the Church Fathers were mercly a degenerate form of the
high philosophy of antiquity that had sunk to the level of a primitive folk-belief and a
backward and foolish form of nonsense, then we would have an analogy to what Confucian
officials of the modern period, certain missionaries, and many sinologists have said about the
Taoist religion.

And since we are already skating dangerously on the thin ice of dubious compatisons, let
me mention one difference between Taoism and Christianity that may highlight the role of
Taocism in Chinese culture. Christianity came from the Near East to Europe where it faced a
completely different, native, pagan religion which it always opposed and frequently
annihilated. Taoism, on the other hand, was at home in China: it was the very soul of the
native religion. As in the case of Christianity, its attitude to the popular cults was largely
negative—condemning them or preaching conversion (we shall return to this subject later}.
In China, however, it was not a matter of rivalry between two different religions, but rather
the ever renewed effort of a literary elite, initiated into the mysteries of the higher religious
sphere of the Tao, to restrain the unorganized ecstatic popular cults, sometimes prohibiting
them and sometimes legitimizing them by integrating them, in a suitably “refined” form and
after suitable re-interpretation, into the high religion.

Taoism originated in close contact with the ecstatic cuits of folk-religion, and precisely
for this reason it was intent on marking itself off from these cults without, however,
completely cuiting itself loose from them. [CEf. Schipper, 1985a and 1985b] In this
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perspective, Taoism might be described as the self-conscious “Apollonian™ quintessence of
the infinitely variegated and incredibly vital “Dionysiac” cults of the Chinese deities.

Tts position right at the center of Chinese culture may also account for the close relation
that Taoism entertained with the diverse arts, sciences, and spiritual currents that either
originated in it or were transmitted by it. Chinese philosophy, speculations regarding the
elements, cosmology, astrology, geomancy, alchemy, medicine, calendrical science, and also
calligraphy, painting, and aesthetics, were largely inspired and shaped by Taoism without
being identified with it.

The above description invites an obvious objection. If Chinese culture is essentially
Taoist, what about the other great traditions such as Confucianism and Buddhism? As a
matter of fact those who study Taoism are accused, in recent scholarship, of throwing out the
baby with the bath water and, obsessed by Taoism, of neglecting the Confucian high culture
of the upper classes along with the profound influence of Buddhism. Occasionally this
reproach is justified when deeply ingrained and misleading traditional prejudices cause some
authors to exaggerate in the opposite direction. The belated rediscovery of Taoism may be
connected with the fact that, generally speaking, contemporary study of history and religion
has come to evince a greater interest in collective mentality, daily life, colloquial language
and the customs of a civilization than did earlier scholarship. These new ways of asking
questions may have opened our eyes to the real nature of Taoism. The Confucian
scholar-class, with its monopoly on literature and historiography, had obfuscated the issue
because literary attention to the “religion of the people” (or even to their own religious
practices to the extent that these did not quite fit the paradigm of the Confucian gentleman)
was not quite respectable. As regards Buddhism, those who study Taoism have often known
too little about it and hence have not always recognized Buddhist elements in the Chinese
religion. The convergence and interaction of Buddhism and Taoism in China is still
insufficiently explored, but it remains evident that in the daily life of the people Taoism
played a far more important role than did the “monkish religion” imported from India.

The question of whether we should assign to Taoism a central role in Chinese culture is
misleading because it is wrongly posed to begin with, Our notion of three “isms”
(Confucianism, Taoism, Buddhism) as three distinct spiritual, religious or political systems
is too occidental. J. M. M. de Groot was the first to recognize that China did not have three
separate, let alone hostile, mentalities, but a pan-Chinese system (which he called
“Upiversismus”) within which complementary trends could be distinguished. [See De
Groot, 1918] The higher in the social hierarchy we set our sights, the more clearly these
trends are differentiated: Buddhist monks and their monasteries; Taoist priests and their
communities; Confucian officials and their bureaucratic hierarchy. As a rule, the three clites
actually co-existed much more peacefully than the artificial distinctions lead us to believe. In
China the three “isms” were called the three teachings (san chiao =#k). Although they were
played off against one another over a period of roughly fifteen hundred years, the Chinese
considered them not so much as three different religions in the European sense—to be
distinguished, affirmed, or opposed—but rather as three indivisible facets or aspects of
Chinese culture, complementary like the “three legs of a tripod.” In painting they were offen
represented as the three Sages: the Buddha Sakyamuni, Lao-tzu, and Confucius.
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In the mentality of the lower levels of the social structure, there is a confluence of these
three systems. According to sources datable after the eleventh century, Taoists and Buddhists
were indiscriminately consulted by the same laymen, depending on the specialized rituals,
arts, or types of wisdom required. [See Hansen, 1989] Confucianism was no exclusive
doctrinal tradition or religion at all, but a kind of professional ethos of all those aspiring to
secure one of the much desired lucrative official positions. Erich Ziircher has compared the
upper levels of the scholarly monks, priests and state officials to the tops of three pyramids,
the common base of which was the aforementioned pan-Chinese religion and culture.” To
my mind the simile of an iceberg is even more appropriate. The separate tops are visible
above water whilst the massive and broad common base remains—alas—invisible, much as
the actual mentality and religious practice of both upper and lower classes remain invisible
in our sources, covered as they are by the officially cultivated veneer. [Seidel, 1984, 305-
352, esp. 338}

The Beginnings of the Taoist Religion

After this long introduction to the problem of defining the concept of Taoism, it is about
time to address the substantive question: what exactly can legitimately be called the “Taoist
religion”? Chinese authors used the term rather freely. In their usage the philosophy of
Lao-tzu and Chuang-tzu was, of course, Taoist, as were the mystical and aesthetic trends that
found their expression in Ch’an (Zen ) Buddhism and in the aestheticism of the Chinese
upper class.

