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Introduction

David Faure, one of the first historians of China to take into

- - - - Al * - 1
account the religious dimensions of local Chinese society, ends a
recent article as follows:

When lay, urban poliiical ideology defined the impenal civil society
as “superstitious” and “feudal,” it radically denied the basis on

which relations between the e anid society had been founded in

imperial China. The seps on in the discourse on

mg out of reli

religion may be described as a Chinese expernence of the twenticth
century, but it should be taken to mean that the civil society was not
separated from the state i the tme of the l.‘l11'|::llll‘t‘.?

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 1o
make sense of anything Chinese; the state, local society, history, 1
would, therefore, suggest that as we grope to find new and more
accurate ways of talking about China — Is it a state? A peopler
A civilization? And of what might be the continuities of “China”
through its long history — a good place to staut might be with the
question of Chinese religion.

Let me put the dots on the i's. As is now well-known after forty
vears 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 by 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.” 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 philosoffies, and their version
of Chinese history has continued 1o dominate Western stdies 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 éeraser [Tnfidme 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 “tansubstantiation” and the Lutheran of
“consubstantiation,” the Calvinists replied with “asubstantiation.”
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.”" 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 contrarv. 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 eve of the beholder.”
And we cannot, therefore, avold coming to terms with what led the
West 1o its constitutive misundersianding 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 readyv-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 o the “ritual revolution™ of the sixteenth c‘t_'.lil:lll'}'." 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 1o the third centry BC
Confucian philosopher who, alveady, explained that

thus the articles wsed by the dead when he was living retain the form

bt not the funcrion of the commaon article, and the spirit articles

pn.\p,'u'wl l.".'ir.l-l.'l,'iﬂ“!.' for the dead man have the shape of real ul':!il,rrls

but cannot be used.®

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 onginate in the emotions of remembrance and
lomging for the dead . . . To the genteman they are a pan of the way
of man; to the common people they are something pernaining to the
h])il"ilh.?

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 1o "do as if,"
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to pretend, 1o play-act, that ritual was about learning how to give
controlled — ordered, channelled — expression to the emotions:
Wi

desives are not satsfied for him, he ¢

an is born with desives. If his

at 15 the ongin of nmwal? T reply:

mot but seek some means to

satisfy them himself . . . Rites are a means of satisfaction . ..

What is the purpose of the threevear monrning period? 1 reply: it
is a form which has heen set up after consideration of the emotions
involver.”

The text of Xunzi on rites — which was incorporated into the
Confucian classic Book of Rites (Liji #8iC)
in a glance what the neo-Confucian social engineering project was
all about: how and why it utterly tanstformed what we — and the
Chinese themselves, of course — think the word “China” means.
He says:

also enables us to see

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

He who rules the world sacrifices o seven generations of ancestors; he

who rules

ate sacrifices to five generations; he who rules a termitory
of five chanots sacrifices o three generations; he who rules a termtory
of three chanots sacrfices to two generations. He who eais by the
labior of his hands is not permitted o set up an ancestel wemple.”

In a word, to use the justly famous formula of the Baok of Rites, “the
Rites do not descend to the people” (#f buxia sha ¥4 FF). The
neo-Confucian project invelved, as we shall see, bringing these rites
down to the people.

To pick up the thread of our narative again: when the Jesuits
arrived on the Chinese scene with their own Thomist baggage, they
were not arriving on virgin tervitory but in a space where the time
of nec-Confucian orthodoxy had come, The Chinese elite had not
ver driven all gods from the space we call China — for thar they
would have to wait for their twentieth century descendants, the

ationalists 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 o 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
converied, o plaving 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 o 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 symbaolic”
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 stll far in the unimaginable
future. In the sixteenth and seventeenth centuries, the discovery of
a hasic distinction between the syimbolic and the real — in China,
as we just saw, this had been discovered long since — was opening
the way to the relegation of evervthing 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 waditional 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 o 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
“guaintly local.” It could be kept for the tourists, but was irrelevant
o the "modern” State and, of course, 1o 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 maoderns thought we had moved bevond 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 0 come back 1o 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, willv-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 sumptoary 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 definiion of the rites, at least
not until Confucian Communism became the law of the land
and, in wypically 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 radimentary 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 Daocist 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 X F, the emperor); Buddhism
was indeed of foreign origin but not only did it “conguer”™ 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 ritals, 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 | oceasionally call the “unname:
religion.” The following table, inspired by the Zhoufi B or Rites of
Zhow, is one possible way of introducing the larger picture:

righit /west center left/ east
earth god altar £ palace ¥ ancesiral temple Hi
ternitory M lineage (4§
Yin FE Yang [
tomb ancestor hall
military i, civil ¥
red rites SLHE white rites F19¢

