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Introduction 

David Faure, one of the first historians of China to take into 
account the religious dimensions of local Chinese society,! ends a 
recent article as follows: 

When lay, urban p olitical ideology defined the imperial civil society 
as "superstitious" and "feudal ," it radically denied the basis on 
which relations between the state and society had been founded in 
imperial China. The separating out of religion in the discourse on 
religion may be described as a Chinese experience of the twentieth 
century, but it should be taken to mean that the civil society was not 
separated from the state in the time of the empire.2 

To put it another way, China is a religious state and Chinese 
society is a religious society. The religious dimension of Chinese 
society and the Chinese state being inseparable from each other, 
not taking that dimension into account makes it impossible to 
make sense of anything Chinese; the state, local society, history. I 
would, therefore, suggest that as we grope to find new and more 
accurate ways of talking about China - Is it a state? A people? 
A civilization? And of what might be the continuities of "China" 
through its long history - a good place to start might be with the 
question of Chinese religion. 

Let me put the dots on the i's. As is now well-known after forty 
years of unprecedented study of religion in Chinese society and 
history, we Westerners have had a kind of congenital incapacity 
to see the religious dimension in China. The story has been often 
rehearsed, but perhaps we must tell it once again. The Jesuits, 
in interaction with the Confucian elite, having first convinced 
themselves, went on to try and convince the West European elite 
from which they came - and thereby realize their mission project 
in China by conversion from the top down - that Confucian 
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ancestor rites were not "religious" but "civil rites," involving 
remembrance of the ancestors, not worship.3 Although they lost 
the battle inside the Church, and thereby their mission project 
in China, they won it in Western intellectual history. At the very 
least, they convinced Voltaire and the philosophes, and their version 
of Chinese history has continued to dominate Western studies of 
China: China had no religion of its own and China, the China 
of the elite, of its best minds, of its thinkers, had no religion. 
China was a philosopher's republic (with a nod to Plato), and it 
therefore served the purposes of all those who desired to make use 
of Chinese leverage to ecraser l'Infame and give birth to modernity. 
To this day, in most of our minds, the definition of modernity is 
a State which is neutral in matters religious, in which religion is a 
matter of the individual conscience, not a matter of state. 

Quite apart from whether this project of "modernity" and 
"modernization" makes any sense from the sociological and 
anthropological not to say historical point of view, what is 
certain is that this project has, to a great degree, built on the 
Jesuit foundation. In one sense, this is an incomprehensible 
misunderstanding: the Jesuits should have known better, they 
should not have needed to wait to find themselves in conflict with 
the Dominicans in the Rites Controversy. All they would have had 
to do was to take another look at Calvinist theology, its attitude 
toward the Lord's Supper and its definition of "real presence." To 
the Catholic doctrine of "transubstantiation" and the Lutheran of 
"consubstantiation," the Calvinists replied with "a-substantiation." 
There was, in other words, no "magic" transformation of the 
elements - bread and wine - into the body and blood of Jesus. 
Bread and wine remained just that in what was not "the sacrifice 
of the Mass" but the remembering of the "unique sacrifice" of the 
Cross: "Do this in remembrance of me.,,4 The Calvinist position 
on the Mass was criticized within Catholicism as nominalist and, 
therefore, heretical, but it was emphatically not regarded as non-
religious - on the contrary. We are thus confronted with a flagrant 
contradiction in the Jesuit position: the embrace of Confucian 
rites of remembrance as "civil rites" and therefore acceptable and 
the rejection of Calvinist rites of remembrance as nominalist and 
therefore heterodox. 
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While it may seem we have left China behind in the preceding, 
we have not, for China is inevitably "in the eye of the beholder." 
And we cannot, therefore, avoid coming to terms with what led the 
West to its constitutive misunderstanding of China. 

But lest we put the entire onus on the Jesuits, we would do 
well to look at China itself, for the Chinese elite was, in many 
regards, a willing participant in the Jesuit misinterpretation. Or 
to put it another way, the Jesuits did not make up their point of 
view: they found it ready-made in the Chinese elite they befriended 
and that befriended them. There was, on both sides, and each for 
his own reasons, a natural convergence of viewpoints, a profound 
complicity. For at that point in Chinese history, at the end of the 
Ming, neo-Confucian orthodoxy had been enforced by the state 
for three centuries already, and the great neo-Confucian project 
for the retooling of Chinese society was in its first flush of success, 
thanks to the "ritual revolution" of the sixteenth century.5 To put 
it as succinctly as possible, the neo-Confucian elite had its own 
project, namely, to transform Chinese society by ridding it of the 
rituals of shamans, Buddhists, and Daoists and putting Confucian 
rituals in their place. And as ancestor worship was indeed a central 
form of Confucian ritual, they could refer to the third century BC 
Confucian philosopher who, already, explained that 

thus the articles used by the dead when he was living retain the form 
but not the function of the common article , and the spirit articles 
prepared especially for the dead man have the shape of real objects 
but cannot be used. 6 

That is, they are not functional but "merely symbolic." The 
theoretical construction of the rites is also remarkably "Calvinistic" 
with its emphasis on the subjective: 

The sacrificial rites originate in the emotions of remembrance and 
longing for the dead ... To the gentleman they are a part of the way 
of man; to the common people they are something pertaining to the 
spirits.7 

Of course, Xunzi was in strict conformity with Confucius on this 
point. When asked by a disciple whether the ancestors were "really 
present" at the sacrifices, Confucius told his disciple to "do as if," 
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to pretend, to play-act, that ritual was about learning how to give 
controlled - ordered, channelled - expression to the emotions: 

What is the origin of ritual? I reply: man is born with desires. If his 
desires are not satisfied for him, he cannot but seek some means to 
satisfy them himself ... Rites are a means of satisfaction ... 

What is the purpose of the three-year mourning period? I reply: it 
is a form which has been set up after consideration of the emotions 
involved.s 

The text of Xunzi on rites - which was incorporated into the 
Confucian classic Book of Rites (Liji fl1'rc.) - also enables us to see 
in a glance what the neo-Confucian social engineering project was 
all about: how and why it utterly transformed what we - and the 
Chinese themselves, of course - think the word "China" means. 
He says: 

The gentleman, having provided a means for the satisfaction of 
desires , is also careful about the distinctions to be observed ... 

He who rules the world sacrifices to seven generations of ancestors; he 
who rules a state sacrifices to five generations; he who rules a territory 
of five chariots sacrifices to three generations; he who rules a territory 
of three chariots sacrifices to two generations. He who eats by the 
labor of his hands is not permitted to set up an ancestral temple.9 

In a word, to use the justly famous formula of the Book of Rites, "the 
Rites do not descend to the people" (Ii buxia shu fl/FT Bt). The 
neo-Confucian project involved, as we shall see, bringing these rites 
down to the people. 

To pick up the thread of our narrative again: when the Jesuits 
arrived on the Chinese scene with their own Thomist baggage, they 
were not arriving on virgin territory but in a space where the time 
of neo-Confucian orthodoxy had come. The Chinese elite had not 
yet driven all gods from the space we call China - for that they 
would have to wait for their twentieth century descendants, the 
Nationalists and then the Communists - but they were making 
good progress. To make a long story short, Thomist rationalism 
encountered neo-Confucian rationalism and found every reason 
to "make a deal," for their respective agendas, however different, 
were also profoundly similar in that they sought to legitimize their 
right to power by defining a ritual orthodoxy. 
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Did the neo-Confucians know that, in having their rites 
interpreted as the Chinese version of Calvinism, they were 
setting themselves up for relegation, once the Emperor would be 
converted, to playing second fiddle? Did the Jesuits know that, 
had they won the Roman Rites Controversy, they would have 
relegated themselves to the past of superstitious magic in the world 
of emerging "modernity"? We may suppose neither really knew 
what the ultimate consequences of his acts would be, but we may 
imagine as well that, at the time, it seemed to both parties a very 
good deal indeed. 

To put it another way, perhaps we should say that a better 
definition of modernity than the constitutional separation of 
Church and State would be the discovery of the "merely symbolic" 
or, as we sometimes say, "It's just a metaphor." Of course we now 
know that "we are the metaphors we live by," just as "we are the 
stories we tell," but in the sixteenth century, that recovery of 
culture from scientific materialism was still far in the unimaginable 
future. In the sixteenth and seventeenth centuries, the discovery of 
a basic distinction between the symbolic and the real - in China, 
as we just saw, this had been discovered long since - was opening 
the way to the relegation of everything human to the ash heap of 
history and the emergence of a mathematical science focused on 
primary, as opposed to secondary (read subjective) qualities. A 
public, so-called secular realm was being created by opposition with 
the sacred realm of the Church and its rites. Calvinist nominalism 
was preparing the way for its own merciless elimination as yet one 
more form, however "modern," of "superstition." By transforming 
religion from the common practice of rituals - communities of 
practice - into a dogmatically defined system of belief subscribed 
to by adult individuals, the grave of all traditional religions in the 
brave new world of science and ideological politics was being dug. 

The often violent mode taken by traditional religions today is 
not without relationship to their relegation to irrelevance as "mere 
metaphor" and "pure symbol." Henceforth, we lived in a world of 
"two cultures," to use the title of the famous book by C.P. Snow, 
and one of these had increasingly to do with the "quaint" and the 
"quaintly local." It could be kept for the tourists, but was irrelevant 
to the "modern" State and, of course, to modern life and society. 
On this count - why deny it? - communists and capitalists are in 
perfect agreement: religion is, at best, a crutch, at worst, an opiate. 
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We moderns thought we had moved beyond the metaphorical 
approach to the world: we could leave that to poets and mystics. 
And then along came post-modernism. But that is another story, 
and it is time to come back to China. The neo-Confucian project 
was to eliminate, once and for all, the gods of the people and 
the rituals of the Daoists and Buddhists who, willy-nilly over the 
centuries, had come in fact to be subservient to what I will wilfully 
call here "popular religion," with its mediums and its miracles. 
And it set out to do this by abolishing the sumptuary rule on 
which the classic system of The Book of Rites was built: by opening 
up the rites of the elite to performance, on nearly equal terms, 
by the people. It did not come to this position in one fell swoop. 
Indeed, in a certain sense it would be fair to say it never entirely 
reached such a radically egalitarian definition of the rites, at least 
not until Confucian Communism became the law of the land 
and, in typically modern fashion, achieved theoretical equality 
by the abolition of all rites except those of the new, ideologically 
programmatic State, that is, of the State reprogrammed in accord 
with the redefinition of religion as a system of belief, or ideology. 
(Curiously, of course, another feature of modernity is its frenzied 
attempt to control behavior with its own orthodox ideology, 
whether it be that of market or communist economics: "The more 
things change, the more they stay the same.") 

What we have said so far gives in very rudimentary form an 
explanation of why Western students agreed for so long with the 
indigenous elite that China had no "religion": both groups agreed 
that Confucianism was not a religion; that Buddhism was of foreign 
origin and had in any case long since gone into terminal decline; 
that the Daoist religion was a grossly superstitious and decadent 
form of the once lofty Daoist philosophy; and that the Chinese 
people were a hopelessly superstitious lot. That left rather little to 
say of "Chinese religion." 

The basic problem with this view is that it is wrong, and a more 
accurate account - the one we will seek to detail in this book -
would read more like this: Confucianism is a religion involving 
blood sacrifices to the ancestors, to the gods recognized by the 
state, and to Heaven (by his Son 7CT, the emperor); Buddhism 
was indeed of foreign origin but not only did it "conquer" China, 
it rapidly sinicized and became an integral and permanent part 
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of Chinese religion and society; the Daoist religion is a complex 
synthesis of Chinese cosmology, Daoist philosophy, Confucian 
ethics, Buddhist philosophy and rituals, and shamanistic practices. 
As for the Chinese people being "superstitious," such categories 
are no longer used in our line of business. 

However, rather than going immediately into the details 
that would justify each of the above statements, it seems to me 
preferable to stand back a bit to get, first, a larger picture, one 
which looks at Chinese religion as a whole, rather than in the 
standard way of chopping it up into the "Three Teachings" and 
some kind of residual category that I occasionally call the "unnamed 
religion." The following table, inspired by the Zhouli }j!i]fl or Rites of 
Zhou, is one possible way of introducing the larger picture: 

right/ west center left/ east 

earth god altar t± palace '§ ancestral temple ~ 

territory .It!l#~ lineage lfiJ.#~ 

Yin ~ Yang ~lh 

tomb ancestor hall 

military m: civil )( 

red rites !ITlJ white rites B lJ 

The first line in this schema derives from The Rites of ZhOU,1O where 
the palace in which the Son of Heaven resides is placed in the 
middle of three built spaces that structure the capital city. In it, the 
ancestral temple (miao JWl) is placed to the left/ east of the palace 
because that is the direction of the rising sun, and in it resided 
the rising sun of the dynasty: its taizi *r ("great son") or crown 
prince. The word miao, moreover, is one of those rare words which 
really does give a picture of what it is: the dawn zhao lj!jj under a 
roof. Under this roof, the dauphin was groomed to become the 
next Son of Heaven, and part of this grooming consisted in the 
rites in which he played the part of his grandfather in the sacrifices 
addressed to the latter. The word used for this role is shi p, 
"cadaver," normally a noun, but here a virtual verb: he "cadavered" 
his deceased grandfather, that is, represented him in the sacrifice, 
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so that the grandfather was "as though" present at the sacrifice 
addressed to him. The "great son" thus prepared for his future 
part in the dynastic drama by playing the role of recipient of the 
sacrifices. The ancestral temple was thus a school in which role-
playing was central to transmission. 

The altar of the earth god was located on the other side of the 
palace, to the right and west of the palace of the Son of Heaven, 
that is, in the land of the setting sun and death. This was where the 
Son of Heaven came to harangue the troops before they set out on 
expeditions of conquest or defence, and where recompenses and 
punishments were distributed to those who came back. This site, in 
short, was all about death, and the blood that must flow in order to 
preserve or acquire territory. As much as the other side was about 
the blood sacrifices necessary to the maintenance of the blood-line 
and the transmission of life, this side was about the blood-letting 
necessary to maintain a territorial base on which the transmission 
of life could occur: without a dynastic space, there would be no 
dynastic time. 