Taoism is the national High Religion of China, a “church” with an initiated and ordained
priesthood, with a ritual tradition spanning almost two thousand years, revealed scriptures,
diverse doctrinal and sectarian traditions, and a canon comprising over one thousand
volumes. This religion arose in a very specific historical situation and was founded by a
historical personality who lived four to five centuries after Lao-tzu. The Taoist religion
developed in the second century A.D. (two generations before the aforementioned Confucian
thinkers excogitated their “pure” Taoist philosophy), among the people, in a process that was
precipitated by the collapse of the Han Empire. There is a profound relationship between the
crisis of the classical cosmic order as conceived in antiquity, and the origin of the new
religion,

At the center of the classical order was the ruler, the Son of Heaven, a sort of priest-king
who alone was capable of ritually accomplishing the life-giving mediation between Heaven,
where his ancestors were enthroned, and the Earth over which he ruled. During the Han
period the Son of Heaven had become Emperor of a vast realm, High-Priest of an
all-encompassing state cult, and the apex of a sacral hierarchy of officialdom whose
competence embraced the whole cosmos. The ruler’s virtue (te 43, the charisma of the Son

BErich Ziircher, 1982, p. 47. Ziircher has also studied the mutual influences of Taoism and
Buddhism in the early middle ages (1980, pp. 84-147).
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of Heaven) extended also to his officials and maintained order and harmony not only in
society but in nature and among the stars. The collapse of this order would spell chaos and
the decay of the universe as a whole. The Emperor’s ineffectiveness would result in a
confusion of the seasons, failure of crops, famine and illness. (The astrologers were capable
of identifying disturbances in the course of the planets, the consequences of which were
wars.) Evil powers, especially the spirits of any malcontent dead, would irrupt into the world
and spread disaster and epidemics.

Thus the downfall of the Han Empire was seen as a religious disaster and not merely as a
political and social crisis. The Taoist religion, like so many others, grew out of an
apocalyptic mood. The old order was discredited and, as we have seen, the scholar-officials,
now separated even more from the people, were looking for new answers in philosophy. The
founders of the Taoist religion represented an alternative group to the officials. As a class of
“outsiders™ possessing a literary culture and expertise in various techniques and arts, they
set themselves, along with the village elders, the task of renewing society.

The Taoist scriptures describe a pantheon that seems like a religious mirror-image of the
hierarchy of the Han Empire. The “other world” reflects the model of the imperial
administration with its ministries, courts, and highly differentiated grades of officials and
titles. At first sight it might seem that the Taoist hierarchy imitated the secular bureaucracy
of the Han. But the opposite seems nearer to the truth, After the downfall of the Han dynasty,
the Taoists salvaged the originally religious dimension of the Chinese administrative system
and adapted it for their own purposes. [See note 7 above]

Legitimized by a divine revelation, the founders of Taoism designed a theocratic new
order which was to fend off evil spirits precisely as the charisma of the Son of Heaven had
done in the past. In the year 142 A.D. (according to the oldest Taoist sources) the “Supreme
Lord Lao,” manifested himself on a mountain in Szechuan in the west of China, to a
magician named Chang Tao-ling fRiE{#, conferred upon him the title “Celestial Master”
(T’ien-shih Ffif), and concluded a new alliance with him (the implicit reference to the “old
covenant” between Heaven and the Son of Heaven in the old dynastic system was
deliberate). Under the terms of the new contract, the Lord Lao would expel the corrupt
spiritual forces (ku-ch’ &) from this sick world, infuse into the cosmos the three pure
spiritual forces (san ch'i =% and thus renew the life of the universe, provided that the
Taoist people observed his precepts. The Celestial Master Chang Tao-ling is the real founder
of the Taoist religion. The deity that had manifested itself to him was the Sage Lao-tzu,
raised in popular belief to the rank of the highest Lord of Heaven and exhibiting almost
messianic traits.'s

At the end of the Han period the old covenant between Heaven and the Emperor as the
Son of Heaven had passed away. The world could only be saved by a sage who, taking the
place of the Emperor, would restore the cosmic order and conclude a new covenant with the

4On this class of “masters of methods (or recipes),” fang-shik Jj-1-, who were trained in literature
but not recognized by orthodox officialdom, we have two good studies: by Ngo Van Xuyet (1976) and
Kenneth DeWoskin (1983).

15The beginnings of the Taoist religion are laid out in Seidel, 1978b, pp. 147-72.




Taoism 51

world of the living. Here we also have the roots of Taoist messianism which, however, never
became an anti-authoritarian religion of rebellion. The terrestrial head of the Taoist
communities was no messianic king but the deputy of the Sage and Deity Lao-tzu, whose
task it was not to rule but to instruct the legitimate emperor in the correct art of ruling. Thus
the Taoist religion never had any difficulties in submitting to the emperor of a new
charismatic dynasty. Rather, the Son of Heaven who ruled over the world of the living found
his place in the spiritual hierarchy of Taoism. [Seidel, 1965/70, 216-47; 1983b, 161-74]

The new priesthood won the allegiance of the people mainly through their power over
the demons of illness. Their healing ritual was so novel that it is described by Chinese
historiographers:

They taught the people to believe wholeheartedly and not to cheat or deceive others.

When somebody fell ili, he had to confess his sins....They also established “calm
chambers,” in which the sick stayed in order to reflect upon their sins. A priest
prayed therc for the sick. He noted the family name and personal name of the
patient and wrote down a confession of sins. He made three copies of this document,
the first of which was sent to heaven and deposited on the summit of a mountain, the
second buried in the earth, and the third immersed in water. These were called the
“Documents of the Three Officials.” [Strickmann, {985, 187]

The founders of the Taoist religion saw themselves in a cosmos divided into the three
ministries of heaven (the gods of the stars), earth (the world of the living), and water (the
world of the dead below the earth). The priests of the new religion did not communicate with
the supernatural hierarchies by means of sacrificial rituals (as was customary in earlier
periods) but by an epistolary intercourse, written correspondence subject to innumerable
bureaucratic rules.s Like many new religions of salvation, they rejected the traditional
healing rituals. Illness was the result of sin (either the patient’s own or that of one of his
ancestors). Cures resulted from confession of sins and rituals that delivered guilty ancestors
from their prison in the underworld. All this was accomplished by means of written petitions
addressed to the appropriate divine ministries.