The first line in this schema derives from The Rites of Zhow," 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 B} 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 faizi KT (“great son™) or crown
prince. The word mias, moreover, is one of those rare words which
really does give a picture of what it is: the dawn zhao 8] 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 plaved 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 plaving the role of recipient of the
sacrifices. The ancesiral 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 conguest 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-lening
necessary 1o maintain a territorial base on which the vansmission
of life could occur: without a dynastic space, there would be no
dynastic tme,

Whether or not this neat arrangement ever existed in reality
we do not know., At least we do not have, to my knowledge,
archacological 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 Stracture of Chinese
Rural Sociely 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
fE) done every tenth vear — the most expensive ritual investment
of the community =— what we discover, first, is that it is done in
honor of the Great King (dawang J.E), that is, the god of the
earth. Second, it represents not the village of the blooddine, 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 #'E, the Jiao is
done by Dacist priests of the hereditary sort usually linked o 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 1o the
model proposed by The Kites 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 E2 ) in modern Chinese, and that performed before the
domestic altar of a house (yangzhai F5E). The terrestrial souls (po
#). linked 1o the skeleton, are in the wwmb, which is guarded by
another earth god while the celestial souls (hun #L), 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
FUH) to his right, his civil officers (wenguan 2F) to his left —
and o one of the most widely encountered distinctions found
in Chinese society between types of ritual: military rituals are
exorcistic, central in the war on dvsfunctions of all kinds; civil
rituals are those that allot a central place to texts." 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 ritwals, by contrast, are all about body language: a red
turbaned, barefoor priest with a sword will do. If he wants 1o drive
off demons, he will screech at them or sit impolitely while giving
them a meagre offering. He will make cryvstal clear by his ritwal
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 doctorn, such priests will
have everything they need in a satchel, unlike their civil colleagues,
who need a trunk or three for all their ritnal paraphernalia.

This distinction, between military and civil rites, corresponds
to what KLM. Schipper tells us of the difference, in southern
Taiwan, between red-head and black-head priests.” But it is found
far bevond southern Taiwan, and very often, in my experience, it
corresponds (o a distinction between Daoist and Buddhist prlt.-.-st.-i."
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 wpical purvevors of the rites
of healing which require the mobilization of their “spirit soldiers”
(yinbing FEIE or shenbing #11%). These are red, auspicious rituals (jili
), rituals done for the living, as opposed to white, inauspicious
rituals (xiongli ), 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 vears. 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," 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 cveles; and ritwals for the recitation of
seriptures 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 Dacism 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 $§H), has texis; even more
important, Buddhist Pusa eat vegetanan 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
o so far as to say they belong o 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 tansmission in the so-
called fangshi 77 1 (master of recipes) traditions, and it ineluded
the offering of a goose. At some point, when exactly we do not
know, it was transformed inte 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 Daocists who prepare the blood sacrifices.
But the whole Daoist Jiao 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 f 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 ritval 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
ian gods
(chizhai WZHE) and its texts, is perceived as “higher” than Daoism.

Chinese religion, is that Buddhism, with its vegetar

I believe that this fact of popular perception is not unrelated 1o
a long=standing social fact, namely, that Buddhism generally had
a higher standing among the literati than did Dacism, and that
maore intellectual interchange occurred between Buddhism and
Confucianism than between Daoism and Confucianism." 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 T4, 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 $5H], where the dead were less
commemorated than they were pacified, or even exorcised. Such
temples formed a national nework, again, from the Song onwards,

Thus once again we find Dacism, 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 {chifiun 290 — 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
Cianzhi il (d. 448) in the north and Lu Xiujing B {58 (406=
477) in the south, the “authentic officer (zhengran FUE) 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 eil‘.t'lt-:q on it, and reports o Heaven — as the stove H‘nd 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 (fan 8§, he is both worshipped and feared.
In the Hakka countryside where | have done most of my fieldwork,
his protective role is summarized by this frequently heard vhyming
ditty: “If the earth god does not assent, the tiger dares not open his
mouth” (1o ear domestic animals) #2 F8501 - B8 AM O, Bt the
ubiquitous tale of the voung 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 Buddhisis
do community Jiao, just as Daocists do funeral rituals and Pudu,
there is a basic distinction between Daoism which, with its close
identification with military, red ritals, found iself constitutively
close to China as territory — the people — and Buddhism which,
because of its implication in civil, white ritals, 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 1
emploved in a book called Le continent des esprits: la Chine dans le
miroiy du laoisme (The Continent of the Spirits: China in the Mirror
of Daoism)." 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 HH), which first came
into use in the third centry BC, is one of the clearest statements
of what China is. Thus, il 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 111 %
(Classic of Mountains and Seas). The relevant part of this book is
the first five chapters, corresponding 1o a classic of mountains and
dating, probably, 1o the third century BC. These chapters constitute
a highly symbaolic 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
o 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 §i)
land tracts, and because organized tervitory is under the control of
local gods, The very existence of this book is proof that, already in
the roval 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 {£5%) 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
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of the Son of Heaven, This represented a very real — and costly
— constraint on imperial penetration of local society and may be
comsidered frima facie evidence of the reciprocal and contractual
nature of the relationship between the state and local sociery.