Whether or not this neat arrangement ever existed in reality 
we do not know. At least we do not have, to my knowledge, 
archaeological evidence for it. But that takes nothing away from 
its paradigmatic value for understanding some fundamental 
complementarities around which Chinese society has long been 
built. For in what was thus placed to the left and right of the Son 
of Heaven we find exactly the same two poles of worship David 
Faure discovers in his pioneering work on The Structure of Chinese 
Rural Society as observed in the New Territories of Hong Kong: 
the earth god and the ancestors. To summarize his argument: 
when we look at a unilineage village, especially in southern China, 
what we see immediately is that its most beautiful building is the 
ancestor hall in the middle of the village. This should make us 
fairly confident that, in such Chinese villages, ancestor worship is 
indeed the central ritual, expressive of the primary value system 
of these villages. But when we examine the Daoist sacrifice (jiao 
!~) done every tenth year - the most expensive ritual investment 
of the community - what we discover, first, is that it is done in 
honor of the Great King (dawang :k:E), that is, the god of the 
earth. Second, it represents not the village of the blood-line, even 
though it may be done in the ancestor hall, but a second, less 
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obvious village, that of territory. Finally, if the ancestor rites are 
performed by Confucian specialists called lisheng ~":t, the Jiao is 
done by Daoist priests of the hereditary sort usually linked to the 
Heavenly Master tradition. In very schematic fashion, then, we may 
say that, in a New Territories village, there are in fact two villages, 
a territorial and a lineage village, corresponding to a Daoist and 
a Confucian China. And this China is structurally identical to the 
model proposed by The Rites of Zhou for the Son of Heaven! 

The next line in our table above summarizes the 
complementarities discussed so far: what is to the right and 
the west is Yin, what to the left and east, Yang. This, in turn, 
corresponds to a basic distinction within the worship of ancestors, 
between the worship undertaken at tombs, called "Yin houses" 
(yinzhai ~-"l:;) in modern Chinese, and that performed before the 
domestic altar of a house (yangzhai I)~-"l:;). The terrestrial souls (po 
fl*), linked to the skeleton, are in the tomb, which is guarded by 
another earth god while the celestial souls (hun 0\\), representative 
of the moral and spiritual dimension of the human person, are 
worshipped in the house and/ or in the ancestor hall. And while 
geomancers are called in for all constructions, their input is 
of particular importance for the siting of tombs: geomancy, as 
scholars like Maurice Freedman have shown, has a frankly amoral 
character, in marked contrast with the intensely ethical principles 
which preside over ancestor worship in homes and halls. In many 
Hakka villages, we have been told, even more explicitly, that the 
wealth of a lineage depends on the graves of its male, the numbers 
of sons on those of its female ancestors: there is little to be gained 
from worship in the homes and halls, other than the satisfaction of 
having fulfilled one's filial obligations. 

The following line refers at once to the positioning of the 
officers at the court of the emperor - his military officers (wuguan 
1B':10 to his right, his civil officers (wenguan )(10 to his left -
and to one of the most widely encountered distinctions found 
in Chinese society between types of ritual: military rituals are 
exorcistic, central in the war on dysfunctions of all kinds; civil 
rituals are those that allot a central place to texts. II These texts are 
recited, sung, written out, and dispatched with ceremony: the more 
paperasse a priest manipulates, the more clearly he belongs to the 
prestigious civil bureaucracy. To make this even clearer, this kind of 
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priest will wear lovely vestments, make solemn gesticulations, and, 
above all, demonstrate his mastery of calligraphy and recitation. 
Military rituals, by contrast, are all about body language: a red 
turbaned, barefoot priest with a sword will do. If he wants to drive 
off demons, he will screech at them or sit impolitely while giving 
them a meagre offering. He will make crystal clear by his ritual 
theater exactly what he has in mind. Of course, there are more 
elaborate exorcistic rituals, with the priests wearing shoes and 
robes and even dispatching the occasional document, but there 
will be no texts other than those he has memorized, that he carries 
"in his belly," and that he can therefore mobilize at the drop of 
a hat, in case of emergency. Like a house doctor, such priests will 
have everything they need in a satchel, unlike their civil colleagues, 
who need a trunk or three for all their ritual paraphernalia. 

This distinction, between military and civil rites, corresponds 
to what K.M. Schipper tells us of the difference, in southern 
Taiwan, between red-head and black-head priests.12 But it is found 
far beyond southern Taiwan, and very often, in my experience, it 
corresponds to a distinction between Daoist and Buddhist priests. 13 

And here is where things get interesting: Daoists are, in Chinese 
society and history, the exorcists of choice and, throughout 
southern China at least, they are the typical purveyors of the rites 
of healing which require the mobilization of their "spirit soldiers" 
(yinbing ~:9:: or shenbing f':9::). These are red, auspicious rituals (jiti 
r±ffl), rituals done for the living, as opposed to white, inauspicious 
rituals (xiongti I29fl), performed for the dead. The latter rites may 
be said to have been a Buddhist monopoly for the better part of 
the last 1,500 years. This explains why the neo-Confucian creators 
of the social engineering project referred to above fought tooth 
and nail to recover this ground from the Buddhists.14 And while 
Daoists do, in many places, also perform such white rituals, they 
use texts derived from the Lingbao tradition, whose primary 
feature is the integration of Buddhism: notions of karma and 
reincarnation; cosmic cycles; and rituals for the recitation of 
scriptures and the salvation of the dead. 

Military as opposed to civil rituals are not airtight 
compartments, but the distinction is more than just widespread. 
Above all, it is related to other historical and ideological differences 
between Buddhism and Daoism that explain why, in the minds of 
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most Chinese, Buddhism is superior to Daoism. Buddhism, even 
in its rural, exorcistic forms (Pu 'an ll1f Yi), has texts; even more 
important, Buddhist Pusa eat vegetarian food and are therefore 
considered superior to the bloodthirsty gods of popular religion, 
who are so closely tied to Daoism that some specialists would even 
go so far as to say they belong to it. They don't, but Daoists do 
perform services for these gods of the people and have been doing 
so, probably, since the Song, or even the Tang dynasty. The Daoist 
Jiao began its history as a rite of initiatory transmission in the so-
called fangshi 1J± (master of recipes) traditions, and it included 
the offering of a goose. At some point, when exactly we do not 
know, it was transformed into what Faure, Schipper, and others 
have rightly described as the paradigmatic community ritual, 
done for the gods of the people. True, these gods are not Daoist 
gods, and it is not the Daoists who prepare the blood sacrifices. 
But the whole DaoistJiao builds up to the climactic moment of 
the blood sacrifice in honor of the local deity. To this we may add 
that, in many places, the Jiao is not so much a periodic as it is 
an emergency ritual, done in time of danger, and it is therefore 
understood as an exorcistic ritual, and contains many explicitly 
exorcistic elements. Among these elements we may mention in 
particular the Pudu ll1f Bt or Universal Salvation rite that is often 
the culminating ritual in the Jiao, and even in the Daoist funeral 
rite. The Pudu is a ritual so profoundly influenced by Tantric 
Buddhism that it could almost be regarded as a signature Buddhist 
ritual. But if, according to Buddhist conceptions, the function 
of the ritual is to feed the hungry souls of the damned, in the 
context of Chinese religion this feeding is understood as the way 
of keeping these hungry souls at bay, or even getting them to leave 
the territory, and certainly ceasing to cause disease and disorder in 
it: it is an exorcism. 

What this means, in terms of the distribution of roles in 
Chinese religion, is that Buddhism, with its vegetarian gods 
(chizhai Pl:Jf) and its texts, is perceived as "higher" than Daoism. 
I believe that this fact of popular perception is not unrelated to 
a long-standing social fact, namely, that Buddhism generally had 
a higher standing among the literati than did Daoism, and that 
more intellectual interchange occurred between Buddhism and 
Confucianism than between Daoism and Confucianism. 15 This 
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helps to explain the symbiotic relationship between Buddhist 
monasteries/ monks and literati and officials as regards the service 
of the dead, especially in the so-called gongde tang :I;trfI{¥;1it, or halls 
of merit, so often associated with Buddhist temples from the Song 
on. Far fewer Daoist temples and monks served the dead in this 
manner. The more typical Daoist presence in this realm was the 
Temple of the Eastern Peak *~JWl, where the dead were less 
commemorated than they were pacified, or even exorcised. Such 
temples formed a national network, again, from the Song onwards. 

Thus once again we find Daoism, by virtue of its military and 
exorcistic capacities, relatively speaking distant from the literati 
and close to the people, just as it is in the Jiao and in the Pudu 
referred to above. This is why, in the field, we even encounter 
Daoist priests who speak of the people's gods - the gods that eat 
meat (chihun PL'li) - as Daoist. But perhaps the most important 
point to be made about the idea of a greater complicity between 
Daoism and the people is the place occupied in Daoist ritual, from 
at least the fifth century on, of the god of the earth. In the work 
of the two great figures of Daoist ritual in the fifth century, Kou 
Qianzhi ~~Z (d. 448) in the north and Lu Xiujing 1li1~N¥ (406-
477) in the south, the "authentic officer (zhenguan Jlt:1n of this 
place" - the god of this territory - plays the same central role, 
for it is through him that all Daoist prayers transit on their way to 
Heaven. But in fact, this role depends on another: he is the local 
policeman of the invisible world. As still today in every village and 
ward where such traditions have not been eliminated, he watches 
over the local population, protecting it from invisible invaders. But 
he also spies on it, and reports to Heaven - as the stove god does 
on the level of the household - any untoward behavior. That is 
why, humble as he is, with often just a few vaguely stacked, broken 
tiles to mark his altar (tan iii), he is both worshipped and feared. 
In the Hakka countryside where I have done most of my fieldwork, 
his protective role is summarized by this frequently heard rhyming 
ditty: "If the earth god does not assent, the tiger dares not open his 
mouth" (to eat domestic animals) U0/G!:\1~M ' :t;JlE;/G~I=I. But the 
ubiquitous tale of the young boy who gets a stomach-ache because 
he urinates near the earth god altar reminds us that this protection 
came at a price: worship and sacrifices. 
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Thus while there are also extensive areas where Buddhists 
do community Jiao, just as Daoists do funeral rituals and Pudu, 
there is a basic distinction between Daoism which, with its close 
identification with military, red rituals, found itself constitutively 
close to China as territory - the people - and Buddhism which, 
because of its implication in civil, white rituals, was just as naturally 
close to China as lineage - the elite. 

Another, complementary, way of looking at the perennial 
structures of Chinese religion and society is the manner I 
employed in a book called Le continent des esprits: La Chine dans Le 
miroir du taoisme (The Continent of the Spirits: China in the Mirror 
of Daoism) .16 I suggest there that China can best be described as 
a series of concentric spaces inhabited by the gods, and that the 
name "continent of the spirits" (Shenzhou f' j-In, which first came 
into use in the third century BC, is one of the clearest statements 
of what China is. Thus, if we start from the largest circle and work 
inward, the first circle is China itself, that is, wherever gods have 
been recognized by the government of the Son of Heaven. The 
oldest glimpse we have of this China is the Shanhai jing LlJ~#& 
(Classic of Mountains and Seas). The relevant part of this book is 
the first five chapters, corresponding to a classic of mountains and 
dating, probably, to the third century Be. These chapters constitute 
a highly symbolic tour of the Zhou kingdom consisting of lists of 
major mountains in each of the five directions. For each mountain 
details are given about its fauna, flora, and minerals, but also 
about the form of its god and the nature of appropriate sacrifices 
to it. Most of these gods are animal-human hybrids, a clear mark of 
their belonging to another world. Collectively, what they reveal of 
this world is that territorial organization is built around mountains 
and their gods. Why? - because mountains "anchor" (zhen m) 
land tracts, and because organized territory is under the control of 
local gods. The very existence of this book is proof that, already in 
the royal period, being Son of Heaven required knowledge of and 
sacrifices to the local gods. It is in effect the earliest example of a 
"register of sacrifices" (sidian fEJ,!ll..) such as will be kept by every 
imperial dynasty: the list of all legitimate, that is, state-recognized 
sacrifices. These registers have always been looked at as proof of 
political control of religion. They are. But they are also proof that 
sacrificial recognition of local gods was part of the job description 



14 China: A Religiom State 

of the Son of Heaven. This represented a very real - and costly 
- constraint on imperial penetration of local society and may be 
considered prima facie evidence of the reciprocal and contractual 
nature of the relationship between the state and local society. 

For us as students of China The Classic of Mountains supplies the 
key to understanding what it means to speak of "political power" 
in China, and to understanding the link - still patent today in 
discourse about the Motherland's territorial claims - between 
the exercise of power and the control of territory: all of "China," 
from Taiwan to Tibet, is sacred territory. We cannot here but think 
of the hypothesis of Kominami Ichiro regarding the earth god in 
Shang China (see Chapter 1): he suggests that, when the Shang 
conquered a new area, they signified this conquest by creating an 
earth god altar with earth imported from the capital, and sacrifices 
to the ancestors were done in association with this altar. That is, 
in terms of the complementarities between the worship of the 
earth god and that of the ancestors in the New Territories of Hong 
Kong in the 1980s, there is, already three thousand years before, 
a priority of the earth god over the ancestors. That is also what we 
discover in the field when we examine the history of the creation 
of local communities: a founding ancestor does not sacrifice to 
himself, he sacrifices either to the local god of already existing -
or already departed - populations, or to a god he has brought 
along. Logically and chronologically, the worship of the gods 
precedes that of the ancestors: space precedes time. 

Mter "China," our next concentric circle is that of local society 
itself. We have just alluded to the gods worshipped invariably in the 
earliest phase in its creation. As the community and the lineage 
grow to maturity, every strategic point will gradually be occupied by 
sites for worship. In Hakka communities, this often takes the form 
of a kind of spiritual Maginot line, in which the gods are arrayed 
around the village. David Jordan describes a southern Taiwanese 
village in which the temple is in the center of the village, but its 
god is in charge of five armies of spirit soldiers, whose camps are 
set up at the beginning of the Daoist communal sacrifice: in the 
four directions on the periphery and, for the center, in the temple 
itself. Again we encounter the convergence of Daoism and popular 
religion in the context of local society: Daoist priests specialize in 
military rituals involving the Five Camps (wuying Ji 110 that local 
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society requires in a kind of absolute way, for without protection 
against invisible invaders bringing death to the human and animal 
population, how can the community survive?17 

We would do well here to insist on the notion of "strategic 
point". What I am referring to is the geomantic concept of xue '/c, 
a point where concentrated telluric energies come to the surface 
and where, therefore, human beings can tap into the flow of 
energies hidden deep within the earth. The same word is used in 
acupuncture to designate the points where needles can be inserted 
so as to impact the flow of energy in the body. Ancestor halls and 
temples will always be built on such points, which are considered 
too powerful for humans and therefore inappropriate for building 
houses. By occupying these points - the back center of the altar 
in the hall or temple will be situated directly over the point -
ancestors and gods "anchor" local society in the same manner that 
mountains do "China." Rituals such as the anlong ~~~, "settling 
the dragon in place," will be performed to make sure the dragon 
- symbol of the telluric energies - remains anchored. The New 
Year's dragon dances are explicitly designed in some places to 
mimic the descent from the surrounding mountains of the telluric 
energies, through "dragon arteries" (longmai ~UK), to these locally 
critical points. They thereby encourage the continued flow of 
these energies to the ancestors and the gods on whom the villagers 
depend. 