T have described the beginnings of Taoism at some length in order t0 clarify the true
nature of this religion: it was not a “pure philosophy” that degenerated into superstition, but
a messianic religion of salvation that succeeded, during a period of crisis, in pouring the
religious foundations of the Chinese empire into new vessels. Its rituals revert to the sacral
pre-history of the bureaucratic-administrative system, and its pantheon is quite simply the
supernatural dimension of the empire. [Seidel, 1983a, 366-71]

6This extraordinary characteristic of Taoist ritual has recently been brought to light by Ursula-
Angelika Cedzich (1987).
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[ have made use of the terms “messianic” and “religion of salvation,” taken over from
Christianity like much of the terminology to which we must resort, willy nilly, when
describing Chinese religion. Needless to say, this usage requires many qualifications and
“buts.” Taoism is messianic, but its messiah is no God-Man who substitutes a supernatural
order for the extant one. In principle at least he is none other than the Chinese divine
Emperor. It is only when the latter has manifestly failed that a Taoist priest (as happened in
Szechuan) acts as the secular administrator of a theocracy or—as happened subsequently
more than once—Taoism becomes an alternative to the extant system and provides rebels
with an ideology legitimizing the overthrow of the emperor and the foundation of a new
dynasty, more pleasing to the gods.

Gods, Priests and Rituals

The innovation of Taoism was a belief in a divine authority higher than the immanent
gods of nature and the ancestors to whom sacrifices used to be offered. This highest
authority was the Tao, which had become a deity receiving liturgical honors. The Taoists
nevertheless always insisted on the impersonal character of the divine Tao. One of the
carliest writings of the Celestial Masters condemns heretics making statues of the Tao.
Pictorial (i.e., anthropomorphic) representations of the Tao were prohibited. [Seidel, 1978b,
167] Lao-tzu is a god to the extent that he merges with the Tao. The Tao does not become
personified in him nor is he himself the Tao, but “the sacred has hidden itself in that which is
without shape; it acts without leaving a trace.”

We have already had occasion to note that in Ling-pao Taocism the deity Lao-tzu had
become the third in the Taoist trinity of the three “Pure Ones.” The first, the Venerable
Celestial of the Primeval Beginning (Yiian-shih t'ien-tsun JCAARE) is the purest and most
inaccessible manifestation of the primordial pneuma. The Lord of Tao (Tao-chiin JEE or
Ling-pao t’ien-tsun ZEEF-K£%) mediates between the primordial beginning and the gods. The
third Venerable Celestial (Lao-tzu or Tao-te t’ien-tsun JE{EKEL) is the disciple and
messenger of the first two inaccessible hypostases of the mystery.

The deities dwell in the three heavens (Jade Purity, Yi-ch’ing Fefif; Supreme Purity
Shang-ch’ing ¥, Great Purity, T’ai-ch’ing Ji&) above the ancient heavens.”® The older
system of six heavens” was now re-interpreted as the realm of the dead, Feng-tu B,
Originally a kind of Hades where the spirits were kept imprisoned, Feng-fu evolved in due

“This definition of the Taoist Ideal Man appears in Huai-nan tzu 14 (second century B.C.); see
Seidel, 1978b, pp. 159 and 167.

1See the chapter on the Taoist pantheon in Maspero, 1971, pp. 380-406.

®One of several ancient systems which has come down to us in Cheng Hstian’s #R3c commentary on
the Book of Rites, Li-chi 25. (This commentary is not translated in James Legge, The Li ki, Book 9, Pait
1, Sacred Books of the East, vol. 27, Delhi 1966, p. 418.) The original six Heavens were the heavens of
the four directions, along with the center (ruled over by the gods of the five elements: Mu-1i 755, Huo-t
35, ete.), and the region around the Pole Star, the abode of the highest of the gods, Shang-ti 77, at the
highest point of the sky.




Taoism 53

course into a kind of court of judgment of the dead and finally, under Buddhist influence,
into a multitude of hells.

The ordinary person, one who has failed to nourish his Tao, ends up within this infernal
bureaucracy in the dark cold north of the world. Even in this lifetime he is a walking corpse,
a dead spirit (kwei §), and after his death he descends to the prisons of the underworld.
Delivering the spirits of one’s ancestors from the underworld was one of the main concerns
of Taoist rituals.®

As noted above, these rituals are not sacrifices. They are rather audiences with the Pure
Celestial Deities, during which the priest, having ascended in a shaman-style
ecstatic-meditative journey, delivers the written petitions of his community. An audience of
this kind is preceded by lengthy preparations and purifications during which the priest—
almost as if he were holding court—assembles all the celestial spirits who are at his disposal.
These celestial “officials and generals” have been “implanted” into the priest at his
ordination. [Cedzich, 1987] They are the spirits protecting the holy scriptures and magical
diagrams entrusted to him during his training. The names of these protective spirits are
recorded in registers (fu §%) which the priest always carrics on his person. The longer the list
of names on the register, the higher his priestly rank, the more effective the rituals performed
by him, and the stricter the rules to which he is subject in the conduct of his life.

Laymen also carry short registers containing up to 150 spirit-generals. Communities
were organized hierarchically, and came together to celebrate three major festivals in the
first, seventh and tenth lunar month of the year. On these occasions communication with the
deities of heaven, earth, and the underworld was renewed, and new births, marriages, and
deaths were officially reported so as to make sure there were no discrepancies between the
celestial and terrestrial registries. Good and evil deeds were reported to a celestial record
office, thus enabling the Taoist believer (with his register serving as a kind of passport and
talisman) to ascend after death to his appropriate rank in the celestial hierarchy without let or
hindrance.