For us as students of China The Classic af Mountains supplies the
key to understanding what it means to speak of “political power”
in China, and to understanding the link — siill 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 hyvpothesis of Kominami Ichire regarding the earth god in
Shang China (see Chapter 1): he suggests that, when the Shang
congquered a new area, they signified this conquest by creating an
earth god aliar 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 19805, 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 wo
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,

After “China,” our next concentric circle is that of local society
itself. We have just alluded 1o 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 arraved
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 loeal society: Daoist priests specialize in
military rituals involving the Five Camps (wuying fU8) 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 commumnity survives'”

We would do well here to insist on the notion of “strategic
point”. What [ am referring to is the geomantic concept of xue 73,
a point where concentrated telluric energies come 1o 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
acupunciure 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
oo 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 sitnated directly over the point —
ancestors and gods “anchor” local society in the same manner that
mountains do “China.” Rituals such as the anlong L *settling
the dragon in place,” will be performed to make sure the dragon
— symbaol of the elluric energies — remains anchored, The New
Year's dragon dances are explicitly designed in some places o
mimic the descent from the surrounding mountains of the telluric
energics, through “dragon arteries” (fongmai fli0E), 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
evervthing begins with and depends on the art of occupation, that

is, of knowing where and to whom 1o 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 Mows, 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 Yellmy Count ( Huangting jing WHEER) give visual
form and specific location to the multiple gods in the human
body, just like The Classic of Moundains, 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.”

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”
(fianxia 2 F), 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 rital calendar
not only of the Son of Heaven, but of the peasants as well, If the
earliest Chinese annals are called chungin fE Bk, spring and autumn,
it is because, in the spring, the farmers plant their erops and pray
for a good harvest and, in the fall, harvest their crops and give
thanks: chungi qiubao {37 8L, “pray in spring, requite in fall.” This

as the primary function, indeed, of the earth god: it was on his
altar that these prayers of request and thanksgiving were made,

This outermaost circle, in turn, reminds us of the real place of
us carthlings, including the Son of Heaven: to be “Son” of “Heaven”
is to be on earth, just as o be a peasant is to live from the products
of the earth. This is why the Laozi T 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 X771k, “carry out
rransformations on behall of Heaven.” They are, in fact, little local
sons of Heaven, conduits and controllers of the flow of cosmic
energies: why, otherwise, bother to bescech and thank them?
Finally, we may note that, on the highest level, that of the Dao,
there is no blood, only energy (gi %). The neo-Confucians worked
very hard to rectify this “problem™ of the ancestors, by insisting
that descendants are “of the same energy” — 5 as their distant
ancestors,” 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 justifving 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 gnd:!" territorial China, at all levels,
from the body up to the Dao, remained Daoist.

In sum, in speaking of China as a “religious state,” [ mean
something very concrete: “China” is a space and all space in
China is conceived of as sacred, that is, inhabited by divine
encrgics 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
bw: 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 saving: the
ethnographer whe 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 o have some basis for
imagining how local society might have worked in the past, she
reallv has no choice but o 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
consiruction of the logic of Chinese religion in a village given
in Chapter 4 can be teased from written sources unless these
sources are illumi

ed 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 anv positive
results with respect to issues like termtoriality 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 1
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 Dacism 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 10 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 Seutheastern China, where he suggests that modern
Daocism provides the liturgical framework for the medinm-based
cults: when a cult becomes sufficiently important, the Daoists
produce a seripture — 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 adeds further spice, for there the integration goes back
o the Southern Song and likewise depends on narrative, but of a
kind produced in medinmistic fashion,

OF course, already in the Shangging 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 ILN), not former bloodthirsty snake gods or territorial
gods integrated into a hierarchy of Daocist exorcism, Buddhist
wisdlom, and Confucian public service, Moreover, from his start as a
local snake god to his apotheosis as the patron saint of the literat,
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 Daocists had produced scriptures for
him.

Another example of the failure of Dacism o 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 o bow down before emperors,
and that refusal apparently continued to function through the
Tang. Whether it did or not thereafter 1 do not know, but what is
clear 1s 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 1o
recognize local gods with increasing frequency and system suggests
it was extending its religions reach into local society without, on
this level, any reference to Buddhism or Dacism,

“Omn this level,” 1 say, because at the same time, by the creati

1
of national networks of Eastern Peak and, later, Shenxiao temples,
it was also using Daocism to reach into local society. But this was
not the elite, monastic Daoism of the Tang, it was the popular
Dacism of Orthodox Unity. Eastern Peak “itinerant palaces”
were almost certainly places for dealing with the unruly dead —
something Daocism 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, 1 would suggest, is that
the “emergence” of the exorcizing fashi is at least in part optical
illusion: one more wrick played on historians by their sources. The
Daoists had always been invested in local society, that is. Dacism
had always been as infinitely various as local society iself, much o
the dismay of state Daoists like Koun 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 Yangei and in