In short, the village, like "China," is sacred territory, where 
everything begins with and depends on the art of occupation, that 
is, of knowing where and to whom to sacrifice. 

The allusion above to the body in Chinese medicine shows that 
the same is true of the innermost concentric circle: the human 
person. The body is an organism in which not only blood but also 
energy flows, and of the two, energy is more important to vitality 
and longevity than blood. Medieval (and even modern) Western 
medical practitioners leech (draw) blood from their patients; 
Chinese doctors redirect and rebalance the flow of energy. From 
the very beginning, the rare explicit theological statements in 
Daoist texts affirm that all the gods are forms of energy. Early texts 
like The Book of the Yellow Court (Huangting jing itJ~HllS:) give visual 
form and specific location to the multiple gods in the human 
body, just like The Classic of Mountains, but in reality these inner 
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gods are "aspects of the Dao," itself a vast body of "chaotic," that is, 
potential as opposed to kinetic energy.IS 

And what this venture into the innermost circle reminds us 
is that, in fact, "China" is not at all the outermost ring: that status 
is reserved to the Dao itself. "China" is but "all under Heaven" 
(tianxia 3CT), and it is encapsulated in the vast sacred body of 
the universe, which includes Heaven and Earth and the Yin and 
the Yang, two energies in perpetual embrace whose waxings and 
wanings determine the agricultural seasons and the ritual calendar 
not only of the Son of Heaven, but of the peasants as well. If the 
earliest Chinese annals are called chunqiu ~f)c, spring and autumn, 
it is because, in the spring, the farmers plant their crops and pray 
for a good harvest and, in the fall, harvest their crops and give 
thanks: chunqi qiubao ~;fJTf)c¥~, "pray in spring, requite in fall." This 
was the primary function, indeed, of the earth god: it was on his 
altar that these prayers of request and thanksgiving were made. 

This outermost circle, in turn, reminds us of the real place of 
us earthlings, including the Son of Heaven: to be "Son" of "Heaven" 
is to be on earth, just as to be a peasant is to live from the products 
of the earth. This is why the Laozi :;1ST speaks, in an ascending 
series of parallel sentences, of the "king modelling himself on the 
earth, the earth on the heavens, and the heavens on the Dao." 
No wonder, once again, that the first god is the god of the earth. 
No wonder either that this god is not so much "of' as he is "in" 
the earth: like the stove god, he is "heaven-sent" and, as is said 
equally of the plague gods in southeast China and of Daoist priests 
themselves, both these gods daitian xinghua 1-t3C1'Tft., "carry out 
transformations on behalf of Heaven." They are, in fact, little local 
sons of Heaven, conduits and controllers of the flow of cosmic 
energies: why, otherwise, bother to beseech and thank them? 

Finally, we may note that, on the highest level, that of the Dao, 
there is no blood, only energy (qi ~). The neo-Confucians worked 
very hard to rectify this "problem" of the ancestors, by insisting 
that descendants are "of the same energy" -~ as their distant 
ancestors. 19 This justified allowing - even urging - commoners 
not to forget their first ancestor. But the effort was a belated one 
and took place in a context in which the cosmological theories 
of the universe that took no account of the ancestors had been 
in place already for well over a millennium. The neo-Confucians 
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proved capable of inciting and justifying the restructuring of many 
villages around a central ancestral temple, but they were incapable 
of proving the ancestors to be more powerful than the gods, not 
even than the humble earth god: 20 territorial China, at all levels, 
from the body up to the Dao, remained Daoist. 

In sum, in speaking of China as a "religious state," I mean 
something very concrete: "China" is a space and all space in 
China is conceived of as sacred, that is, inhabited by divine 
energies which, because they sustain us, must receive in return our 
sacrificial recognition. Whatever be the level at which we approach 
China, the same definition applies: China is "a continent of spirits." 
We can no longer pass off as mere metaphor notions like "Son of 
Heaven" or "the Heavenly Mandate": we are the metaphors we live 
by; we are the stories we tell. 



Concluding Reflections 

Fractured as this book is between history and ethnography we 
cannot but ask ourselves, in conclusion, how best to bring these 
two orders of fact into dialogue? That each has questions to put 
to the other, or information to provide, goes without saying: the 
ethnographer who might have been tempted to pay most attention 
to the biggest and richest temples in the area he studies will have 
to look again at the most humble of territorial gods once he has 
learned of the earth god's ongoing role, even in official religion, 
from the Shang to the Qing. The historian who has concentrated 
on a single period or tradition, when she sees how all the various 
traditions form a coherent whole in the present, cannot but 
wonder whether it was not always so and, when she sees how much 
of the past is still contemporary, cannot but wonder whether what 
she thought of as historical change characteristic of her period is 
in fact but a temporally local expression of perennial structures. 

The historian, by definition, wants to know what changes: 
before and after empire; before and after Buddhism, Daoism, 
the Song examination system, Ming lineages, and so on. The 
ethnographer sees not the changes themselves but their result in 
a functioning social system. He might therefore want to ask the 
historian about the relationship in her period of study between 
territory and blood lines, sacrifice and possession, the civil and 
the military, the living and the dead, male and female, central 
and local. He might ask: if, ever since the Classic of Mountains, the 
central government has interacted with local society by recognizing 
its gods, did Ming Taizu's decrees about earth and city gods 
change anything? If, from Di in the Shang to Heaven in the Qing, 
the sovereign always sought legitimacy in a relationship with a 
unitary celestial entity, is historical change in this regard purely 
epiphenomenal? Above all, he might want to tell the historian that 
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her written records disclose very little about local society, even In 

late imperial China, and that, if she wants to have some basis for 
imagining how local society might have worked in the past, she 
really has no choice but to look at the work of ethnographers. 

Concretely, neither the details of Chinese festivals and of the 
logic of social organization given in Chapter 3 nor the theoretical 
construction of the logic of Chinese religion in a village given 
in Chapter 4 can be teased from written sources unless these 
sources are illumined by an historical imagination nourished by 
ethnographical facts. 

At the same time, only historical facts can save the 
ethnographer from truly grievous errors of interpretation: behind 
every building he sees, behind every place for burning incense, 
behind every social transaction from adoption to burial there 
is a history. Everything the ethnographer sees is the product of 
history, the reflection of a particular historical moment on a 
long trajectory whose chief characteristic is change. Yes, there is 
extraordinary continuity in the role of the earth god, but his real 
importance in a given society is surely determined by whether his 
is the only game in town or whether he is in competition with 
far more powerful gods like Guandi, Zhenwu, and Mazu. A trace 
of the deep past may still be present, but only as a trace, and the 
functions of the original entity may long since have migrated 
elsewhere, as in the transfer of the earth god's role of territorial 
protector and inspector to higher gods who represent much larger 
territories and even radically different religious concerns. 

In short, the two disciplines of history and ethnography are 
indispensable the one to the other, and our students should 
be trained in both . This is no exciting new discovery, but the 
difference between this work and much that has preceded it lies in 
the fact that disciplinary schizophrenia has in fact been practiced 
by the author: this book is the product of an internal dialogue, not 
of one between practitioners of the two disciplines. 

Whether this internal dialogue has produced any positive 
results with respect to issues like territoriality and blood relations, 
the nature of sovereignty, the church-state, and the many other 
issues broached in this book, is the reader's to judge . What I 
should like to conclude with is the following familiar question 
about Chinese history: what happened to the Daoist church? 
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Here and elsewhere I have sought to demonstrate one of 
the central theses of this book: that Daoism is central to political 
legitimacy in the three major "native" dynasties, the Tang, the 
Song, and the Ming. Historians, it seems to me, cannot simply 
shrug this issue off anymore. But for me, as a specialist of Daoism, 
the critical question is the one just posed: what happened to the 
Daoist church? 

I have cited at length Edward Davis' work on the "creative 
confrontation" between popular religion, with its mediums, and 
Daoism, and his idea that the result was the emergence of an 
intermediate group, that of the fashi or exorcists. Another theory 
deserving of mention is that of Kenneth Dean, first expressed in 
his Taoism in Southeastern China, where he suggests that modern 
Daoism provides the liturgical framework for the medium-based 
cults: when a cult becomes sufficiently important, the Daoists 
produce a scripture - for Mazu, for Guandi, for Baosheng dadi 
- and thereby integrate these popular gods into Daoism. In a 
way, the case of Wen Qiong studied by Paul Katz is particularly 
interesting in this regard, because Wen Qiong in fact belongs to 
the category of the new "intermediate group," and he is integrated 
into Daoism, in the early Yuan, by means not of a scripture but of 
a hagiographical narrative. The case of Wenchang studied by Terry 
Kleeman adds further spice, for there the integration goes back 
to the Southern Song and likewise depends on narrative, but of a 
kind produced in mediumistic fashion. 

Of course, already in the Shangqing movement, extraordinary 
hagiographic accounts of the gods had been produced by mediums 
wielding brushes. But if there would seem to be real continuity 
in the means of production, there is radical discontinuity in the 
nature of the product: the Shangqing gods were ethereal Perfected 
(zhenren Jlt:A), not former bloodthirsty snake gods or territorial 
gods integrated into a hierarchy of Daoist exorcism, Buddhist 
wisdom, and Confucian public service. Moreover, from his start as a 
local snake god to his apotheosis as the patron saint of the literati, 
we may suppose that Wenchang never ceased to receive blood 
sacrifice, for this was one of the key features common to popular 
and state religion, which set both of them off against Buddhism 
and Daoism. From the point of view of the state, when it integrated 
Wenchang into its sacrificial canon in 1304, it probably made no 
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difference whatsoever that the Daoists had produced scriptures for 
him. 

Another example of the failure of Daoism to deflect the state 
from its investment in blood sacrifice is the episode involving 
the five sacred peaks in the Tang: Sima Chengzhen wanted the 
emperor Xuanzong to replace the traditional gods of these 
mountains with Shangqing Perfected, but the Daoist emperor 
agreed only to add their worship to that of the original gods, who 
continued to receive blood sacrifice. 

I would suggest, therefore, that we should reformulate our 
question to ask what happened, not to the Daoist church but to 
the state-church? What happened to the state-church is that it 
underwent a long period of weakness, from around AD 150 until 
589, and that period enabled rivals to emerge. As we saw, the 
Buddhists even managed to refuse to bow down before emperors, 
and that refusal apparently continued to function through the 
Tang. Whether it did or not thereafter I do not know, but what is 
clear is that the Chinese imperial state, founded on the Confucian 
ritual classics, had groped its way through the experiments of the 
North/ South division to a new form of church-state unity founded 
on the Three Teachings. Concretely, however Buddhist or Daoist 
the Sui or the Tang, the Confucian state religion continued to 
involve imperial blood sacrifices to Heaven and to local gods 
recognized by the state. The state found a place under its umbrella 
for monastic Daoism and Buddhism, and it invested handsomely 
in them in exchange for liturgical services, but the religion of 
the Chinese state-church was that of the Confucian classics. The 
fact, then, that in the Song, the Chinese state-church began to 
recognize local gods with increasing frequency and system suggests 
it was extending its religious reach into local society without, on 
this level, any reference to Buddhism or Daoism. 

"On this level," I say, because at the same time, by the creation 
of national networks of Eastern Peak and, later, Shenxiao temples, 
it was also using Daoism to reach into local society. But this was 
not the elite, monastic Daoism of the Tang, it was the popular 
Daoism of Orthodox Unity. Eastern Peak "itinerant palaces" 
were almost certainly places for dealing with the unruly dead -
something Daoism had long been heavily invested in. As for the 
Shenxiao temples, while they had a special role to play in imperial 
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legitimation, we saw they were also part of a general return to 
Zhengyi rites of healing. What this means, I would suggest, is that 
the "emergence" of the exorcizing fashi is at least in part optical 
illusion: one more trick played on historians by their sources. The 
Daoists had always been invested in local society, that is, Daoism 
had always been as infinitely various as local society itself, much to 
the dismay of state Daoists like Kou Qianzhi and Zhang Wanfu, as 
a citation from the latter we have already used says: 

When I was travelling in the valley of the lower Yangzi and in 
Sichuan, I saw masters who transmitted and disciples who were 
initiated in a most lackadaisical manner. They took no interest in 
the fast , nor in the entire quiet part of the ritual , but only in the 
sacrifice, the preparations and distributions made in the middle of 
the night. Recently, this mode has become popular in the capital as 
well , and also in Luoyang, and most Daoists worship in this fashion 
and engage in vulgar practices in the very place where the emperor 
resides. 

I suspect that, by the mid-eighth century when this text was 
written, local Daoists had long since made their compromises with 
the blood sacrifices of popular religion, and theatrical forms of 
exorcism, borrowed from shamanism, had entered local Daoist 
repertoires well before the late-Tang arrival of Tantrism. 

And though I personally know little about this, I suspect that 
Buddhism was also busily adapting itself to local society throughout 
the long period of incubation of modern Chinese religion, from 
the collapse of the Han to the founding of the Ming. Buddhism, 
of course, also had its contributions to make to the final product: 
statues, processions, and birthdays of the gods, miracle tales, 
graphic representations of suffering in hell, karma, reincarnation, 
and local worship associations built around the financing of a 
statue were all introduced by Buddhism in the Six Dynasties. In the 
Tang it added bianwen narratives, and Mulian theatricals emerged 
in the Song. So vital are these contributions that we could almost 
ask whether the god- and temple-based popular religion of later 
times is not a kind of Buddhist spin-off. Like Daoism, Buddhism 
did not just adapt, it also won for its own transcendent ideals 
and practices particular niches, in lay religious associations and 
in treatment of the dead, for example. It also produced its own 
s trains of popular exorcism (Pu' an), its local god-like sain ts 
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(Dingguang, Sizhou pusa t!JlH'lf'i'f]i, Jigong ~0), and its share of 
the emerging national pantheon (Guanyin, Dizang). It also began 
integrating local gods into its pantheon in the Six Dynasties, and it 
has produced its own scriptures for local god-saints like Dingguang. 

Insofar as both Buddhism and Daoism ended up with niche 
roles - including the exalted one of legitimizing emperors - and 
were then attacked together by the neo-Confucian orthodoxy of 
the state, we must admit that the traditional view of the Chinese 
state as Confucian was not wrong. It was wrong, however, to think 
that state was somehow "secular" before its time, and it was even 
more wrong to think that a kind of humanistic cult of the ancestors 
had somehow supplanted the gods, immortals, and bodhisattvas 
in local society and the hearts of the people. Above all, if we are 
to make any sense of Chinese culture, we must make room, in an 
integrated narrative, for the contributions of shamanism, Daoism, 
and Buddhism, not to mention the specialists of the mantic arts. 