On the level of community life, the inevitable death of even the wisest and most pious
Taoist was re-interpreted as a kind of post-mortem immortality. The ordinary human being
“really” dies, as an early commentary on the Tao Te Ching put it: he falls into the prisons of
the underworld and becomes an unsubstantial, miserable soul (kuei $). The righteous
person, however, surrounded by all the good spirits of the Tao, withdraws from the world
into the palace of the Great Yin in the depth of the earth, a kind of melting-pot from which
he emerges into a new life. [Hsiang erh #8F Commentary on Tao-fe ching; cf. Seidel,
1987b, 230] Later texts are even more explicit about the joining of his bones and the

2The origins of the Taoist world of the dead are discussed in Seidel, 1985, 1987a, and 1987b. A
good description of the underworld, the influence of the dead on their living descendants, and Taoist
deliverance rituals can be found in Strickmann, 1985, pp. 193-199. Later rituals for freeing poor souls
from Hell are discussed by Judith Magee Boltz (1983) and John Lagerwey (1987, pp. 216-37).
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reconstitution of his body, which then ascends, attired in the robe and cap of a celestial
official, to the heavenly hierarchy.”

Thus most of the early Taoist scriptures are not theological tracts but rather talismans,
diagrams, lists, registers, documents, formularies and codes of rituals which assure
admission to the world of Tao and promotion in the spiritual hierarchy, both here and beyond
death. Prototypes of these texts exist in the heavenly regions before they are revealed to
mortals. The intellectual content of these scriptures is less important than their sacral
character, which enables the properly initiated holder of the document to be in
communication with spirits and deities. The scriptures serve as a legitimization, and their
prototypes are the regalia of the divine emperor and the badges of office of the mandarins.
[Robinet, 1979, 37-44; Seidel, 1983a, passim]

The History of the Taoist Church

In the course of Chinese history what happened to this religion after its origins in the
second century?

During what is usually called the period of division, the four centuries of the early
Middle Ages up to the ascendancy of the T’ang dynasty (618-907), northern China was ruled
by changing dynasties of “barbarians.” The loss of the politico-religious center made China
receptive to new influences from Central Asia and India. Buddhism came to China via the
gilk Road and was quickly assimilated by minds in quest of new answers and meanings.
Nevertheless, it was Taoism which, in this social chaos, provided a spiritual home, identity,
and mooring not only for the masses but also for upper-class thinkers.

The foreign rulers of northern China elevated Taoism to the rank of a state church in
order to blunt its revolutionary-nationalist potential » Tt also penetrated the upper classes of
southern China, where it inspired, in the fourth century, a kind of aristocratic Taoism (the
Shang-ch’ing k¥, “Supreme Purity” movement) that emphasized meditation and a largely

2Chth-sung tzu chang-li F¥ATFEE 6, 12a-14b, Tao-tsang, vol. 336, HY Index No. 615; see
Seidel (1987b, pp. 233-34) for the beginnings and Bokenkamp (1989) for the later development of this
belief in Ling-pao Taoism. Here once again we see how important physical wholeness is for one’s mental
state, that body and soul cannot be separated. The destruction of the corpse, after execution, was
therefore an extraordinarily severe punishment in China, and the Buddhist practice of cremation never
became a custom in China (unlike Japan). As I am writing this article here in Japan, the student
demonstrations in China on behalf of democracy are being crushed. While this tragedy reminds us more
of a scene from a George Orwell novel than a traditional Chinese popular revolt, the bestial destruction of
the bodies of the victims is particulatly horrible even to the modern Chinese. On Heavenly Peace Square
the tarks roll over the defenseless students, turn, drive once again over the corpses and grind them again.
The students and other civilians who have been downed by gunfire but are still living are then blasted
with gasoline by army vehicles and burned. On the same T'ien-an Men Square FoZFq stands the
mausoleum with the carefully preserved mummy of Mao Tse-t'ung, the great leader, who introduced the
practice of cremation among his counfrymen. For the Chinese aversion to cremation, see Seidel, 1987b,
p. 225; Wakeman, 1988, p. 259, and Whyte, 1988, p. 303.

2The Taoist state religion of the Celestial Master K’ou Chien-chih ey under the T o-pa Wei
ruler T°ai Wu-ti (424-452) was described by Richard Mather, 1979,
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internalized ritual practice. The most extensive corpus of divine revelations produced by this
Shang-ch’ing Taoism originated in the same circles in which calligraphy, the highest
Chinese att, attained its apogee. The texts exhibit great literary quality not so far sufficiently
appreciated in the study of Chinese literature.”

In the fifth century Taoism absorbed a great deal from the increasingly popular
Buddhism. The same period saw the rise of Ling-Pao TE§ Taoism, with its spectacular
liturgies, which seemed to answer more successfully than the state-cults of the competing
minor dynasties to the Chinese desire to unify, by means of ritual activity, the cosmos of the
worlds of gods, men, and spirits.* The affinity of Taoist rites with the ancient state cult of the
Son of Heaven is evident—among other things—in the fact that the liturgical attire of Taoist
priests (along with that shown in representations of Taoist deities) is similar to the imperial
court-dress. Contemporaries were well aware of this similarity, as can be deduced from the
accusations of /ése majesté and imposture voiced by Buddhist polemicists.

This was a time of suffering, misery, wars, barbatian incursions, and fragmentation of
the empire, not unlike the period of the great migration of nations in Europe. There,
however, the unity of the Roman Empire with its divine emperor could not be restored,
although messianic dreams of a Holy Roman Empire persisted right up to the time of the
ideology of Nazism. How, then, did the Chinese succeed in re-uniting the vast landmass of
what is a continent rather than a country, and in keeping the desire of unity so much alive
that the Beijing government claims to suffer from insomnia over the separate status of littie
Taiwan (and vice versa)? The answer can most probably be sought in Taoism and its
messianic ideal of the Realm of Great Peace (T ai-p'ing A), which also kept alive in the
early Middle Ages the dream of one cosmos as it had been realized in the Han empire.

The idea of the universe as an organism—or rather as a body of which even the most
peripheral vessels must be reached by the circulation of the blood coming from the center
(the heart) if it is to remain alive and healthy——is, though pan-Chinese, particularly important
in Taoism. The idea applies no less to the cosmic-political (kuo-t’i [EIfE) than to the human
body (shen t'i 58).» The free communication between the deities of the body and their
macrocosmic prototypes is the fundamental principle of all Taoist immortality practices.