Sichuan, [ 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 rial, but only in the
sacnifice, the preparations and distribuatons made in the middle of
the night. Recently, this mode has become popular in the capital as
well, and also in Luovang, and most Dacists worship in this fashion
andd engage in voalgar practices in the very place where the emperaor
resides,

I suspect that, by the mid-cighth 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 [ personally know little about this, [ suspect that
Buddhism was also busily adapting itself to local society throughout
the Lullg [}rr'lnd of incubation of modern Chinese 1‘::|'Lginn, from
the collapse of the Han to the founding of the Ming. Buddhism,
of course, also had its contributions o 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 fianaen narratives, and Mulian theatricals emerged
in the Song. 5o 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
strains of popular exorcism (Puan), its local god-like saints
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(Dingguang, Sizhou pusa M EE, Jigong #42), and its share of
the emerging national pantheon (Guanyin, Dizang). It also began
integrating local gods intoe s pantheon in the Six Dynasties, and it
has produced its own scriptures for local god-sainis like Dingguang.

Insofar as both Buddhism and Daoism ended up with niche
roles — including the exalied 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 humanistie 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
o make any sense of Chinese culture, we must make room, in an
wed narrative, for the contributions of shamanism, Daoism,

integr
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 Daocism, from the earliest forms
of internal breathwork in the fourth century BC to the symbaolic
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 futare research could
explore.
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Cited from the Hou Hanshu by Lin Fu-shih, Handai de wezhe (Taipei:
Daoxiang, 1987), p. 35.

Anna Seidel, La divinisation de Lae Tiew dons le taoksme des Han (Paris:
Ecole francaise d Extréme-Orient, 19649), p. 124,

Rafe de Crespigny, “Politics and Philosophy under the Government of
Emperor Huan, 159=-168 AD," Tenng Pao G6.1=-3 (1980), p. 80,
Seidel, La dasnisation, p. 70, The “text of fve thousand words™ is the
Ivode ping or Loz,

Loewe, Chinese fdeas, p. 99,

Michele Pirazeoli-tUSerstevens, “Death and the Dead: Practices aned
Images in the Qin and Han,” Farly Chinese Refigion, Part One: Shang
Hhrough Hen (12560 BC-ALD 220), pp. 982083,

For a full account of the incessant changes in all these sacrifices, see
Chen Shugue, “State Religious Ceremonies,” in Early Clinese Religion,
Part Two: The Period of Division, edited by John Lagerwey and Lo
Pengzhi (Leiden: Brill, 20000, pp. 53=142,

Howard Goodman, T5'ae P Transcendent: The Political Culture of
Dhynasty-foninding in Chinag al the End of the Han (Seattle: Scripta Serica,
19498}, p. 86.

Leon Hwvitz, translator, Wer Shoun Trealise on Buddlhsm and Taoism, an
Englizh translation of the original Chinese text of We-shin CXIV and
the Japanese annotation of Tsukamoto Zenrvi, reprint of Fin-kang
the Buddhist Cave-Temples of the Fifth Century AD. in North China, vol. 16
supplement {Kvoto: Jimbunkagakn kenkyusho, 1956), p. 108,

See Anna Seidel, “Ilmperial Treasures and Taoist Sacraments: Taoist
Roots in the Apocrvpha,” Tantvic and Taoist Studies in Honour of RA.
Stein, vol. 2, edited by Michel Stckmann (Brussels: Instmt Belge des
Hautes Etudes Chinoises, 1983), pp. 201-371.

Erik Lircher, The Buddiist Conguest of China: The Spread and Adafdaiion
of Buddhism in Farly Medieval China (Leiden: Brill, 1959), p. 108, From
presentday perspective, it is ronical that Yu Bing is in fact proposing
a “modern” definition of religion as belonging w the private sphere!
Thicl., p- 125,

Hurvitz, Wei Shou Treatise on Buddhism and Tasism, p. 53,
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CF. Hurvite, p. 52,

Ihid., p. 56

James Ware, tr, “The We shu and the Suwi she on Taoism,” Toung Pao
(1932), pp. 215-250: p. 256,

For references, see my “Religion et politique pendant la période de
Division,” in Religion of socidlé en Chine ancienne of médicvale, edited by
John Lagerwey (Paris: Editions du Cerf, 20009), pp. 307428,

Cited from Lagerwey, “The Old Lord’s Seripture for the Chanting
of the Commandments,” Purfuses, Means and Convictions in Tioism: A
Bevlin Symposinm, edited by Flovian Reiter {Wieshbaden: Harrassowitz
Verlag), pp. 29=56,

See Seidel, “lmperial Treasures and Taoist Sacraments,” and, on Zhou
Wudi’s initiation, mwy Wi-shang fi-yae, somme faeiste du Vie siccle (Paris:
Ecole frangaise d Extréme-Orient, 1981), p. 19,

Charles Orzech, Politics and Trawnscendent Wisdom: The .'l-r’HIFFIIrF J|"r}r
Humeane Kings in the Creation of Chinese Buddhism (University Park:
Pennsvlvania State University Press, 1998), p. 115,

Cf. my “Religion et politique” (note 39 above), where [ suggest the
mame chong, “veneration of emptiness.” derives from the Heavenly
Master movement, in which it referred 1o the central place of
meditation in each Daoist “diocese™ (zhi {{7).