I would, then, see the present book as one first, hesitant step 
on the way to such an integrated narrative. I would therefore 
like to conclude with some final suggestions about the place of 
Daoism in the production of Chinese history. History may be 
defined as an ongoing process of rationalization, interiorization, 
individuation, and masculinization. None of these can happen 
without the other, because rationalization cannot be imposed from 
without for long. Indeed, for it even to come into existence, it 
requires interiorization, and interiorization leads to the creation 
of the (male) subject. The reason these four are part and parcel 
of the same general movement of history is simple: they are all 
an expression of deterritorialized male, as opposed to localized 
female modes of conception. Seen in this light, the appearance 
of monasticism at about the same time in China and the West, in 
response to comparable political crises - the collapse of empire 
- is probably not an historical accident. Monastic Buddhist logic 
and dialectics contributed mightily to the historical process of 
rationalization in China, while Daoism, from the earliest forms 
of internal breathwork in the fourth century BC to the symbolic 
alchemy of the Song, played a central role in the processes of 
interiorization and individuation. This is the context, I would 
suggest, for understanding Daoism's contributions to the birth of 
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the arts of calligraphy, landscape painting, imaginative narrative, 
and theater. 

Such are the larger hypotheses which future research could 
explore. 
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to be Huizhou prefecture ~j+lm in southern Anhui, virtually every 
village entrance had a small temple dedicated to the same gods. 

11 Wu Cheng-han, "The Temple Fairs," p. 80, cites an 1896 local 
monograph from Sihui county lJ]ir!f-, Guangdong, that refers to 
the same practice: "The wizards, nan-wu ~&<. [indicating the Daoist 
practitioners], dressed in female costumes ascended the altar and 
dispatched 'generals' to catch evil ghosts from everywhere. "Vhen they 
came back [from the mission], the 'generals', undertaken by young 
volunteers, returned the mission tallies and asked for remuneration." 
The nanwu are clearly Lushan Daoists. Cf. p. 131, where "Vu cites 
similar accounts from Yihuang '§:1t!f- (Jiangxi, 1823) and Hanzhou ~ 
j+l (Sichuan, 1812): both describe earth god festivals involving "paper-
made (dragon) vessels" and Daoist priests m± who, in Yihuang, go 
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often worshipped together in west-central Fujian, especially in the 
Shamvu area to the north. 
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west-central Hunan: see his Aux portes du ciel: La statuaire taoiste du 
Hunan, Chapter 5, "La revanche de Han Xin, un mystere taolste" 
(forthcoming) . 

49 Deng says that the City God temple is like the police department, in 
charge of catching and interrogating demons, who are then passed 
on to the Eastern Peak thearch, who is like the magistrate, in charge 
of judgment; see Deng VlTenqin, "Tiantouheng's Temple Festivals and 
the Economy," THS 18, p. 382 (cf. Lagerwey, pp. 28-29). 

50 "Hunan Opera in Ningdu," THS 18, pp. 475-501. 
51 Deng VlTenqin, "Tiantouheng's Temple Festivals and the Economy," 

THS 18, pp. 359-383 (cf. Lagerwey, pp. 28-29). 



Notes to pages 120--123 201 

52 See Yi Qilie, Xie Yuntu, ZhongJinlan, "Lineage, Religion, and 
Marriage and Burial Customs in Helong," THS 23 , pp. 271-363 (cf. 
Lagerwey, pp. 21-23). 

53 Literally, "where clouds are held in the mouth. " This peculiar name 
suggests this temple was once a place to pray for rain. 

54 This is probably Zhang Xun 5J.it~ (see note 56 below). 
55 These are differen t names for the Black and vVhi te vVuchang 

encountered above. These gods are elsewhere familiar as Grandpa 
Seven and Eight -t;~J\~ or marshals Xie ~5GarjJ and Fan ffi5GarjJ. 

56 As the King of Eastern Peace is the title of Zhang Xun, I suspect that 
the King of ",Testern Peace is his invariable partner, Xu Yuan. In short, 
all four gate gods are - Xu Yuan by association - military figures: 
protector gods. 

57 Chen "'Teixu, "Temple Festivals and Processions of the Gods in the 
Jiangle County Seat, " THS 11, pp. 1-27 (cf. Lagerwey, pp. 3-4). Cf. 
the accounts cited from "'TU Cheng-han in note 11 above. 

58 YangJinsha, "Temple Festivals in the Jianning County Seat," THS 11 , 
pp.59-88. 

59 Cf. Luo Yong, "Luokou's Zhugong Temple Festival," THS 1, p. 237. 
60 Cf. my Introduction to THS 18, pp. 23-24, on Ningdu: "In their 

articles, both Zeng Cai and Deng Wenqin link these smallpox 
goddesses to the Great Emperor of the Celestial Symbol , also known 
as the Prince: said to have died himself of smallpox, the Prince 
was enfeoffed to keep an eye on the goddesses and to hold them 
responsible for any outbreak of the disease. His throne was in both 
cases on the second floor, above the Seven Immortals. The latter were 
emissaries of the Jade Emperor who came down daily to inspect the 
sick and the behavior of those in their households, then reported 
back to the Emperor, who decided who should live or die. Zeng Cai 
recalls having had a severe case of bronchitis at the age of six and 
having been taken to a Seven Immortals' temple to ' avoid perversity' 
for several days. Those who fell ill with the worst kind of smallpox 
were said to ' be the eldest sister. ' Less severe cases were attributed 
to the second sister. In such cases, in addition to making a vow and 
going daily to the Immortals ' temple to pray, the family had to avoid 
using the child's name and call it instead, as the incarnation of the 
goddess, ' Old Lady. ' Whatever the child's caprice or fit of temper, it 
had to be forgiven or acted on, in the hope the Old Lady would be 
merciful. Once a vow had been made, it had to be repaid as quickly 
as possible by offering flowers or an opera, either on the Prince 's 
birthday (5 / 18) or on that of the Immortals (6/ 6). " It is worth 
underlining that the archaic link between illness and possession was 
thus still fully operative in pre-1949 Ningdu. 
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61 Zhang Zhiyuan, "Temple Festivals of Shicheng," THS 3, pp. 35-47. 
62 Deng Shuiheng, "The Festival of the Handi Temple in Ningdu," THS 

7, pp. 228-229. 
63 Zeng Cai, "The City God of Ningdu," THS 7, p. 234. 
64 Zhu Kesan, "Temples and Jiao in the County Seat," THS 29, pp. 301-

320 (cf. Lagerwey, pp. 11-12). 
65 Zeng Cai, "The City God of Ningdu," THS 7, pp. 230-240. 
66 That is, the taige, which here also bore young children, usually a girl 

and a boy, dressed and made up to look like a god, a goddess, or a 
famous operatic persona; cf. note 12 above. 

67 Lin Shuimei and Xie Jizhong, "The Festival of the City God in 
Liancheng," THS 4, pp. 18-33 (cf. Lagerwey, p. 3). 

68 Li Shengbao, "Temple Festivals in Qingliu," THS 4, pp. 60-6l. 
69 Zhang Hongxiang, "Survey of the Temple Festivals of Tingzhou," THS 

4, pp. 99-104. 
70 Liao Yunbai, "The Temple Festivals of the Old Dingnan County Seat," 

THS 7, pp. 41-44. 
71 Zhong Shiquan, "Miracle Tales from Longnan County," THS 7, pp. 

72-75. 
72 Wu Cheng-han, "The Temple Fairs," pp. 141 and 144. 
73 Li Shengbao, "Temple Festivals in Qingliu," THS 4, pp. 61-77. 
74 According to Zhong, Jiao, especially of this kind, generally involved 

a far larger territory than temple festivals. vVard heads (lizhang, 
baozhang) had to consult with local gentry and form an organization 
committee composed of people with money and prestige. The first 
step was to contact other temples whose gods one wished to borrow, 
then to post announcements about when to stop butchering. 

75 For an account of one of these halls, see Yang Yanjie, Minxi hejia 
zongzu shehui yanjiu, THS 2, p. 210. 

76 Zhong Desheng, "The Temple Festivals and Jiao of Wuping," THS 4, 
pp. 34-57 (cf. Lagerwey, pp. 4-5). 

77 This is almost certainly a theme borrowed from the Perfect Lord Xu 
myth and ritual complex. 

78 Or: "the Daoist from Mount Luofu." However, this is almost certainly 
a "mistake" for luobo, Turnip, the standard name for the Daoist 
version of the Mulian tale. Li Fanghong says that, with all the demons 
shrieking in this play, women and children dared not watch. 

79 Li Fanghong, "Customs of the Shangyou County Seat," THS 7, pp. 
277-285 (cf. Lagerwey, pp. 20-23). 

80 Liu Jinhua, "Temple Festivals in the Renhua County Seat," THS 10, 
pp. 323-331 (cf. Lagerwey, THS 9, pp. 19-21). 

81 See Lagerwey, THS 4, p. 2. 
82 Chen vVeixu, "Temple Festivals and Processions of the Gods in the 

Jiangle County Seat," THS 11, pp. 15-25 (cf. Lagerwey, pp. 2-3). 
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83 Called locally Grandpa of Southern Peace l¥f't:0, Southern 
Peace being another name for the town Yanqian, vVuping, site of 
Dingguang's home temple. Normally, Jade Void palaces are dedicated 
to the Perfect vVarrior. 

84 Chen Xiong and Liang Yinhao, "Temple Festivals, Feast Days, andJiao 
in the Taining County Seat," THS 11, pp. 28-58 (cf. Lagerwey, pp. 
4-7). 

85 YangJinsha, "Temple Festivals in the Jianning County Seat," THS 11, 
pp. 60-66, 75--81 (cf. Lagerwey, pp. 7-8). 

86 Lin Huadong, "The Temple Festival of Our Lady in the Mingqi 
County Seat," THS 11, pp. 89-116 (cf. Lagerwey, pp. 9-10). 

87 Zhu Kesan, "Temples and Jiao in the County Seat," THS 29, pp. 311-
314 (cf. Lagerwey, p. 11). 

88 Ouyang's Dafeng shan, says Hua, used to belong not to Qingliu but to 
Liancheng. 

89 Hua Qinjin, "Lai the Immortal of Yuanfeng Mountain, Liancheng," 
THS 6, pp. 399-415 (cf. Lagerwey, pp. 24-26). 

90 Usually referred to as "dancing Haiqing," in reference to Chen 
Jinggu's brother Haiqing ifiJ1f. 

91 Jiang Chunfu, "Ouyang the Immortal of Dafeng Mountain, Qingliu," 
THS 6, pp. 416-440 (cf. Lagerwey, pp. 27-28). 

92 Li Zonghan, "The Temples of Shangbao, Chongyi," THS 7, pp. 367-
374 (cf. Lagerwey, pp. 29-30). 

93 According to Lai Shengting, the Daoists of the area go annually to 
report the names of the children whom they have "adopted out" to 
the Three Ladies: see THS 3, p. 181. 

94 Liu Jinfeng, "The Formation and Developmen t of the Hakka of 
Zhukeng, Shicheng," THS 8, pp. 116-118 (cf. Lagerwey, p. 6). 

95 Huang Xueyuan, "The Temple and Legends of the Three Immortals 
in Tiger Head Cliff, Ruyuan," THS 9, pp. 269-304 (cf. Lagerwey, pp. 
15-17). 

96 Nie Deren, "Daoism in Jianning," THS 11, pp. 376-378 (cf. Lagerwey, 
pp.27-28). 

97 YangJinsha, "Temple Festivals in the Jianning County Seat," THS 11, 
pp. 85-88 (cf. Lagerwey, pp. 8-9). 

98 Usually written with the character wi !0 for "colorful," not that for 
"wealth." 

99 The main hall of the Tianhougong is said to be the tortoise's body, 
the gate and opera stage its head, and an alley out back its tail. It is 
surrounded by ponds, with four pavilions that represent the tortoise's 
legs. 

100 Zhang Chunrong, "Traditional Society in Tingdong Village, 
Guanqian," THS 15, pp. 214-220 (cf. Lagerwey, pp. 30-31). 
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101 Lai Jian, "The Market and Gods of Tongfang," THS 15, pp. 306- 307 
(cf. Lagerwey, pp. 31- 32). 

102 That is, the first chen day after the summer solstice, when the rice 
kernels have just begun to form and prayers are made to vVugu that 
the kernels become full. The rather peculiar name refers to the fact 
that, if that day was an odd-numbered one in the month, the dragon 
god that year was male, while it was female if the day was even-
numbered. If the dragon was male, it meant drought, if female, rain: 
"If it's a father dragon, it's hard on the contract laborers (who have to 
peddle the water wheel to irrigate the fields); if it's a mother dragon, 
it's hard on the women who dry the rice." Throughout Changting on 
that day, people do not carry urine pails, wash clothes, or clean toilet 
buckets, because the dragon requires clean water. 

103 "vVooden Fish" is the name of the wooden drum with which the beat 
is kept in Buddhist recitation (it has also been adopted by many 
Daoists). 

104 Xiong Menglin, "The Lai Lineage and the Gods of Chetou, Cewu," 
THS 15, pp. 337-341 (cf. Lagerwey, pp. 32- 33). 

105 Lai Guangyao, "The Worship of the Ancestral Master Luo on Guilong 
Mountain, Sidu," THS 16, pp. 818-870 (cf. Lagerwey, THS 15, pp. 
33- 35). 

106 Hu Xunrong, "Temples and Festivals in Caijiang Township," THS 
18, pp. 32- 36 (cf. Lagenvey, pp. 26-27). Hu reproduces the Chan he 
scripture in an appendix. 

107 Huang Chengli, "Economy and Customs in Huaitu," THS 24, pp. 
691-695 (cf. Lagerwey, THS 23, pp. 31- 32). 

108 ZhongJinlan, "The Yang Lineage and Religious Practices ofYangbian, 
Shibi," THS 24, pp. 609-611. 

109 Liao Shiyao, "The Lineage and Customary Beliefs of the Liaos of 
Jiuzhaitang," THS 24, pp.739-740. 

110 The Seven Maids are also smallpox goddesses. 
III Zhang Sijie, "The Temple of the Women Immortals in Ganzhou," 

THS 7, pp. 114-141 (cf. Lagerwey, pp. 10-11). 
112 The Nine Sovereigns are probably the gods of the nine stars of the 

Big Dipper. 
113 Li Fanghong, "Customs of the Shangyou County Seat," THS 7, pp. 

280-282 (cf. Lagerwey, p. 22). 
114 Deng Guangchang, Huang Ruiyi and Zhang Guoyu, "The Worship of 

the Old, Second, and Great Auspicious Buddhas in Ninghua," THS 
11, pp. 232-234 (cf. Lagerwey, p. 20). 