The restoration of the unity of “everything under heaven” (¢ ‘ien-hsia & 1) by a new
divine emperor was the ambition of all the small states during the period of division, as well
as of all rebels, many of whom took the name Li Hung Zs#/—the name of the messianic

2For Shang-ch’ing Taoism, see Strickmann, 1977 and 1981; Robinet, 1984. For Taoist influence
on Chinese literature, see Bokenkamp, 1986, and Boliz, 1986. Taocism in T’ang literature is the subject
of several masterly studies by Edward Schafer, among them 1977, 1981, and 1981-83.

“For Buddhist influences on Ling-pao texts, sce Bokenkamp, 1983a and 1990. A detailed
exposition of Taoist rites has been presented by Lagerwey, 1987,

»0ne of the oldest commentaries on the Tao-te ching is dedicated to these two aspects, the
political (kuo-1i) and the personal (shen-t'i), of the conduct of life; translated by Eduard Erkes, 1950.
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ruler foretold in the Taoist scriptures. The Supreme Lord Lao would send this Li Hung to
establish the Realm of Great Peace. [Seidel, 1969/70] '

Misery and suffering can be interpreted as the period of tribulation preceding the advent
of the messiah. Apocalypses were composed describing the irruption of countless hordes of
demons from the horrible world of the dead and their murderous devastations. Only those
who, as members of Taoist communities, had nourished in themselves the breath of Tao had
a chance to escape this carnage, and to survive with the “chosen people” (chung-min THE)
until the messianic advent. In the realm of the “Great Peace,” Taoist priests would serve in
the government of the messianic emperor and the people would become immortal. “Chosen
people” is a Jewish-Christian concept, yet it is also the literal translation of Chinese chung
min. But chung signifies not only “elect” but also “seed.” The Taoists or their physical
descendants will live to see the messianic kingdom. Behind this notion we must see the
Taoist concept of the family: each individual’s fate is determined by the good and evil deeds
of seven generations of ancestors (we have already seen that a sinful ancestor can be the
cause of illness), and his own behavior influences the well-being of seven succeeding
generations of descendants. A Taoist believes that even if he himself does not witness the
coming of the messiah, his descendants will. When that time comes, this witnessing will be
decisive for his own existence in the realm of the dead, since his descendants, by performing
the proper rituals, can make easier his ascent to the sphere of the Blessed when the Great
Peace heals everything in the universe.

The founder of the new unified empire (the T’ang dynasty 618-905), when he was still a
minor chief of one of the many popular revolts, proclaimed himself as the Emperor of the
Great Peace expected by the whole nation, and thus unified in his person all the messianic
hopes. [Bokenkamp, 1983b]

The almost four centuries of T’ang rule were a time of flowering for Taoism. The ruling
dynasty declared the deity Lao-tzn to be its ancestor, and erected imperial ancestral temples
for him. Though no significant new developments took place, Taoism could consolidate
itself in temples and abbeys supported by the state, and Taoists performed rituals for the
well-being of the dynasty, for the consecration of emperors, and for the ordination of
members of the imperial house, who thereby became Taoist priests and nuns.* Eminent
Taoist masters lived at court and influenced the intellectual life of the period. Major
encyclopedias were compited. The emperor ordered the Taoist scriptures to be collected and
united into a canon.? The fact that the compilation of Taoist (as well as Buddhist) canons
was promoted by the court and carried out under imperial patronage is yet another
illustration of the thesis that all religions in China existed within the magnetic field of the
age-old imperial claim to exclusive representation of the world of the living to Heaven. This
claim evidently furthered the cause of religions held to be beneficial to the state, as it also
lent itself to the suppression of so-called “illegal” (vin ssu ¥&EiiB), that is, spontaneous or
local popular cults, or those that had not (or not yet) been approved and integrated by official

%0 the matter of Taoist piety among the T’ang aristocracy, sce Schafer, 1978 and 1985.
() the history of the Taoist Canon, see Boltz, 1987a, 1987b.
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authority.” Imperial patronage was also the main motive for rivalry and hostility between
religions, rivalry of the kind that, for example, found particularly resentful expression in
Buddhist polemical literature directed at the Taoists who enjoyed preferential treatment by
the court. These polemics were never really concerned with a religion’s claim to the sole
truth, but first and foremost with the desire for imperial recognition and support.

Emperor Hsiian-tsung 5% (713-756) included Taoist scriptures in the curriculum of
state examinations, and surrounded himself with Taoist advisors.” The petiod corresponds
to the Nara era in Japanese history, the time during which the Japanese organized their
political system according to the Chinese model. In the year 753 a Japanese embassy went to
the court of Hsiian-tsung and asked to be allowed to take the Buddhist vinaya-master
Chien-chen $£1B (Japanese Ganjin) to Japan. An awkward situation arose when the emperor
suggested that they take with them a Taoist master whom he esteemed much more highly.
The messengers declined: “Our ruler is not fond of the teaching of the Taoists.” [See
Takakusu Junjird, 1928, 47-48] It is an interesting question why the Japanese—who at that
time enthusiastically adopted wholesale all aspects of Chinese culture-—should so decidedly
exclude Taoism. Sooner or later Taoist elements (medicine, immortality practices, oracles,
divination, certain Taoist deities and cults) made their way to Japan, but not the Taoist
religion with its priestly hierarchy and rituals. Perhaps the Japanese embassy had a keen
sense of the essential interrelation between the Taoist religion and the Chinese imperial and
political system. Adopting the state-Taoism of the T°ang would have been tantamount to
integration into the hierarchy of Chinese gods. Japan did not wish to become a Chinese
province and preferred to use the universal doctrine of Buddhism, which had no ties to any
particular country or political system, to buttress their government. Nevertheless, a more
thorough study of the writings of, for example, the Taoist patriarch Ssu-ma-Ch’eng-chen
FIE AR (647-735) might reveal much in common between the Taoist world-view of the
T’ang and the myths and symbols of the imperial ideology developed at that time in Japan.
Even the title of the Japanese emperor, Tennd K&, is clearly derived from the Taoist
pantheon.®

%0n the generally anti-religious stance of the government, J. I. M. de Groot produced a famous
work, compiled with both passion and scholarship, Sectarianism and Religious Persecution in China
(Amsterdam, T. 1903; 11, 1904). More recently (1990), Danie! Overmyer has taken up this theme again
and has come to the conclusion that the anti-religious policy of today’s regime apparently has more to do
with these traditional patterns of thought than with ideological Marxist atheism.