Kenneth Chen, Buddhisin in China: A Historical Survey (Princeton:
Pranceton University Press, 1964, p. 1849,

Lagerwey, Wishang piyas, p. 17.

Anmna Seidel, “Imperial Treasures and Taoist Sacraments,” p. 365,
Hualu may be translated as “conversion of/into the foreigner.” When
understood in the sense of “intw,” it refers o the idea that Laoei, after
revealing the Daode fing, went west and “mirned into” the Buddha. For
obvious reasons, this became one of the most contentions notions in
the history of Buddho-Daoist relations.

Charles David Benn, “Tacism as Ideology in the Reign of Emperor
Hstan-tsung (712-755)" (Ann Arbor, MI: Universal Microfilms
International, 1983), p. 30,

Stanley Weinstein, Buddbism wnder the Tang (Cambridge: Cambricdge
University Press, 19579, pp- 51-5%,

The ultimate model for this act was the engraving of the five
Comfucian elassics on stone in AD 175,

Benn, “Taoism as Ideology.” pp. 154, 174

Ihid., p. 240.

Weinstein, Buddhisn under the Tang p. 37.

Ibicl., p. 54

Ihicl., p- 5.

Ibicl., p. 78,
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Ihid.., p. 82; cf. p. 178: "Your Majesty has received the mandate of
the Buddha to serve as King of the Dharma frang it is Your Majesty
who satisfies the aspirations of the people and holds the secret seal of
Puxian.”

Ihicl.. p. 118,

Ihicl., p. 134,

Franciscus Verellen, "A Forgotten T ang Restoration: The Taoist
Dispensation after Huang Ch'an,” Asia Meajor Third Series 7.1 (1994),
P 114,

Franciscus Verellen, “Liturgy and Sovereignty: The Role of Taoist
Ritual in the Foundation of the Shu Kingdom (907=925), Asin Major
Third Series 2.1 (198%), p. 74.

The phrase comes from the Book of Rites (L "When the Great
Way was practiced the world was shared by all alike tiansia wei gong.
The worthy and the able were promoted o office and men practiced
good faith and hived in affection. Therefore they did not regard as
parents only their own parents, or as sons only their own sons . ..
Mow the Great Way has become hid and the world is the possession
of private families Hanxia wea jin. Each regards his parents as only his
own parents, as sons only his own sons; goods and abor are employed
fior selbish ends”; cited in Howard Wechsler, fferings of Jade and Sifk:
fitwal and Symbol in the Legitimation af the Tang ynasty (New Haven:
Yale University Press, 1985), p. 82,

Ibsicl., p. x.

Ibid., p. 101.

Ibicl., p. 122,

Ihicl., p. 211,

Michel Sovmié,"Recherches historiques et sociologiques sur le culie
de Zhenwwu,” Anpuaire de Plcole Pratique des Hawles Ftudes, Ve Section
(1975), p. 962, Taizu, the founder, reigned 9650976, Taizong 976998,
Michel Sovmié, “La politique religicuse des emperears Zhenzong et
Renzong des Song,” Annwaine de [Frole Pratigue des Heutes Ftudes, Ve
Section (1977), p. 1050,

Patricia Ebrey, "Huizong's Stone Inseriptions,” in Emperor Huizong and
Late Novithern Song Chine: The Politics of Cwltwre and the Culture of Politics,
edited by Patricia Ebrey and Maggie Bickford {(Cambridge: Harvard
University Press, 2006), p. 257,

Shinwi Chao, "Huizong and the Divine Empyrean Palace Temple
Metwork.” in Emferor Huzong and Late Northern Song China, p. 349,
Ebrey, "Huizong's Stone Inscriptions,” p. 254,

This issue being intimately linked o the history of Daocist ritual, we
will reat the subject more thoroughly in Chapter 2,

Patricia Ebrey and Peter Gregory, “The Religious and Historical
Landscape,” in Religion and Society in Tang and Sung China, edited by
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Patricia Ebrey and Peter Gregory (Honolulu: Hawait University Press,
1993), p. 28,

Valerie Hansen, Changing Gods in Medieval China, 1127-1276
(Princeton: Princeton University Press, 1990, pp. 549,

Ihid.. p. 91.