115 Luo Huarong, "An Investigation of Traditional Society in Shibi," THS 
24, p. 503 (cf. Lagerwey, THS 23, p. 37). 

116 ZhongJinlan, "The Yang Lineage and Religious Practices ofYangbian, 
Shibi," THS 24, pp. 612-613 (cf. Lagerwey, THS 23, pp. 28-29). 
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117 Liao Shiyao, "The Lineage and Customary Beliefs of the Liaos of 
Jiuzhaitang," THS 24, p. 740 (cf. Lagerwey, THS 23, pp. 29-30). 

118 Liao Shanjin, "Economy and Customs in Quanshang," THS 23, p. 133 
(cf. Lagerwey, p. 30). 

119 Zhang Yinxiang, "Lineage, Temple Festivals, and the Economy in 
Zhongsha," THS 23, pp. 392-393 (cf. Lagerwey, p. 30). 

120 Hu Duntao, "Customs of the Women ofYongning," THS 29, pp. 294-298 
(cf. Lagenvey, p. 15). I first encountered the shoe custom in a lakeside 
Niangniang temple in Jiujiang (central Jiangxi, along the Yangzi). 

Chapter 4 

1 Originally published in Chinese in Faguo hanxue 4 (Sinologie chinoise, 
1999), this chapter was published the following year as "Du caractere 
rationnel de la religion chinoise" in the Bulletin de l'Ecole fraru;aise 
d'Extreme-Orient 87.1, pp. 301-315. I am including it here, with minor 
modifications, as a concluding essay about Chinese religion as "system" 
not only because it attempts to reach a higher level of generalization 
than the preceding chapters but also because, to do so, it incorporates 
the mantic, Buddhist, and Confucian elements largely absent from 
those chapters. 

2 The philosopher Wang Fuzhi is a typical example of the hardening of 
literati attitudes with respect to the "two religions." See my "Du bon 
usage de la comparaison: reflexions suscitees par Fran<;;ois Jullien, 
Proci!s ou creation," in Etudes Asiatiques XLVIII.2 (December 1992), pp. 
567-580. 

3 Marcel Granet was no doubt the pioneer of this way of understanding 
Chinese religion. 

4 Although the mantic, ritual, and theological components of the 
symbolic system all have histories that can be traced back to pre-
imperial and, in some cases, even pre-historic China, the focus of the 
present chapter, based on fieldwork, is inevitably late imperial and 
Republican China. 

5 For an example of this kind of late lineage development, see my 
"The Li Lineage of Hukeng," in Di'er jie hejia xue guoji yantao hui 
lunwen ji, edited by Lau Vee Cheung (Hong Kong: Institute of 
Asia-Pacific Studies, the Chinese University of Hong Kong, 1995), 
pp. 101-168. The phases of spatial expansion and the features of 
lineage development are, of course, in a relationship of logical, not 
necessary correspondence. The lineage register has its own logic of 
development: full information on the birth and death of both men 
and women usually appears quite late, but earlier than information 
about adoption, early deaths, the origin of wives, and the names 
of daughters and their husbands. The latter are all signs of a well-
developed lineage, as is the claim of high ancestry. 
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6 See Zhang Quanqing, "Gods and Lineage in the Hutian Zhang Clan 
of Wuhua ," in Village Religion and Culture in Northeastern Guangdong, 
THS 5, edited by Fang Xuejia, p. 9. Wuhua, like most of the counties 
mentioned in this essay, is in northeast Guangdong province. 
Xue Fansheng, "Folk Customs of Maoxing Village, Xingning," THS 5, 
pp. 106--140. 

7 Xue Fansheng, "Folk Customs of Maoxing Village, Xingning," THS 5, 
pp. 106--140. 

8 See my introduction to the volume cited in note 6 above, p. 14 for 
the English, p. 57 for the Chinese text. As most of the examples below 
will be taken from this introduction - itself composed of summaries 
of the essays in the book - references will be inserted in the text in 
the following manner: (Lagerwey, 14, 57). As in Chapter 3, titles of 
the original essays will be given here in English, and in Chinese in the 
Bibliography. 

9 Xiao Xuefa, "Folk Customs of Sandun Village, Dabu," THS 5, pp. 
390-404. 

10 Master Yang is more widely known by the less formal title Yang 
taibogong ~:;t1s0, Great Duke Yang. 

11 No matter what the physical orientation of a building in China, its 
symbolic orientation was always south-facing, and the symbolic center 
of a constructed or otherwise developed space was always in the center 
of the symbolic north side, that is, in a house, in the middle of the 
wall facing the main door. This is where the head of the household 
received whoever entered his house (in a banquet, the same spot was 
often reserved for the honored guest). This manner of occupying 
space is characteristic, in the first place, of the emperor himself, who 
is described conventionally as "seated facing south" (nan mian er zuo 
l¥fITOjffl~). This paradigmatic position of the emperor explains why, in 
China, the left is Yang (masculine) and the right Yin (feminine) for, 
when facing the south, the emperor had the rising sun - location of 
the heir apparent 's house - on his left and the setting sun , site of 
the earth god's altar, on his right (see above, the Introduction). 

12 The character here translated "name-symbol" is fu 1'~, a term more 
usually translated "talisman. " Fu are symbolic "seal " (zhuan ~) 
characters which represent divine names; their inscription on the 
stake makes the god "presen t OO and thereby keeps demons at bay. 
I translate it "symbol" for the simple reason that it has the same 
etymological origin as the English word. 

13 Xie Liyan, "Marriage, Funeral, and Other Festivals in Heping zhai, 
Dabu," THS 5, pp. 77-105. 

14 Chen Jiasheng, " Customs and Lineages of Xintun Village, 
Longchuan," THS 5, pp. 427-441. 
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15 Yang Zuwu, "The Customs of a Longchuan County Village," THS 5, 
pp. 165-197. 

16 Recent research is making it increasingly clear that this kind of local 
Daoist protector god - associated in the southeast with the Lushan 
school Il3l ill of Daoism and in the southwest with the Meishan school 
;f!lJill - is common throughout southern China. 

17 He Futian, "God-Worship in Gongdong Village, Longchuan," THS 5, 
pp. 405-426. 

18 Xiao Wenping, "The Worship of the Gods of the Nine Temples of 
Longqi in Fengshun," THS 5, pp. 267-288. 

19 Xiao Wenping, "An Analysis of Gongwang Worship in a Meixian 
Village," THS 5, pp. 289-319. 

20 Ever since pre-imperial days, exaggerated impoliteness was one 
of the preferred methods of exorcists (excessive politeness, by 
contrast, is appropriate for the gods): see Donald Harper, "A Chinese 
Demonography of the Third Century, B.C.," Harvard Journal of Asiatic 
Studies 45.2 (1985), pp. 459-498. 

21 As is well-known, li fl, or ritual, was an undifferentiated gamut 
ranging from etiquette to liturgy and including taboos. Another word 
for ritual, yi 1.N" was often glossed by the homophone 1[' meaning 
"appropriate action." 

22 It should perhaps be added that equal access and mechanical 
rotation are paradigmatically typical of cults in their earliest phases 
of development. As time moves on and one of the original parties 
to an alliance between newly arrived equals outpaces his neighbors 
demographically and economically, he may well begin to take over 
control of what was once a jointly run temple. This is the case, for 
example, of the Hukeng Li lineage described in the article cited in 
note 5 above. Mary Somers Heidhues finds a similar phenomenon 
among the hongsi associations of Hakka miners in "Vest Borneo: "This 
overview suggests that, while small, new hongsis might be egalitarian, 
the older and larger the operation, the less likely it was to be an 
association of equals"; see her "Chinese Organizations in "Vest 
Borneo and Bangka: Kongsis and Hui," in "Secret Societies" Reconsidered: 
Perspectives on the Social History of Modem South China and Southeast Asia, 
edited by David Ownby and Mary Somers Heidhues (Armonk, NY: M.E. 
Sharpe, 1993), p. 77. 

23 See Wu Cheng-han, "Temple Fairs," pp. 79, 103, and Ill , for 
references to gambling at temple festivals. The second, from a Henan 
county monograph, reads: "Some city scoundrels take gambling as 
their profession. On the days of parading the gods, more people 
gather to gamble on chess matches, betting games, cock-fights, quail-
fights, cricket-fights and cards, without any regret for losing all the 
possessions their families own." 
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24 dioceses =+1J]1i"t, 75,183 

administrative village (xingzheng cun 
1~~~t), 102, 106, 154, 156 

all under Heaven (tianxia 7C ~), 16, 
44 

alliance, 27, 75, 88, 97, 99-100, 
102, 106--07, 169, 207 

Arnoghavajra (Bukong ~~), 38 
ancestor rites, 2, 9 
ancestor tablet, 21, 161 
ancestor temple, 97 
ancestor worship, 3, 8-9, 26, 51, 

161, 179, 188 
ancestral hall, 51, 105, 129, 149 
an long ~fl!! (pacifying the dragon), 

15,132,142,155,161,170 
appropriate, 30, 42, 79 
Moka (King) 1fIlJ1'f::E, 30, 34, 38 
Auspicious Buddha Et'f~, 145, 

149, 199, 204 
auspicious rituals (jili Ett), 10 
authentic officer (zhenguan J'l.:'§), 

12, 190; see also earth god 
autumn equinox f:k:5t, 61, 64 

Bai Yuchan BCE"i (fl. 1209-1224),77 
bang t¥t (placard), 97, 100-01 
begga~ 114, 124, 126, 129, 134, 196 
Beijing, 46, 48, 52, 186--87, 194, 197 
Bianzheng lun mlE~, 29 
big lineage (daxing::k iJ.1), 156 
Big Mountain Person ::k ill A, 116 
Bixia yuanjun ~'Ilt5Gtt, 93, 187 

black magic, 65 
blood sacrifice, 6, 8, 11,33-4,64-5, 

79,87,173-75 
blood, 2, 6, 8, 11, 15-6, 21, 33-4, 

64-5,79,87,92,98, 100-01, 
110, 112, 126, 160, 171-75 

Board of Rites, 42 
boat, 105, 110, 120-31, 134, 136, 

138, 148, 155, 163, 165, 167, 
170,196,200 

Bogong 1s0, 102, 162-64 
bondservant, 128 
bones, 20-1, 38, 69, 119, 138-39, 

158, 196 
Book of Rites (Liji tti'fc.), 4, 6, 22, 50, 

184-85, 196 
Book of Transformations (Huashu fl:: 

iiIf), 43, 86, 185 
Bozhou ~j+l, 27, 35-6 
bridge plank Ian tern ;f&;l1f, 111 
Buddha's birthday, 31, 33 
Buddhism, vii, 6, 10-3, 28, 30-8, 

41-5, 51-2, 70, 153, 171-76, 
180-83, 191, 194, 196 

Buddho-Daoist, 32, 34, 103, 183 
buffalo, 41, 112, 126, 140 

Caishen Mt$, 130 
cakravartin king, 35 
calligraphy, 10, 177 
Calvin , John , 179 
Calvinism, 2-3, 5, 179, 211 
camphor tree t:$:~t, 105, 188 
Cantonese, 110, 141, 158, 170 
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Cao-Wei, 29, 39 
Catholic, 2, 43 
cave-heaven (dongtian il"l7C), 37 
celestial writs (tianshu 7Cil), 70 
Central Peak (Songshan ~LiJ), 32, 67 
Cen tral Prime (Zhongyuan tpj[;), 

95, 103 
chance, 28, 44, 154, 169 
Chang'an, 32, 37-8 
Changting county ilt1T!f- (west-

central Fujian), 97, 99,101, 
107-09,116,139-40,143-46, 
196, 199, 204 

chaohua til.: see pilgrimage 
ChenJinggu [It!zj'Jfrti, 102, 162, 187, 203 
ChengYi;f¥.&rj (1033-1107),50 
Chenghuang ~~: see city god 
Chengzu (r. 1295-1307),47-8 
Chengzu (r. 1403-1424),48-9,51,89 
chess, 138, 141, 169, 196,207 
Chongyi county *~!f- (southwest 

Jiangxi), 104, 139, 198, 203 
Chunjie lffW (month 1): see New 

Year 
circuit, 42, 106--08, 113, 120, 164 
city gate, 122, 196 
city god, 49-50, 84, 115, 126, 171, 194 
civil rites, 2, 10, 80, 179 
community, 5, 8, 11-5, 30, 33-4, 

44-5,65,69,74,86,93, 104, 
169-70, 187 

compassion (ci ~), 31, 36 
complaint, 64, 84-5, 127 
confession, 57, 59, 65, 69, 71-2, 104 
Confucian, 1-10, 16, 19, 23, 30-1, 

36,39,43,50-1,87,90,136, 
146,153-54, 164,173-76,183,205 

Confucianism, vii, 6, 11, 19, 21, 28, 
30,34,38,52,180 

Confucius, 3, 27, 29, 40, 179, 181,211 
continent of the spirits (Shenzhou 

t$1+1),13 
cosmic energies, 16 

cosmology, 7, 16, 29-30, 39, 43-5, 
78,80 

cosmos, 19, 70, 90, 92 
county seat, 96, 100-01, 108, 119, 

122-25, 129, 132-37, 148, 151, 
158, 196, 199 

Covenant of Orthodox Unity with 
the Powers (Zhengyi mengwei 
lE~~JZX.), 66 

Cui Hao ~YJIi- (381-450),31 

Dabu county :::k:J:1Il!f- (northeast 
Guangdong), 108, 159-62, 167, 
199, 206, 213 

Dai Liang l1;~ (1317-1383),90 
dance, 15, 28, 88, 190-10, 136, 139, 

149, 203 
dao iI (prayer for favor), 59, 189 
dao m (way), 23 
Dao'an m~, 34 
Daode jing mtt\~Jll:, 35, 182-83; see 

also Laozi 
Daofa huiyuan mi*irj[;, 81, 90 
Daoist sacrifice/offering: see jiao M 
Daoist temple for the Veneration of 

Emptiness (Chongxusi *m:~), 33 
Dark Thearch: see Supreme Thearch 

of Dark Heaven 
Dashi ::k±, 102, 163 
daughte~ 29, 62, 93, 135, 150, 205 
Dawang ::k::E: see earth god 
demon, 10, 32, 45, 53, 57, 60, 63-7, 

75-83, 87, 89, 91-2, 99, 102-05, 
116, 118, 123-24, 127, 131-33, 
136, 145-46, 160, 166-68, 190, 
200, 202, 206 