SFor the official role of Taoism in the T’ang court, see Charles Benn, 1977

*There are as yet no studies in western languages of the Chinese underpinnings of the Japanecse
imperial ideology. Fukunaga Mitsuji Rk JEH) has taken up this subject matter in several books (1978,
1985, 1986, 1987); see Cahiers d 'Extréme-dsie 3 (1987): 225-226.
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~ The China-diaries of Buddhist pilgrims from Japan provide evidence for the
predominance of Taoism in the T’ang empire’ Its prestige is also illustrated by the
transiation, made at the request of the king of Kashmir, of Lao-tzu’s Tao Te Ching into
Sanskrit. Towards the end of the T’ang period, the Taoist court-scholar Tu Kuang-t’ing
FIEEE (850-933) described the sacred geography of China as a world-empire structured by
Taoist holy mountains.®

During the Sung period (960-1279), after the downfall of the T’ang aristocracy, a highly
centralized form of government, administered by officials with a Confucian training, grew
up, and it endured until the establishment of the Republic (1911). In matters of urban
civilization, printing, popular education, communications network (traffic system,
commerce, banking, etc.), the Sung Chinese were much in advance of the West. There were
also significant innovations in cultural and religious life during this period. In particular, the
Confiician renaissance under the Sung shaped decisively the next thousand years of Chinese
culture. In fact, the ascent of the Sung is generally taken to mark the end of the Chinese
“Middle Ages.”

During the Northern Sung (960-1126), Taoism became a state religion again under two
Taoist emperors. Chen-tsung IB5% (r. 998-1022) butiressed the sacral legitimization of his
rule by declaring a Taoist divinity (Huang-ti ¥, the Yellow Lord of Heaven) to be his
ancestor and introducing a state cult for Hsiian-wu i, the Taoist patron god of the
dynasty. The other Taoist emperor, Hui-tsung 5% (r. 1101-1126), transformed his court
into a pantheon for the spectacular Shen-hsiao #§175 rites and even appeared in public as a
manifestation of the supreme deity of Shen-hsiao Taoism. In his case, however, this was an
unsuccessful attempt to offset, by means of special divine protection, the military weakness
of the Sung empire, unable to resist the invasions from the north of the Tungus (Jurchen).®

The Monastic Ch’tian-chen £{E Taoism

Under the foreign dynasties ruling China (Khitan, Jurchen, Mongols), new Taoist
movements arose, partly as national reactions against the “barbarians.” The one to endure
longest among these new trends, the Ch’lian-chen (Perfect Truthfulness) school, was an
ascetic religion of celibate monks, sufficiently tolerant to include Confucian scriptures and
the Buddhist Prajigparamita in their canon, but also to submit to the foreign rulers. Between
1220 and 1222 the second Ch’iian-chen patriarch, Ch’iu Ch’ang-ch’un ffE3, travelled as
far as the area of Samarkand at the invitation of Genghis Kban. This was no longer the
medieval game of a patriarch meeting a ruler seeking religious legitimization. The old Taoist
master made the difficult journey in order to obtain from the Mongol ruler protection for his
religion. Genghis Khan, for his part, hoped to obtain from the master elixirs of longevity.

S Ennin was in China from 844 to 845 and described Taoism (but without any sympathy!) as profiting
from the great persecution of the Buddhists by the Emperor Wu-tsung; see Reischauer, 1955, passim.

2A monograph has been written on this true patriarch and scholar: Verellen, 1989.

%For the Taoist cult at the court of Hui-tsung and its influence on the history of the Taoist Canon, see
Strickmann, 1978 and 1979,
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Ch’iv Ch’ang-ch’un obtained the desired recognition and tax-exemption for his Ch’lian~chen
monasteries because his wisdom made a deep impression on the Khan even though he
brought no elixirs but only ascetic counsels. In particular he warned the Khan against the
dangers of the harem: “sleeping alone for one night does more for prolonging life than
swallowing elixirs for a thousand days.”™

Alongside diet, breathing exercises, gymnastics (from shadow boxing—T’ai-chi ch’iian
A HZE5—to the fighting and acrobatic arts of Kungfu), meditation, and ritual, medieval
alchemy sought the elixir of immortality. Cinnabar (= Yang) and quicksilver (= Yin) were
much admired for their respective red color and mysterious capacity to change. Ingesting
compounds containing these elements cost several emperors their lives* The complicated
symbolism and the ritual and meditative aspects of this alchemy gradually superseded the
practical alchemy of the laboratory. By the eleventh century, the alchemical substances were
interpreted as subtle currents of vital force within the body. The Ch’iian-chen school
ascribed a physiological and spiritual significance to the ancient alchemical terminology.
The alchemical operation now became an “inner alchemy” (nei-tan PNFT), that is, the
realization of a union, produced by meditation, of the Yin and Yang elements in the human
body for the purpose of begetting the embryo of immortality which would, in due course,
transform the body and render it immortal.

The study of the numerous and extremely difficult texts relating to inner alchemy has
only recently been seriously undertaken. Unfortunately, Richard Wilhelm used a late and
badly transmiited text for his widely read translation. It became a European classic after
C.G. Jung added a commentary (1929), published under the title The Secret of the Golden
Flower. Wilhelm’s understanding of this text (e.g., logos, animus, primordial spirit) tells us
more about the state of analytical psychology at that time than about the practices of inner
alchemy.”

The masters of these practices lived a secluded life in monasteries and hermitages, in the
unspoiled nature of holy mountains. When their reputation attracted lay pilgrims, they would
preach to them the conventional Confucian virtues (filial piety, loyalty to magistrates and the
emperor), but conserved their alchemical wisdom for the esoteric circle of their disciples.

#The account of Ch’in Ch’ang-ch’un’s journey was translated and studied by Arthur Waley (1931).
The only comprehensive work on the Ch’lan-chen sect is that by Yao Tao-chung, 1980.