Ibicl., p. 92,

On Dingguang, see my “Dingguang Gufo: Oral and Written Sources
in the Swdy of a Saint,”™ Culles des sites, culies des sainis, edited by
Franciseus Verellen, Calias d Extréme-Asie 10 (1998), pp. 77-129; on
Wen Qiong, see Paul Katz, Demen Hordes and Burning Boats: The Cult af
Mershed Wen in Late fnperiad Chelciang (Albany: State University of New
York Press, 1995),

Hansen, Changing Gods, pp. 128, 150,

Tery Kleeman, “The Expansion of the Wen-ch'ang Cult,” in Refigion
and Sociely in Tang and Sung China, p. 59,

Terry Rleeman, A God’s Cwn Tale The Book of Transformations of
Wenchang, the Divine Lovd of Litong (Albany: State University Press of
New Yook, 1994), pp. 26, 28,

The god of the western sacred mountain is here clearly seen as chief
of all the gods in his territory, exactly the role plaved by the god of
Central Mountain in the story of Kou Qianghi (see Chapter 2): as
administered territory, Daoist territory is concepiually identical 1o that
of the central Eovernment.

This is a quetation from the Book of files,

Kleeman, A Gods Oawn Tale, p. 210,

Edward Davis, Sociely and the Supernatural in Seng China (Honolulu:
University of Hawai'i Press, 2001), p, 239,

Ibid., pp. 285, 293,

Ihid., p. 308,

Yisheng baode zhuan (Taoist canon no. 1285); see my Taoist Ritwal,
pp. 257-258,

My summary is based on a forthcoming manuscript by Shinai Chao, A
G in Transition: Zhenwon Worship from Song o Ming (960-1644).7
Davis, Soceely and the Supernatural, p. 104,

Hansen, Changing Cods, p. 30,

Davas, Socaely and the Sufernatural, p. 104,

Shinai Chao, A God in Transition,” Chapter 2.

Writing in 1312, Zhao Mengfu (1254-1352) explicitly linked these
events o the Heavenly Mandate: “The rse of the Yoan began in the
north, The energy of the north being in the ascendance, the god of
the north sent down prophetic signs: thus did Heaven announce (the
dynastic change).” See John Lagerwey, “The Pilgrimage o Woang
Shan.” in Pilgrims and Sacved Sites in China, edited by Susan Naquin
and Chin-fang Yi (Berkeley: University of California Press, 1992},
298,
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Curiously, this is the same name as that given by Zhenzong o the
Daoist temple built in 1017 to house the “celestial docoment”
discovered in 1008; cf. Davis, Sociely and the Sufernatural, p. 95.
Pierre-Henry de Bruyn, “Wudang shan: The Origins of a Major Center
of Modern Taoism,” in feligion and Society in Chinese History, vol. 2,
Tavism and Local Refymon in Modern China, edited by John Lagerwey
{Hong Kong: Ecole francaise d'Extréme-Orient, Chinese University
Press, 20064), p. 564,

Chao, "Huizong and the Divine Empyrean Palace Temple Network,”
p- 327,

Dravis, Sociely and the Sufwrnatural, p. 45,

This paragraph is derived from de Bruyn, *Wu-dang Shan: The
Origins of a Major Center of Modermn Tacism,” pp. 563-567,

In the list of official temples in the Ming capitals of Beijing and
Nanjing in the D Ming hwidian ( Collected Statutes of the Great Ming),
93 1a-3a, the temple to Zhenwa is hsted fist in both cases, and it s
stated explicitly for the Beijing temple that, “whenever a major event
occurs, he must be informed™ BT A 900 465,

Lagerwey, “The Pilgrimage to Wo-tang Shan,” p. 302,

On this little known but absolutely eritical detail, see my "The
Pilgrimage,” p. 326, n. 2.

Davis, Soveely and fhe Sufernatural, p. 82,

For details, see Chapter 2,

Mark Meulenbeld, “Civilized Demons: Ming Thunder Gods from
Ritual to Literature (PhD thesis, Princeton University, 2007), p. 185,
citing the Taizu shile 170,25806. Meulenbeld goes on 10 quote a local
monograph that says the magistrate would read a “sacrificial writ” in
cach of these temples.

De Bruyn, “Wo-dang Shan: The Origins of a Major Center of Modermn
Taoism"” (above, n. 95), p. 575

Chang Jianhwa, Mingdai zongzu yanjiv (Shanghai: Shanghai renmin,
2005), p. 14, The Great Rites Controversy refers to Shizn's adamant
refusal to consider himself as the adopted son of the previous
emperor and make his ancestral sacrifice as Son of Heaven o this
emperor rather than to his biological father, "Extending the favor™
means, then, that like the emperor, commoners would have the right
to worship their forebears,

David Faure, Emperor and Ancestor: Stale and Lineage in South China
(Stanford: Stanford University Press, 2007), pp. 13-14.

Ibicl., . 14,

See my "Notes on the Symbolic Life of a Hakka Village,” Minjian
xinyeng yu Aonggro wenfa guopi yantao foe boeoen @ (Taipei: Hanxoe
vanjiu zhongxin, 1994}, vol. 2, pp. 733-762, and “The Li Lineage of
Hukeng,” i'er jie keferr xue guofi yendao hus funen ji, edited by Lau Yee
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Cheung (Hong Kong: Institute of Asia-Pacific Studies, the Chinese
University of Hong Kong, 1995), pp. 101-168.