Deng Bowen ~~1Si~, 78 
Di * (high god), 20-3, 26, 35, 49, 

81, 171 
Dingguang JEft, 43, 96, 105, 107, 

109,112,129-30,134,143,146, 
149,176,185,198,203 

Dingnan county JEl¥f!f- (south 
Jiangxi), 127, 202, 206 



Dipper Mother: see Doumu 
Discourse on the Two Religions (Erjiao 

lun =#jilifU), 34 
distributing energies (sanqi Wc31R), 66 
divination, 22, 127-28, 139-40, 151 , 

168-69, 196 
divine seat (shenwei t${ll), 100, 144, 

159 
diyuan ±{jJ,#~ (territorial affinity), 19 
Dizang ±{jJ,~, 84, 151 , 176 
domestic altar (shenkan t$il), 9, 

103, 132, 160 
domestic animals, 12, 97, 124 
doufa F~1* (magic warfare), 88, 

130,140 
Doumu 4£t, 130, 148 
dragon arteries (longmai llUiK), 15, 

111 , 142, 155,200 
dragon dance, 15 
dragon energies (longqi 1l!l:31R), 163, 

170 
Dragon King 1l!l:::E, 123, 142, 162 
dragon lantern ll~, 111, 134, 155, 170 
dragon site 1l!l:1I:, 159-60, 200 
dragon, 15, 37, 67, 107-11, 123-24, 

127, 131-34, 138-49, 155, 158-67, 
170,192,196-97,200,204 

dream, 27, 36-7, 41, 112, 128, 138-39, 
142-43,196 

drought, 28, 48, 103, 107, 129, 136, 
139, 142, 146, 162, 204 

drummer, 124, 136, 165 
Du Guangting ti:J1t!li (850-933), 

38,74-5,83, 191 
Du anwu JIffillf (5/5),47,79,95, 

122-24 
duck, 127, 133, 157 
dugu Jl.]}Jl (salvation of the solitary 

souls): see Pudu 
Duke of Thunder (Leigong ~0), 

140-41 
Duke-King and Lord of Wealth 

(benfang fuzhu gongwang ;zj';::f1Jtlfi 
±0::E),97 
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Duke-King Pangu ~r±l0::E, 102, 198 
Duren jing [ltA~Jll: (Book of Salvation), 

69 

earth god altar (she til, 7, 12, 14 , 
49,98,166 

earth god, 7-9, 12, 14, 16-7, 21, 29, 
34,49,67,82-3 ,98-100 , 110 , 
112, 124, 129, 132, 146, 155-59, 
163, 166-67, 171-72, 188, 190-91 , 
196-97,200,206 

Eastern Peak )IHit\, 12, 53, 79, 82-5, 
90-1,93, 115, 117-18, 123, 174, 
187, 192, 194, 200 

eaters of meat (rvushizhe ~ittf), 22 
Eight Articulations J\'W, 61, 69 
energy (qi 31R), 15-7, 60-3, 65-70, 

80,82,95,98,108,159,161, 
163-64, 169-70, 185, 190 

enfeoff, 45, 75, 78-9, 81, 91-2,101, 
113, 119, 128,201 

epidemic spirits (wenshen il1H$), 
121, 123, 167 

epidemic, 92, 102, 120-22, 136-37, 
165, 167, 196 

equal, 6, 16, 35, 91,154, 166, 169, 
180, 207 

ethnography, vii, 128, 157, 171-72 
Evidential Miracles in Support of 

Daoism (Daojiao lingyan ji m#j'iIi 
,~~i'fc.), 74,83,191 

excessive offering, 63 
exorcism, exorcistic, 9-12, 44-5, 

47,76,79-81,83-4,88,92,102, 
167,173,175,192-94, 197 

exorcist, 10, 76-8, 80-3, 87, 103-04, 
131, 173,207 

fa 1* (norm), 23 
Faguo 1** (fl. 396-409), 31 
Falin 1*$, 29 
fangshi ::1J± (master of recipes, 

techniques), 11, 25, 70 
fangsi DHE (private shrine, cult), 27 
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Fengdu '~:If~ (hell), 81,192 
Fengshen bang i-H$i1t, 87, 91 
Fengshun county J!I.!l]IIl'!!f, (northeast 

Guangdong),164,207 
filial piety (xiao 4:),24,62,92 
firecrackers, 102, 113, 132, 142, 160 
Five Agents (wuxinglifi), 29 
Five Camps (wuying li fit), 14 
Five Peaks lim, 37, 48, 65 
Five Thearchs (wudi li'fi'f), 25, 29, 

64,70 
Five Thunders li~, 82 
flag, 72-3, 104, 113, 126, 131, 142-45, 

147-48,164 
Flaming Mouths n.k~ 1=1: see Pudu 
floats (taige 1100),46,101,114, 

117,125-26,128,136,144 
flood, 21, 70-1, 76, 125, 132, 134, 165 
food, 11, 22-3, 59, 103, 109-10, 

116,134-35, 145, 147-49, 160, 
166, 196, 200 

Four Marshals, 82, 195 
Four Saints IJ]~, 40, 45, 78 
four seasons, 62, 189 
Fuhu 1fi:m., 107-09, 115-16, 143, 

146, 149, 199 
funeral, 11, 13, 76, 80, 83,103,161, 

163, 166, 193, 206 
Fuzhou tliHi'[, 122, 135-36 

gambling, 112-14, 168-69, 196, 207 
Ganzhou ~j+1 (south-central 

Jiangxi), 148, 204 
Gaozong (r. 452-65), 33 
Gaozong (r. 649-83), 38 
Ge San lang .!i :=::fl~, 101 
Gehu gongtai iJ!it1ijlj0:;t (Grandpa 

Gehu), 107 
generals (jiangjun ~~riJ ), 53, 58, 61, 

66-8,73,78,82,98,115, 118, 
121-22, 141, 192, 197, 199-200 

Genghis Khan, 47 
gentry, 137, 163, 198,202 

geomancy (fengshui ma7t), 9, 108, 
158, 168 

Gezaoshan .!i-f§ ill, 47 
give passage to the dead (dusi 1i' 

9£),85 
glutinous rice, 122, 135, 137, 158 
god of cereals, 134 
god of the earth: see earth god 
god of thunder, 78 
god-hopper / ing (tiaoshen lfJEf$), 

114,134 
gongde tang JfJtf,1jt (halls of merit), 

12,36 
Gongwang (Duke-King 0::E), 97, 

102, 163-65, 167, 198,207 
grave, 5, 9, 36, 58, 64, 117, 145, 

150, 155-59 
Great One (Taiyi :;t~), 20, 24-7, 

46,60-1,68, 181-82 
Great Peace (Taiping :;t"fL), 32, 57, 

62-3, 103, 136, 198 
Great Yang Grandpa ::k~Jij0, 113, 121 
Great Yin , 63 
grievance, 60, 127-28 
Guan Yu ~.lJ.lJ, 80 
Guandi ~'fi'f, 129-33, 136, 162, 

172-73 
Guangong ~0, 93 
Guangwudi (r. AD 25-57), 26, 39 
Guanyin Wlif, 43, 53, 74, 96, 99, 

105, 109, 113-14, 116, 130, 
132-33, 135, 143, 148-49, 151, 
155,162,165-67,176,191 

guild, 43, 110, 117-18, 122, 129, 
135-36, 199 

gushi peng rfl.tJlIl: see float 
gushi t.k.: see float 

Hakka, 9, 12, 14,95, 97, 100, 117, 
130, 153, 158, 163, 170, 186, 
188, 196, 198, 203, 207 

Hall of Light (Mingtang 1JJl1jt), 23, 
25-6,29,40,62-3 



Han dynasty (206 BC-220 AD), 
24-30, 38-9, 45, 49, 60, 70, 
80-1, 84, 153, 170, 175, 181-82, 
188-191,200 

Han Xin ~f~, 118, 200 
Handi f1t1i'f, 117-18, 202 
Hangzhou, 46-7, 137, 197 
harmony, 44, 63 
He Chong {OJJt (292-346), 31 
healing, 10, 42, 57, 59, 63, 65, 70, 

119, 146, 175, 189 
Heavenly Mandate (tianming 7Cilr), 

17,20,25,48-9,185 
Heavenly Master (tianshi 7Cfli1J), 9, 

29, 32, 47-8, 57, 65-70, 75, 79, 
83,85,89-90,92,101,132,183, 
188, 190-91 

Heavenly Worthy of the Primordial 
Beginning (Yuanshi tianzun 5G 
~i'17C:~n, 35 

Heavenly vVorthy of Universal 
Transformation by the Voice 
of Thunder (Leisheng puhua 
tianzun ~~ff{~7C:~n, 90-1 

Heavenly vVorthy who Saves from 
Distress (Jiuku tianzun ~*7C 
.),72-4,191 

heterodox temple, 65 
home of the dead, yin houses 

(yinzhai ~!£), 9,155,158 
Hong Mai m~ (1123-1202),45, 

76-7,82,85 
Hongtong, 88 
horse, 72, 108, 114-15, 125-26, 

137,141 
hot coals, 104, 135 
Houji J§t~, 22, 122, 146 
house/ home of the living (yangzhai 

~!£), 9-10, 15,36,65,72-3, 
79, 103, 121, 123-24, 126-27, 
129, 132-36, 148, 150-51, 154, 
156-62, 166-68, 186, 197, 206 

Houtu J§ ±: see earth god 
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huahu {~8Jl (conversion of the 
foreigners), 35-7, 47, 183 

Huandi (r. 146-68), 27 
Huang Chao rebellion (878-884), 

38-9, 75 
Huang Gongjin 1t0Ji, 79, 193 
huangdi !j!1i'f (August Thearch, 

emperor), 5-6,9, 20, 23-42, 
45-54, 58, 74-6, 80-1, 89-91, 
101, 119, 124, 174-76, 181-86, 
190, 192, 201, 206 

huanyuan ~~ (pay/repay a vow), 
vow-payer, 59,104,112,118, 
126, 136, 139, 142 

Huashan .ill, 32,133 
Huijijingang .fWi:~:ili:liiJtl (Ucchusma), 

81 
Huizong (r. 1101-26),40-2,46-7, 

76, 184, 186 
humanity (ren {=), 31,92 
Hunan opera (qiju:f~Jtl), 117,132,148 
Hunan, 103, 110, 117, 125, 132, 

139-40, 148, 200 
hungry ghost, 163 
hunter, 139, 145 

illegitimate/ illicit cult (yinsi i'HB), 
38,41,153 

image, 23, 27, 31-2, 35, 37-8, 41, 
45,47,53,72,86,105-06,138-39, 
142, 153, 164, 182, 188 

immortal (xian flU), 25-6, 28, 35, 
39, 61, 67-8, 70, 82, 96, 99, 
101-02,106,113,117-18,123, 
129, 133, 135-42, 145, 147-48, 
151, 159-60, 169, 176, 197-98, 
201, 203-04 

Immortal Master {JlJfli1J, 101-02, 106, 
160, 197-98 

inauspicious rituals (xiongli 129ft), 10 
incantation , 57, 63, 87, 160 
incense and flower monks (xianghua 

he shang w1tfll r'ID), 137 
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incense ash, 120, 139, 143--45, 147, 161 
incense-fetching, 196 
infused energies ttJiR, 67, 190 
inherited burden 71.~, 62 
inspection tour, 64 
Interdict the Altar ~tltl, 74 
irrigation, 88, 114, 204 

Jade Emperor, 41, 45, 81, 124, 201 
Jesuits, 1-5 
Ji Hui (558-630),35 
Ji Shanxing, 40 
Ji'an r±f~ (centraIJiangxi), 147 
Jiang Shuyu JPftJ~ (1162-1223),85 
Jiangle county ~~~!% (northwest 

Fujian), 120, 133, 201-02 
Jianning county ~$!% (west-central 

Fujian), 111, 122, 135-36, 142, 
199,201,203 

jiao M (Daoist sacrifice, offering), 
8-13, 19, 24-5, 33, 40, 43, 46, 
48, 50, 58-9, 62-3, 65, 70, 
74-80,89-92,95-110,113-16, 
122-23,127-39,142-49,151, 
156-67,180,184,191,196,198, 
200-03 

Jigong ~0, 176 
judgment, 79, 93, 104, 200 
judicial attack lIf~Wt, 125 

Kangwang JllO=', 130-31 
kaozhao ~i3: see summoning and 

examining 
karma, 10,43, 69-70, 175 
Khubilai Khan (r. 1260--95),46--7,89 
King of the Undenvorld ~,m::E, 150 
knife-chair, 122, 134 
Kou Qianzhi %t~;t (d. 448), 12, 

31,49,67,175,185 
Kuang Heng g~ (fl. 31 BC), 26 
Kunlun, 28, 67 

Lady xA, 102, 130, 133, 136-37, 
140, 151, 201, 203 

lailong * ll!l: (arriving dragon), 158--59; 
see also dragon arteries 

landscape painting, 177 
Lantern Festival, 100, 110 
lantern, 100, 102, 104-05, 109-11, 

114, 117, 127, 130-31, 133-34, 
155, 170 

Laojun :r;tt, 101 
laowu :r;~ (house of the first 

ancestor), 157 
Laozi zhong jing :r;'f tp~Jll: (Middle 

Scripture of Laozi), 60, 63-4 
Laozi :r;'f, 16, 36, 40-1, 57,182; 

see also Daode jing 
Lechang county ~I§!% (northwest 

Guangdong), 140 
leftovers, 22-3 
Legalists, 23 
legitimacy, legitimization, 19, 29-30, 

36--7,55,171,173 
Li Daoyuan Hl!~m5G (d. 527), 32 
Li Deyu '¥tt\l'f, 38 
Li Hanguang '¥~ft, 36 
li rl (ritual), vii, 3-16, 19-25, 32-4, 

37-44,48-51,57-93,97-8, 
102-05, 110--12, 115, 119, 121-25, 
130-33, 137-42, 147-54, 158-61, 
166--70,174-75,180--202,205,207 

Liancheng county iI:tm!% (west-
central Fujian), 99,107, 117, 
125, 129, 137, 202-03 

liandu ~J:lt: see symbolic alchemy 
libationer ~iW, 57, 67-8 
Lidai chongdao ji Mfl:;*mi'fc 

(Veneration of the Way through the 
Ages), 38 

Liji rli'fc (Book of Rites), 4, 6, 22, 50, 
98, 184-85, 196 

Lin Lingsu *,H!Ii~ (1076?-1120), 41 
lineage hall, 19, 50, 110, 114-15, 

119,131,149,158,165 



lineage land, 119 
lineage registers (zupu ll*~), 51, 

111, 114, 119, 135-36, 157-58, 
199, 205 

lineage segment (jangm), 110, 
114, 135, 159 

Lingbao iIi., 10,35,69-70,76, 
136, 190-91 

lisheng fl't (Confucian ritual 
specialist), 9,165 

Literati Peak (Wenfeng Xili~), 155, 158 
Liu Daoming ~Umij!J, 47--8 
Liu Hunkang ~U¥l't'* (1035--1108),41 
Liu Yongguang l'lUflft (1134-1206),85 
Lizong (r. 1225-1264),47 
local gods, 13-4,26-7,42-3,49, 