%Qn the breathing techniques of T ai-chi ch’lian, ch -kung G.Ih (Tapanese kiko), there is a study in
German by Ute Engethardt, 1987,

%Chinese alchemy is discussed in several volumes of Joseph Needham’s history of Chinese science
(especially Volume 5:2, 1974). Farzeen Baldrian-Flussein has produced a short summary (1987, pp. 302-
303).

"See Baldrian-Hussein, 1984; Robinet, 1990; Seidel, 1990. Wilhelm and Jung’s (mis-) interpretation
of the T’ai-i chin-hua tsung-chih K —&HESFE is discussed by Needham (1983, 5.5, pp. 243-257).
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The Ch’fian-chen school was the most prominent in Northern China and its famous
sanctuary, the Abbey of the White Clouds (Po-yiin kuan E1Z#]), serves today as the
headquarters of the official Taoist priesthood in China (Chung-kuo tao-chiao hsieh-hui

HREESHE)-

The Priests of the Cheng-i [F— Tradition

The importance given to practices for attaining immortality in the Ch’ilian-chen school
would suggest that monastic celibacy and the life of a hermit were the ideal Taoist forms of
life. This is not so. Developing under sirong Buddhist influence, Ch’iian-chen monasticism
contradicts the basic Taoist ideal of equality of men and women, as well as the ideal of
marriage and numerous progeny. In Chinese history by far the greatest influence was exerted
by married priests living in the world and transmitting their traditions from father to son.
These family traditions are among the oldest Chinese genealogies. A Celestial Master by the
name of Chang 3, now living in Taiwan, is said to be the sixty-fourth descendant of Chang
Tao-ling. Though there are several lacunae in the pedigree between the second and twellth
centuries, he is undoubtedly a descendant of the 30th Celestial Master Chang Chi-hsien
BEMS4E who was responsible for a reform of the sect under the Sung emperor Hui-tsung. In
the late T’ang period, Chang Chi-hsien’s predecessors in the tradition of the Celestial
Masters, or tradition of “Orthodox Unity” (Cheng-i) as it was called, established themselves
on Dragon-and-Tiger Mountain (Lung-hu shan FEEIL) in the southeastern province of
Kiangsi. This mountain remained the permanent seat of the Cheng-i tradition until 1949,
when the father of the present Celestial Master emigrated to Taiwan after the communist
takeover.®

The Celestial Master [ is certainly not a Taoist “Pope” as is often asserted by
missionaries and sinologists. He is a primus infer pares among the priests accredited with
him. He has no doctrinal or other authority, but is the keeper of a liturgical tradition, the
knowledge of which alone determines the grade of a priest. Today the tao-shih -1
(““dignitaries of the Tao”) are no longer the heads of congregations or chiefs of temples, but
they are asked by the guild of laymen (those who have built the temple with donations from
all members and who administer it independently) to perform cult activities which only they
can perform and for which they are paid. A priest is, in the first place, a ritual specialist and a
highly trained expert in an infinitely colorful and rich liturgy, written in classical Chinese
and transmitted in valuable manuscripts that represent the carefully guarded treasure of a
priestly family. [Schipper, 1968 and 1970]

Even today Taoist dignitaries of the Cheng-i lineage still trace their tradition—one might
almost say apostolic succession—to the revelation of the deity Lao-tzu to Chang Tao-ling in
142 A.D. Their liturgies also contain the heritage of the aforementioned Shang-ch’ing (fourth
century), Ling-pao (fifth century) and Shen-hsiao (twelfih century) schools.

#The first western scholar who recognized the significance of this sixty-third Celestial Master, sought
him out, and published material about him, was Holmes Welch (1957-38).
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Today Taoist rituals (chiao fitt) are celebrated by all the many temple-communities in
Taiwan. These sumptuous festivals may last between three and seven days and nights.
[Lagerwey, 1987] Even on the mainland (in Fukien province) the Chinese consider them so
important that, since the end of the Cultural Revolution, temples have been diligently
restored and lost ritual texts (meaning texts destroyed by the Red Guards) sought, borrowed,
and copied, so that Taoist rites, prohibited for many years but never forgotten, can be
celebrated again for the benefit and blessing of the temple and its community.”

What is it in these Chinese rites that survived the downfall of the divine imperial system
(1911) and still appears to be indispensable in the modern industrial societies of Taiwan and
the People’s Republic of China as well as in other Chinese population centers (Hong Kong,
Singapore, Bangkok, Hawaii)? To answer this question one has to look at the place of the
Taoist priest in the context of Chinese society and cosmology. We have seen that Taoism,
like Christianity, adopted a negative attitude towards local popular cults, but the former did
so not as an alien religion but in the name of a higher spiritual authority. Unorganized
popular cults were far more vital and omnipresent in China than in Europe. Tolerated by
Buddhism, unwillingly permitted by the representatives of the state, strictly controlled and
limited by many prohibitions, the costatic cults and the sacrifices for innumerable deities,
demons, and departed spirits, were always part and parcel of the daily religious routine of the
Chinese. The revelation on which Taoism based itself derived from higher and purer
celestial gods, to wit, the hypostases of the Tao. The Supreme Lord Lao had instructed the
Celestial Master to bring some order into the chaos of popular cults. The ancient Taoist
church of the Celestial Masters (second fo third centurics A.D.) even prohibited cultic
celebrations for and donations to one’s ancestors! Needless to say that this prohibition of the
ancestor-cult, the most important of all Chinese activities, could not maintain itself for long.
The ancestor-cult was soon reintroduced into Taoism, albeit in a limited form (only one’s
own ancestors, and only two generations of ancestors).