De Bruyn, "Wo-dang Shan,” p. 573, Earlier, p. 568, de Bruyn had
suggested that, during the Yuan, “behind their gods Mahdkila and
Lhenwu the Buddhist and Taoist religions communities were engaged
in a major struggle for influence and power in the north of China.”
Monica E&punilu. “The Longmen School and Dis Controversial Histony
during the Qing Dynasty,” in Heligion and Society in Chinese History, vol.
2, Taoisne amd Local Religion in Modersn China edited by John Lagerwey
{Hong Kong: Ecole frangaise d'Extréme-Orient, Chinese University
Press, 2004), p. 622, According to Esposito, the Ming steles that she
has consulted depict a Baivun guan linked not to the Quanzhen but
ta the Zhengyi schoal.

From my “Introduction” wo Religion and .'s'nriﬂ'l'; in Chinese Hl:.i.fnr"f.,
pp. xxiv=xxy, presentation of Richard von Glahn, “The Sociology of
Religion in the Lake T a-hu Basin,™ in vol. 2, Tasism and Local Religion
in Modern China, pp. 775-815.

Sce my “Patterns of Religion in West-Central Fujian: The Local
Monograph Record,” Minsu quyi 129 (2000), pp. 43-2356.

Again this corresponds to patterns in west-central Fujian, where
the earliest recorded Zhenwa wemple dates 1o 1177 and the earliest
Dongyue miao o ea. 1127 see the article cited in the previous note,
ppe 57 and 59, Von Glahn recalls that Song Zhenzong ordered a
Dongyue Temple be built in every administrative eapital throughout
the empire: “The inhabitants of many of the Yangzi Delta’s market
towns sought to embellish their town's stature by building “detached
palaces’ (xinggong iTH) dedicated to Dongyue.” In the Da Ming
huidian list of Beijing's imperally-sponsored temples, that of the
Eastern Peak comes right after that of Zhenwo and before that of the
Capital City God Temple fE8ERE (93.1a-k). On the usually Daoist
character of this temple, see my Taoist Bitual, p. 72,

In much of southeastern China, this position is occnpied by Chen

Jinggu, in much of north China by Bixia yuanjun. Cf. my “Patterns

of Religion,” especially the table of gods (pp. 104-106) and the
commentary (p. 107): “These tables show once again just how local
local religion is.”

Von Glahn adds that “the capricious character of the god evoked

popular anxieties about the evanescence of wealth . . . The abiding

iclea that the accomulation of wealth invites eventual disaster because

it depletes the individual's balance of merit in the Celestial Treasury
necessitated the expenditure of spirit money 1o replenish this spem
balance.” The "halance of merit,” as well as s acquisition and ritwal
transfer, are all io be undersiood in the context of fundamental
notions of justice such as those explored by Paul Kate: see his Diine
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Sustice: Religion and the Develofmment of Chinese Legal Culiure (London
& New York, 2009). On the Watong in western Fujian, see Lhang
Hongxiang's article (in Chinese), “A Survey of Temple Festivals in
Tingzhow,” in Temple Festiveels and Village Cufture in Minxi, volume 4 of
the “Traditional Hakka Society Series,” edited by Yang Yanjie, pp. 80-
1135, especially pp. 110-113, where we learn that the Seven Maidens
and Wuotong having been sculpled from the same camphor tree,
Wurtong must “return to his wives' home™ for a twelve-day visit during
his festival.

Again, this is standard practice in western Fujian as well, where it is
not images so much as “sembaols” (fie ) dedicated by Daoists during
annual rites addressed to the local earth god which are placed in the
animal pens. See my “Culte et lignage dans la Chine rurale,” in fa
sovielé civile fr’!r’f & VEtat dans les traditions chinoise, jﬂ]l'mnm'.w, roréenne ef
vietnamienne, edited by Léon Vandermeersch (Paris: Ecole francaise
d'Extréme-Crient, 1994, pp. 203-300. On the role of the shrine at
the village entrance, no doubt it is the shuiken KD or “water exit,”
see helow, Chapter 4.

See the citation of Arthur Woll, "Gods, Ghosts, and Ancestons,” in the
Introduction, note 20,

See Stephen Bokenkamp, Ancestors and Anxiely: Daoism and the Bivth
af Rebivih in Chine (Berkeley: University of California Press, 2007), It

should also be underscored here that, as in the Shang, it was usually

the recently dead who were feared. Moreover, the anxiety about the
dead, especially the unfortunate dead — and the rituals this anxiety
engendered — hardly fit the standard notion of “ancestor worship,”
CE De Bruvn's conclusion, p. 374: “The study of the evolution
of Zhenwu's worship through three dynasties shows clearly how
much political authority in China can influence the theological
understanding and position of a god in the Chinese pantheon,”

Chapter 2

1

Dianliie, cited in Sanguo zhi 8:264. I is the latter movement that is
usually referred 1o as the movement of the Heavenly Masters or of
Orthodox Unity (Zhengyvi 1IE—).