75, 77, 79, 82-3, 87, 117, 129 , 
162-63,165-66,174-76 

local society, 1, 14-5, 19,24,28,42, 
49-55,84,95,171-72,174-76 

locust, 107, 146 
Longchuan county ll!l:}II!f- (north 

central Guangdong), 155, 162--63, 
206--07 

longevity, 15, 148, 170 
Longhushan ll!l:iJELlJ, 47-8, 52, 82, 

85, 137 
Longmen schoolll!l:r~iJ&, 52, 54, 187 
Longnan coun ty ll!l:l¥f!f- (south 

Jiangxi), 127-28, 202 
Longshu ll!l:~t (Nagarjuna), 81,104 
Lord of the Dao, 60, 72-3 
Lord of Wealth (benfang fuzhu 

gongwang ;zj';::f1Jtlfi:E), 97-8, 103, 
110-11, 117, 124, 127, 129 

Lord on High (Shangdi L 'fi'f), 78; 
see also Supreme Thearch and 
Thearch on High 

Louguan ~W! (Pavilion 
Hermitage), 35-6 

loyalty (zhong ,lit',), 30,92 
Lu Dongbin 811"].,88-9,138 
Lu Shizhong ~lIiftp (fl. 1107-1134), 

76--7 
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Lu Xiujing ~1~iW (406--477),12 
Luban ot-.l!JI, 160 
Luogong the Ancestral Master ,\10 

tEl. fmJ, 1 44-46 
Luohangong ,\lf1t0, 107-08, 199 
Luoyang, 33, 35, 37, 74, 175 
Lushan Il3lLlJ, 98,105,140,159, 

196--97, 207 
Lutheran, 2 

magic warfare (doufa F~i*), 88, 
130,140 

Mahayana, 69 
making blessings (zuofu 11=tlfi), 102 
mantra, 69 
Maoshan ~LlJ, 34, 41, 47, 76,82, 

130,141 
market town, 52, 96-7,105-06, 

109-111,113,116-17,119,134, 
136, 147, 156--57, 187, 196 

marriage, 29, 65, 132, 148, 163, 
201, 206 

married priest, 107 
Marshal Ma ,~5f;arjJ (Huaguang '$ 

ft), 93,121,164 
Marshal Wen i~5f;arjJ, 43, 79, 82, 

121, 173, 185, 193, 195 
marshals (yuanshuai 5f;arjJ), 78, 82, 

90,93,195,201 
martial arts, 101, 109, 130 
martial gods, 78, 80, 82, 90 
mask, 22, 117, 134 
Mazu !L!§tEl., 130, 133-36, 143-44, 

172-73 
meat-eating (chihun pZ;Jl), 12, 117-18 
medium, 6, 44, 46,77-81,83,86--7, 

98, 101, 134- 35, 151, 163-65, 
173, 193 

memorial, 31, 34, 38, 50, 65-8, 71, 
77,79,82-3,87,90, 102, 104, 
139, 147-48, 163, 165, 191 

Mengliang lu ~J;il;(BK (c. 1275),46--7, 
197 
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merchant, 43, 108, 110, 113, 117-18, 
136, 140, 197 

merit, act of, 72-3, 79 
merit, rituals of J}]j,f" 71, 73, 84, 86 
mid-autumn (Zhongqiu r:ptk), 95, 

115, 151 
military/civil, 7, 9-10, 80, 82, 89, 

103-04, 171 
Mingqi county ij!Jt~!f, (west-central 

Fujian), 107-08, 136, 199, 203 
Mingtang ij!J1it: see Hall of Light 
Minqing county 1!tlJ,/f!f!f, (northeast 

Fujian),122 
minsu B.\f~ (folk customs), 153, 

199,206 
minzhu B.\± (Lord of the People), 101 
miracle, 6, 42, 74-5,175,191-92,202 
mixed lineage village (zaxing *l!&), 

157 
modernity, 2, 5-6 
Molangxiansheng lllifl~7t':t (= Daoist), 

114 
Molangxian lllifl~fJlJ (= Daoist), 135 
monasticism, 176 
monk, to become a (chujia t±:liiR), 31 
Most High Old Lord (Taishang 

laojun :;\I: L:r; tt) , 31, 35 
mu 'au *{/.lj: see puppet theater 
Mulian §lif, 118-19, 131, 175, 202 
music, 46,63,89-90,103,115,143 

Naihe Bridge *'1ilJl\t, 125 
nail-chair, 164 
Nammolao l¥f~f13, 103, 110 
Nammoxian l¥f~fJlJ, 121 
Nanfeng coun ty l¥fJ!l.ll!f, (east-

central Jiangxi), 112, 147 
narration, narrative, 4, 78, 88, 96, 

173,175-77 
natural village (ziran cun § ?~H), 

99, 106, 154, 156, 163-64 
Nazha IIJJ~Dt (Nata), 81, 104, 123 
neo-Confucian, 3-6, 10, 16, 50, 176 

New Year (Chunjie lFfip) , 15,95, 
117, 120, 145, 156, 166 

newborn, 61, 150 
Niangniang ftUt 123, 205 
nightmare, 65 
Nine Con tinen ts (jiuzhau jL1+1) , 21, 

32, 67 
Nine Ladies jLft(;ft~ft~, 149 
Nine Sovereigns jLlj!, 148-49, 204 
Ninefold Darkness jL@,j, 69 
Ningdu county $:If~!f, seat (east-

central Jiangxi) , 117, 119,123, 
125, 146-47, 200-02 

Ninghua coun ty $f~!f, (west-
central Fujian), 107, 119, 122, 
133, 146, 149, 199, 204 

Nin th Lad of Lushan Il3l ill jLfl~, 105 
nominalism, 2, 5 
North Celestial Pole, 20 
Northern Qi dynasty, 33-4 
Northern Wei, 30-4 
Northern Zhou dynasty, 32, 34 
Nuo 1~1t 114, 117, 134 

Old Buddha r±l~, 107, 112 
Old Official :r;'§, 118 
open-air altar (tan Jl), 97, 116, 

162-63 
opera, 87, 101-03, 105, 109, 111-14, 

117-20,122,125-26,128, 
131-33, 136-37, 142, 148, 196, 
200-03, 207 

orchestra, 97-9, 109, 115, 125-26, 
128-29, 145, 147, 158 

orphan soul: see solitary soul 
Ouyang You Iltt~~tt, 142-43 
Ouyang zhenxian 1ltt~~J'l.:fJlI, 128-29, 

137-39, 203 

palanquin: see sedan chair 
paper money, 100, 112, 131, 139, 

145, 165 
papier-mache, 116, 121, 136 



parade, 31, 46, 101, 106-07, 109, 
111,114-37,147,170,198-99 

Pardon Giant ::k~!l:A (= LlJ::kA), 127 
pardon, 104, 127 
peach, 113, 123, 140 
Perfect Lord xu: see Xu Zhenjun 
Perfect vVarrior, True vVarrior 

(Zhenwu ~~), 40, 43, 45-50, 
53,78,82,92, 104, 132, 167, 
172,184-88,194, 197,203 

Perfected (zhenren ~A), 37,47,68, 
173-74, 190 

period of division (AD 220-589), 
28, 182, 191 

perverse, chasing/ sweeping the 
(zhuixie J!!$, saoxie 1$$), 98-9, 
101, 103 

pes tilence spiri ts: see epidem ic 
spirits 

petition, 42, 68, 77,83,88-9, 148, 190 
pig, 53, 98-101, 104, 109, 112, 116, 

122, 158, 200 
pilgrimage (chaohua lji,Jj$), 38, 82, 

88, 113, 139, 142-48, 185-86, 
192, 195, 199 

Pinghe county f-flh\\'f, (southeast 
Fujian),108 

Pingyuan county f-YJ)j(!f, (north 
Guangdong), 102, 198 

plague god, 16, 79 
Plato, 2 
popular religion, 6, 11, 14, 27, 

82-3,87, 117, 153, 173, 175, 
188-90, 195, 198 

population register, 65, 67 
powerful officials (lingguan 1!Iitn, 

78,93 
prestige, 30,119,148,159,170,202 
primordial energy, 60-1 
procession, 33, 43, 96-8, 102-03, 

106, 108-10, 113, 118, 120-23, 
126-33, 140, 148, 155, 165-66, 
170,175,195,197,201-02 
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Pu'an ff~, 11, 102, 104, 175, 197 
public/private, 62, 152 
Pudu ffflt (Universal Salvation 

rite), 11-3, 115-16, 129-30, 
155, 166 

puppet theater (mu'ou *{IIl), 99, 
102, 106, 115, 117, 136--37 

PureJiao of Great Peace :;tf-yI'fM, 103 
Pure Land, 74, 191 

Qin dynasty (221-206 BC), 24-5, 
58, 181--82 

Qingcheng shan 1f:tJjl(LlJ, 75 
Qingliu county Yl'fi)[!f, (west-central 

Fujian), 126, 128-29, 133, 137, 
144, 202-03 

Qingming yl'flJJl (April 5), 95,156,158 
Qitian dasheng 7Jlf:x::k~ (Sun 

Wukong J',M!~), 130 
Qiu Chuji 1i~~ (1148-1227),47,52 
quanci ~~ (contract record), 58 
quanshu ~~ (contract writ), 58 
Quanzhen "£~ (Complete 

Perfection), 47, 52, 88, 117, 187 
Queen Mother of the vVest 

(Xiwangmu 1ffi::E£t), 28 
Queen Mother ::EJIij, 104 

rain, 48, 67, 79,87--8,90, 103, 106-07, 
113,119,129,132,141-42,146, 
152, 162, 196, 201, 204 

Rao Dongtian ~il"l:x (fl. 994), 83 
Raoping county ~f-!f, (northeast 

Guangdong), 108 
rationalism, 4, 153 
rationalization, 70, 176 
real presence, 2 
recitation, recite, 9-10, 28, 38, 

57,69,71-3,78,80, 103, 115, 
113-15,130,133,135,137,146, 
148-51, 163-64, 166, 204 

record-keeping, 59, 62 
Records of the Historian (Shiji 51: i'f[l.), 25 
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red rites (hongshi #.1.),7 
red turban, 10, 124, 160 
register of sacrifices (sidian tEJIIl.), 13 
reincarnation, 10, 34, 175 
remembrance, 2-3 
renao l\l!lI$J (effervescence, a good 

time), 170 
Renhua county 1=1U\,f- (northwest 

Guangdong), 103, 110,132, 
198-99,202 

Renzong (r. 1312-20),46,48,184 
retribution, 69, 71,74,84,151 
rice seedlings, protect the (bao 

hemiao {5fI:7f':B'f), 107, 146, 149 
Rites Controversy ::ktliil, 2, 5, 50, 

179,186 
ritual theatre, 10 
river lanterns, 104 
role, 7-8, 11-2, 24, 26, 34-5, 39-40, 

45, 50, 52-4, 67, 76-7, 80-4, 
88-91,96,167,171-72,174, 
176,185,193,195,197 

rooster, 60, 98-9, 102, 110, 122, 
142-43, 160 

rosary initiation (jiezhu ~:J7I<), 149-50 
rotation, 107, 112, 114, 121, 125, 

129,134,136,148,169,196, 
199,207 

Rulai ilQ*, 30, 34, 164 
Ruyuan county !¥U~!f- (northwest 

Guangdong),141,203 

sacred history, 92 
sacred territory, 14-5, 51 
sacrificial lands (jiaotian M EB), 115 
sacrificial writ (jiwen 9RX), 48, 165 
sai" (requital sacrifice), 59 
Sakyamuni, 38 
save the living (jisheng ~':t), 85 
Scorched Face ~jij, 116 
Scripture of Filial Piety (Xiaojing 4-

~Jll:), 36,130 
Scripture of Foreign Conversion (Huahu 

jing 1~8Jl~Jll:), 36 

secular, 5, 176 
sedan chair, 108, 110, 114, 116, 

118, 137-38, 158, 161 
self-cultivation, 45, 60 
sepulchral complaint, 64 
Seven Immortals -t;1JlJ, 117, 123, 201 
Seven Maids (Qigu -t;fr(j), 148, 204 
shaman, 3, 26-7, 41, 59-60, 88, 

167, 189 
shamanism, shamanistic, 7, 22, 28, 

88,154,175-76 
Shandaren w::kA (Mountain 

Giant), 103-04, 130, 166 
Shanghang county Li1c!f-

(southwest Fujian), 95-6,100-01, 
106,117,130,197-98 

shangong, 102, 130, 167 
Shangqing lingbao jidu jinshu L yj!f1!Ii 

W~lt:ili:'l!f, 85, 90 
Shangqing Lyj!f (Highest Purity), 

68,76,82,85,87,90,134,173-74 
Shangyou county L~!f- (southwest 

Jiangxi), 103, 130-32, 148, 198, 
202, 204 

Shanhai jing w1ilHJll: (Classic of 
Mountains and Seas), 13 

shaqi 1fHR (killer energies), 159, 
164,170 

shashen 1fH$ (evil spirits), 160 
Shenxiao t$1'f (Divine Empyrean), 

41,81,174,184,186 
Shenyueguan t$~im (Abbey of 

Divine Music), 89-90 
shi P (personator, cadaver), 7, 22, 83 
Shicheng county :5~!f- (east-

centraIJiangxi), 122-23,140, 
202-03 

Shi-Lao zhi f!f~;t: see Treatise on 
Buddhism and Daoism 

Shiyelao fmj~1~, 142 
Shizong (r. 500-515), 33 
Shizu (r. 424-452), 31-2 
Shizu (r. 1522-1567),49-51,54,186 
shoe, 10, 110, 128, 151, 205 



Shuihu zhuan 7j(liff~ (Water Margin), 
91-2 

shuihou 7j( 1=1: see water exit 
Sima Chengzhen P],~71.tJ'!, 36--7, 174 
single lineage village (danxing cun 

.!lift), 8, 97, 99, 103, 106, 157 
Six Heavens /'\7C, 65, 92 
Sizhou pusa 1\)[/j+I:j;'];, 176 
skeleton, 9 
smallpox, 123, 148-49, 201, 204 
solitary souls (guhun l'J1l~), 100, 

116, 129, 135-36,155,163-64, 
166--67 

somersaults, 140, 145, 196 
Son of Heaven (tianzi 7C7-), 7-9, 

13-4, 16-7, 21, 54, 186 
son, 7-9, 16, 29, 48, 60, 65, 78, 83, 

85,98-9,101,128,130,133, 
135, 148-49, 152, 156, 158-59, 
162,166,170,184,186,190,196 