The Three Pure Ones (= J#), the personified hypostases of the Tao itself, appointed the
priests as dignitaries of the celestial administration of the universe, with the sacral mandate
to give orders to the popular deities. The rank of priests places them high above the popular
gods which (in the eyes of the Taoist priesthood) are simply false deities, restless and
discontented spirits of the dead pretending to be powerful gods, or preying demons extorting
sacrificial gifis from the exploited people in order to strengthen their own perverted ch’i 5.
Thus a demon of illness, revered out of sheer fear by people who try to conciliate him by
donations and gifts, can be chastised and expelled by the Taoist priest. If an accident or
mishap occurs, the priest can not only expel the evil spirit that caused it, but also punish, for
neglect of his protective duties, the local god (T’u-ti kung LHEY) responsible for the area

MK enneth Dean (1986) has described two chiao festivals in Fukien; he also described (1988a) the
revival of traditional burial rites. His doctoral dissertation {(1988b) dealt with the temple community and
cult that he was able to study in 1985-87 in the region of Hsia-men (Amoy) in Fukien.
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where it happened. In this respect priests resemble the traditional local magistrates who were
supposed to expel bandits and to punish police-constables for neglect of duty.

It should have become clear by now that the fundamental opposition was never between
Tacism and Confucianism, but between Taoism and popular religion. [Stein, 1979,
Lagerwey, 1987, 241-52] The competitor of the Taoist priest was not the Confucian
official —the priest was merely his religious counterpart—but the shamanistic medium
acting as the mouthpiece of the greedy demons. A village or urban community solicited the
services of a Taoist priest who had the power to eject all evil demonic influences, to pacify
the spirits of the dead, and to purify the community by means of the great chiao-rites, so
re-establishing harmony with the life-giving vital currents of the universe.

Taoism Today

Chinese belief in demons is not incompatible with modern industrial society. Perhaps the
descendant of a Confucian family, trained as an engineer in the U.S, will smile
condescendingly at these cults. But he will not willingly tell you what customs he himself
observes at, for example, his mother’s funeral, Even in modern Japan, a Shintd priest is
called to purify a factory hall in which new robots are installed or in which accidents have
occurred {obviously due to evil influences). An increasing number of expensive temples are
being built in Taiwan and in the People’s Republic of China, and local communities are
reviving temple-festivals and Taoist rites: apparently the new order on the mainland, with its
official atheism and its unsuccessful attempts to deify Mao Tse-t'ung, provides no substitute
for the traditional Chinese world-view. Maoism provided no reply to questions concerning
bad-crops, accidents, illness, the ethics of education, the meaning of life in general, and the
well-being of the departed.

Qince 1949 research into Taoism has concentrated on Taiwan, which was accessible to
western scholars. About Taoism on the mainland, especially in the north, we know hardly
anything and there exist very few scholarly publications on the subject® No doubt the
Taoists themselves, their urban temples, and their mountain monasteries suffered more
during the cultural revolution than did the Buddhist monks, many of whom had escaped
before 1949. The fact that the communist regime in China often adopted a conciliatory tone
towards world religions clearly had political grounds, as Holmes Welch has so skilfully
shown in the case of Buddhism. [Welch, 1972, 169-230] While Chinese Buddhism had
friends in Buddhist countries (Japan, Sri Lanka) which China did not want to infuriate by
massacring monks, nobody outside China cared about the Taoist priests.

After the Cultural Revolution, institutes for the study of Taoism were established in
Beijing, Shanghai, and Chengdu. {Hahn, 1986] The motivation was not so much the desire
to renew a religion as the intent to research the cultural heritage—or perhaps the hope to
learn more about this tenacious “superstition” in order to fight it more successfully by means
of Marxist education. But Marxism has no deep roots among Chinese scholars. The main
difficulty in the way of Taoist studies seems to be the vestiges of traditional Confucian

“See above, note 38, The history and status of western research into Taoism have been
described by Barrett (1987), Seidel (1990), and Verellen (1995).
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attitudes, and of course, political censorship. Nevertheless, considerable progress has been
made in the last ten years. In 1989 academicians and some governmental authorities began to
consider religions (more especially Buddhism, Islam and Christianity) as social phenomena
that could not be easily obliterated and that therefore had better be integrated in a positive
way into social life. [Ding and Wang, 1989] Only Taoism and popular religion (again the
two are being thrown together!) are not included in the religious freedom guaranteed by the
constitution. They are still under the cloud of suspicion of being anti-progressive, negative,
“superstitions.” Since 1979, repression on the local level has started to relent, and high-
Jevel disapproval has not prevented the population from returning in great numbers to their
temples, annual festivals, funerals, and other customs.

Today Taoist priests are tolerated, sometimes even encouraged as tourist attractions in
certain well-known mountain monasteries. Governmental financial assistance in the
reconstiuction of destroyed temples is obviously meant to encourage profitable tourism from
abroad rather than to stimulate a renaissance of cultic centers. But the population could not
care less. They have resumed their mass pilgrimages to the great mountain sanctuaries, and
they pay their visits, by the thousands, to the re-activated urban temples.

About ten years ago a western scholar met by chance a Taoist High Priest in a major
Chinese city. When the old man, a worker in a factory, realized that the young scholar really
was a Taoist expert, actually capable of writing the names of deities and holy scriptures, as
well as posing his questions in correct Chinese, he was so deeply moved that he could hardly
speak. With tears in his eyes he explained to his visitor:

Your Taoist research abroad has given us back our self-confidence. In the camps of
the cultural revolution they succeeded in persuading us that we had poisoned the
people and that our Taoism had to be exterminated. Your interest and appreciation of
our religion has helped us. Don’t be impressed by the government or by the religious
desert on the surface of Chinese life today. In this city alone there are between 300
and 400 priests who know all the liturgies by heart, including those of the seven-
days-and-nights chiao. Please study hard and come back, because in three years time
from now I shall be dead.

The visitor commented, “The Taoist Sages always knew in advance the day of their death.”
“Rubbish,” retorted the old priest, “that is superstition!”

“Beginning in the autumn of 1989 a new campaign was launched against the six evils. The six evils
to be tooted out are the drug trade, pormnography, prostitution, gambling, profiting from the abduction of
women and children, and...feudalistic superstition (feng-chien mi hsin £37834{E), which is the official
code term for Taoism and folk religion (Japan Times, 22 February and 13 July 1990). See also Cahiers
d’Extréme-Asie 4 (1988), 189-90; and Seidel, 1990, in Jfine.
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