Song dynasty (960-1279), 11-2, 
30,32-35,40-49,52,54,71, 
74,77-91,111,131,128,136, 
171-76, 184-85, 187, 192, 195, 
197 

Songs han ~ ill: see Cen tral Peak 
soul-ransoming ~i~, 125 
sou thern suburb sacrifice (nanjiao 

l¥I5e~), 26, 37, 39 
spirit house (lingwu 1!Ii~), 161 
spirit soldiers (yinbing ~~ or 

shenbingt$~), 10, 14, 35,83, 
90, 192 

spirit writing (juluan :jj(i';), 112, 
115, 135 

spiritual/material, 9, 14, 34, 43, 62, 
64-7,73,78,80-1,92,179 

spring and autumn (chunqiu If,fk), 
16,98,139,146 

stale energies r±13iR, 65 
stove god, 12, 16, 45, 103, 168 
stupa,34 
su blima tion (liandu ~flt), 85-6, 

90-1 
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suicide, 58, 85, 119 
summoning and examInIng 

(haozhao ~ 13 ), 83 
superstition (mixin ~f~), 1, 5-7, 153 
suppression of Buddhism, 38 
Supreme Thearch of Bright Heaven 

(Haotian shangdi *7CJ3i'f), 29, 
39-40 

Supreme Thearch of Dark Heaven 
(Xuan tian shangdi 1!:7CL 1i'f), 
48-9, 79, 90-1 

Sutra of the Humane King (Renwang 
jing 1=::H~), 33 

Suzong (r. 756--762), 38 
sword ladder, 103-05, 130-32, 137, 

139, 163, 165 
symbolic alchemy (neidan (lgft), 55, 

85-7,90,176 
symbolic system, 108, 153-54, 205 
symbol-water (jushui 1'~7j(), 42, 57 

Taibao :;t{5fl:, 106, 198, 220 
Taimiao:;tJWj (ancestral temple), 

4,7--8, 17, 24-5, 37, 39, 99-100, 
119-20, 198 

Taining *$!f, (northwest Fujian), 
113, 134-35, 199, 203 

Taiping jing :;t ~~~ (Scripture of Great 
Peace), 59, 62-3, 189 

Taiqinggong :;tyj!f'8 (Palace of 
Great Clarity), 37 

Taishan *ill, 25, 36, 79, 82-4; see 
also Eastern Peak 

Taishang huanglu zhai yi :;tLitB. 
1~ (Protocols for the Yellow Register 
Fast of the Most High), 75 

Taishang laojun :;tL:r;tt: see Most 
High Old Lord 

Taishang lingbao wufu xu :;tL1!Ii1f 
:li1'~Ff (Array of the Five Lingbao 
Symbols of the Most High), 70 

Taishang yebao yinyuan jing :;tL* 
¥& [z;) #$z~~ (Scripture of the Karmic 
Retributions of the Most High), 71 
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Taiyi :;t~: see Great One 
Taizhen he :;tJ'l.:f4 (Protocols of the 

Great Perfected), 68 
Taizong (r. 409-24), 31 
Taizong (r. 629-649), 35, 38, 40 
Taizu (r. 1368-1399),48-50,89,171 
talisman, 28,41,57,64-5,76,79-80, 

104, 124, 191, 206 
ta lismanic symbols, 104 
Tall and Short Grandpas (Gaoye ~ 

~, Aiye ~~), 121 , 126, 130 
Tan Zixiao 1i1\'!~1'f (fl. 936-976), 83 
Tang dynasty (618-906), 11, 29, 

32,35,37,39-40 ,54,71,74, 
76-7,88,120,131,136,173-75, 
190-91 , 194 

Tantric Buddhism, 11 ,52 
Tao Hongjing ~!I!J~L~ (456-536),57 
Tao Zhongwen ~!I!J{rjlx, 91 
Tathagata: see Rulai 
tea-picking opera (caicha xi i*:5RJJJ:), 

114 
Temple of the Eastern Peak }!Ht\JWj, 

12, 79, 115 
Ten Kings of hell , 84, 194 
te rritory, 4, 7-19, 34, 49, 51, 67, 

83-4, 98, 108, 112-12, 115, 120, 
124-25, 129, 171-73, 176, 179, 
181 , 185, 202 

terror, 79, 196 
thanksgiving, 16, 34, 75, 88, 150 
The Booh of the Transformations of 

Laozi (Laozi bianhua jing ~T~ 
fUJll:),27 

The Booh of the Yellow Court (Huangting 
jing 1i:Jf.HJll:), 15 

Thearch on High (Shangdi J3i'f), 
26, 104 

theft, 138, 196 
Three Ancestral Masters (San tai 

zushi :=:".:;ttiHli1l), 109, 143 
Three Assem blies (sanhui :=:".Wr), 

64-5 

Three Great Ancestral Immortals 
:=:".::ktiHilJ,96 

Three Officers :=:".'§', 33, 57, 64, 
11 3,142 

Three Primes :=:".5G, 118 
Three Pure Ones :=:".yj!f, 104 
Three Supreme Ancestral Masters 

:=:".:;ttiHli1l,99 
Three Teachings (sanjiao :=:".#3l), 7, 

28,34,174 
Three Treasures :=:".Jf, 104 
throwing the dragons and slips / 

dragon slips (tou longjian fI1:11!l: 
fJJ), 37, 75 

Thunder Altar ~Jl, 105 
thunder methods (leifa ~1*), 76 
thunder rituals, 78, 90-1 
Thunder Worthy of the Nine 

Heavens 1L5(~., 90 
thunder, 45, 76, 78-9, 82, 89-92, 

105,121 , 138, 140-41,160, 186, 
192, 196 

Tiangong 5(0, 59,89 
Tianhou 5(J§, 129-30,200,203 
Tianqing (Heavenly Felicity) Daoist 

temples 5(~W!, 41 
tianxin zhengfa 5(,L.'lE1* (Orthodox 

Method of the He ar t of 
Heaven) , 76,192 

tiaoshen lfJEt$: see god-hopper 
tiger, 12,86-7 , 101 , 131, 139-40 , 

145, 159, 197, 203 
Tingzhou iJj+1 (west-cen tral 

Fujian), 43, 115, 126, 143, 188, 
198-200, 202 

Tonggu county j[PJltt!f- (northwest 
Jiangxi), 124, 137, 151 

tou longjian fI1:11!l:fJJ: see throwing the 
dragons and slips 

trance-sleep, 131 
transmission of registers (shoulu f~ 

a), 30, 66-7 
Treatise on Buddhism and Daoism 

(Shi-Lao zhi *!f~;t), 30-1 



triad, 63 
trigrams, 61, 98 
True Lord of Great Peace :;t f-~tt, 32 
true writs (zhenwen ~X), 70, 74 
Tudi: see earth god 
turtle, 142--43, 162 

unfilial (buxiao ~4:), 31 
unilineage village: see single lineage 

village 
uniting the energies (heqi iI~), 

66-7 
Universal Salvation rite: see Pudu 
urine, 125, 141, 151, 204 

vegetarian (chizhai Pl:.), 11, 33, 
100,103,110,117,129,137, 
146--51, 165-66 

vernacular, 86, 91 
village alliance, 88, 106--07 
vitality, 15, 22, 161-62, 170 
Voltaire, 2 
Vulture Peak Temple ~ili~~, 107 

Wang Changyue ::E#Jl (d. 1680),52 
Wang Fu ::E1'~, 60 
Wang Lingguan ::E1!Ii'§, 93 
Wang Mang (r. AD 9-23),26 
Wang Qinruo ::EjX:S, 45 
Wang Su ::Ei'i (195-256),29,40 
Wang Van (r. 918-925), 39 
Wang Yangming ::E~IJJl, 130, 180 
Wangzi Qiao ::E'f{~, 26 
ward (fang Jjj), 118, 121-23, 126, 

128-29, 134-35, 202 
Warring States (481-221 BC), 23, 

26, 60, 68, 188 
water exit (shuikou 7jO:1), 96, 102-03, 

106-07, 111, 113, 115, 123-24, 
155-57, 163-64, 167, 188 

Water God Temple 7Id$)Wl, 88 
way of filial piety (xiaodao 4:m): see 

filial piety 
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wedding, 135, 161 
Wei Yuansong l$i5Gl.I1i (fl. 567), 34 
well, 118, 127, 137, 143-44, 196 
Wen Qiong 1liI\.l'l: see Marshal Wen 
Wenchang X/§, 43, 45,67,86, 

90-1,112,115,148,173,185 
Wenshu X7.*, 38 
White Cloud Abbey (Baiyun guan 

B,*Wl.), 52, 187 
white rites (baishi B.), 7 
Wu Daozi !.l!:m'f, 37 
Wu Quanjie !.l!:3'cf{rJ (1269-1346), 

47-8 
Wu Zimu!.l!: §~, 46 
wu ~ (shaman/medium), 26, 

41,46,59-60,77, 197; see also 
shaman and medium 

Wuchang wulang :fiJI§:lifl~, 98, 101 
Wuchang ;f!!€#, 115, 118, 198, 201 
Wudangshan zongzhen ji ~'itLlJ,~@ 
~~ (Record of the Perfected of 
Wudangshan), 47 

Wudangshan ~'itLlJ, 45, 47-8,51, 
78,82,89-90 

Wudi (r. 134--89 BC), 25 
Wudi (r. 502--49), 33-5 
Wuding (r. 1250-1192 BC), 20 
Wugu :lift: (Five Grains, 

Shennong), 113, 133-34, 142, 
144, 146, 204 

Wuhua county :li$'f, (northeast 
Guangdong), 158-59, 206 

Wuping county ~f-'f, (southwest 
Fujian), 105-06, 129-30, 198, 
202-03 

Wushang biyao ;f!!€L;ji.l\'~, 34 
Wushang huanglu dazhai li chengyi 

;f!!€L1t~*.j'[nX.{ft (Complete 
Protocols for the Supreme Yellow 
Register Fast), 85 

Wutaishan :li j'J' LlJ, 52 
Wutong :liw, 53, 93,119-20,144,188 
Wuxian dadi :li!!li**, 108, 164 
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Xia Van J!~, 50 
Xiang Yu JJPJ~, 116-17 
xianghuo bu w:k*il (rudimentary 

lineage register), 158 
xiao fashi IN*_ (minor rites), 80 
Xiaozong (r. 1162-1189),46 
xiedou fJJli.F~ (lineage conflict), 127 
Xinfeng county f~~!f, (southeast 

Jiangxi),123 
Xingning county Jf$!f, (central 

Guangdong),159,206 
Xiyou ji ]JljjJ[Hfc, 87 
Xizong (r. 873-888), 38-9, 75 
XuJia ~Cfl, 44 
Xu Yuan ii'FJi, Ill, 199, 201 
Xu Zhenjun ii'F~tt, 127, 130,202 
Xuandi (r. 578-80), 35 
Xuantian shangdi 1?:7CL'fi'f: see 

Supreme Thearch of Dark 
Heaven 

Xuanzong (r. 713-56), 36--8, 40,174 
xue 1\. (vital point), 15, 161, 166 
xueyuan lfIl.#~ (lineage affinity), 19 
Xunzi,3-4 
xuyuan ii'FiM (make a promise), 59 

Yanggong ~07t':t, 160 
Yangzhou j'J,HH, 105, 135 
Yao 1flL 130, 141 
Yellow Emperor/ Thearch 1t'fi'f, 

23-5, 27, 32, 40-1, 181, 190 
Yellow Register Fast, 83 
Yijian zhi ~~;t, 45, 76,85 
Yili 1w.Hl (Rites and Ceremonies), 68 
Yin Xi 71"%, 35, 75 
yinbing ~~: see spirit soldiers 
Yingde county ~tt\!f, (west-central 

Guangdong),103 
yinjian ~F~5 (the world of the 

dead), 196 
yinsi i'HE: see illicit cult 
Yu Bing !9i17J< (296-344) ,30-1,182 
Yu ~, 21, 70, 113 

Yuan Miaozong Z:ftP* (fl. 1086--1116), 
76-7, 192 

Yuanshi tianzun :lG~il7C.: see 
Heavenly Worthy of the 
Primordial Beginning 

Yungang,33 
Yunji qiqian '*~ -t;~ (Seven Slips of 

the Cloud Satchel), 41 
Yutang dafa ::E:§t::k1* (Great Method 

of the Jade Hall), 76 

Zeri li ~ B ~ (Calendar for the 
Selection of Days), 74 

zhaigong.0 (vegetarian grandpa), 
149 

zhaipo.'iJ1: (vegetarian granny), 137 
Zhang Daoling sI.H§:~, 67-8 , 75-6, 

82,91 
Zhang Guoxiang SJ.itI~Wf (d. 1611),92 
Zhang Liusun SHln% (1248-1322), 

47-8 
Zhang Lu sJ.itot- (d. 215), 29,47 
Zhang Maocheng sJ.it~!?B (1388-

1445?),90 
Zhang Shouqing SJ.it'ij'1j!f, 48 
Zhang Shouzhen sJ.it'ij'~, 40 
Zhang Wanfu sUttlfi (fl. 712), 74, 

76,175,191 
Zhang Xiu sJ.it1~, 57 
Zhang Xujing sJ.itEi[iIj'J (1092-1126),79 
Zhang Xun sJ.it~, Ill, 199, 201 
Zhang Zhengchang, 89 
Zhang Zongyan sJ.it*i]i:[ (1244-91),47 
Zhangping county ~"jZ-!f, (south 

Fujian),100-01 
Zhao Yizhen ~'§:~, 90 
Zhaogong ~0, 128 
Zheng Xuan 1l1?: (127-200), 29, 40 
Zhengyi iE~, 52, 66, 76, 175,187--88, 

190 
zhenren ~A: see Perfected 
Zhenwu ~~: see Perfect vVarrior 
Zhenzong (r. 998-1023), 40-1, 46, 

84, 184, 187 



Zhi Dun 50~ (314-366),31 
zhong ,'~,: see loyalty 
Zhongqiu r:p~ (8/15): see mid-

autumn 
Zhongyuan r:pj[; (7/15): see Central 

Prime 
Zhou dynasty, 13, 20-3, 38, 58, 86, 

91, 189 
Zhou Side )j!fJ,\lHt\ (1359-1451),90 
Zhouli )j!fJfl (Rites of Zhou), 7, 9 
zhuixie i!!$: see perverse 
zhusong ffi'r~ (sue-infection), 64 
Zongsheng guan *~W! 

(Hermitage of the Ancestral 
Saint), 35 

zuotai * j'j (sitting on the platform): 
see Pudu 

Zuozhuan 1L~, 43 
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