Daoist canon no. 421, Diengzhen _'|.'fﬂ_jur. J.6a, and Ursula Cedzich,
Ihs Ritual dev Howmelsmester om Spoaegel friiher Quellen: {lhersetz terngr il
Untersuchung des liturgischen Materials im dritfen chuan des Teng-chen
vinschiieh (PhD thesis, University of Warsburg, 1987), p. 108,

Donald Harper, “Resurrection in Warring States Popular Religion,”
Lheoist fesonrees 5.2 (1994), pp. 13<28,

Donald Harper, *Contracts with the Spirit World in Han Common
Religion: The Xuning Praver and Sacrifice Documents of A.D. 79,7
Cabiers o Exivime-Asie 14 (2004}, p. 252,
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Ihid., pp. 236-237, mcluding note 28,

Ibid., pp. 238-242, including note 44, The two terms, dao and s,
are in fact already associated in the same manner in the Baoshan
manuscripts dating to 218-216 BC: see Mare Kalinowski, "Diviners
and Astrologers under the Eastern £hou. Transmitted Texts and
Becent Archacological Discoveries,” in Barly Chinese Religron, Part One:
Sheng through Hean { 12560 BC=220 ALYy, edited |>}' _]'l:hll Lagerwey and
Mare Kalinowski {Leiden: Brill, 2000), p. 379, where the word das is
transkated “prayver rite” and the word sei “rite of thanks.”

CE. the much later Zhengao (the late filth century), as cited by Peter
Nickerson, “Taoism, Bureaucracy, and Popular Religion in Early
Medieval China,” unpublished manuscript, p. 1458: one Fan Poci came
from a family that “served the profane deities”; when he became
mentally disturbed, his family invited a “master” (ie., a shaman) to
“release him from the illness and spent his family’s resources unail
they slowly were exhansted, vet the illness was still not healed. Then
he heard that the Great Way was pure and restrained and required no
expenditures, and thercupon his mind changed.”

Harper, "Contracts,” p. 264.

Cited by Nickerson, "Taoism, Bureaucracy, and Popular Religion in
Early Medieval China,” p. 168,

John Lagerwey, “Deux ferits toistes anciens,” Cabiers o FxirémeAsie 14

(2004}, p. 151,

The first days of the four seasons, the two equinoxes, and the two
solstices,

Lagerwey, “Deux éorits,” p. 152,

Ibicl.. p. 1635,

Grégoire Espesset, “Criminalized Abnormality, Moral Etology, and
Redemptive Suffering in the Secondary Strata of the Taiping jing”
Asia Major Series 3, 15.2 (2005), p. 14.

Ihid.. p. 15.

Max Raltenmark, “The ldeology of the Tai-pling ching,” in Facels of
Yaoism: Fssays in Chinese Religion, edited by Holmes Welch and Anna
Seidel (New Haven: Yale University Press, 1979), p. 24,

Ihid., p. 36.

Espesset, "Crminalized Abnormaling,” pp. 33-34, 36

Ibicl., p. 43,

Ibicl., p. 40,

Michel Strickmann, Chinese Magical Medicine, edived by Bernard Faore
{Stanford: Stanford University Press, 2002), p. 12,

Nickerson, “Tacism, Bureauncracy, and Popular Religion in Early
Medieval China,” P H5

Ibicl., p. 232,
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describes the Daoist priest a lawyer, “disputing allegations, fil

countersuit.” He cites, p. 16, the example of Xo Huva and his wife,
a Hua, who, fearing their son will pay for Hua Qiao's misdeeds, are
told by the Perfected o "submit a rejoinder o the indiciment from
beyvond the wmb.” In the Zhengro, adds Strickmann, p.o 21, "all the
ailments of living members of the family seem o have originated in
the alleged misdeeds of the immediately preceding generation.”
Nickerson, “Tacism, Bureaneracy, and Popular Religion in Early
Medieval China,” p. 317,

Franciscus Verellen, “The Heavenly Master Liturgical Agenda
According to Chisong zi's Petition Almanac,” Cafiters o Footreme-Asie 14
(2004), pp. 291-343.

See my “Zhengyvi Registers,” Institute of Chinese Studies Visiting
Professor Lecture Sevies (1), Journal of Chinese Studies Special Issue
{Hong Kong: Chinese University of Hong Kong, 2005), pp. 35-88.
Ihid., p. 57. 1 have slightly modified my translation o reflect more
accurately the relationship between the “authentic officer” (the earth
god) and the “infused energies.” On the role of infused energies
" They shall
expel demons etiology, the medical canon, and the ransformation of
medical techniques before the Tang,” in Early Chinese Heligion, Part
Omnet Shang Hvough Hean (1250 BC-220 AD), edited by John Lagerwey
and Mare Kalinowski (Leiden: Brill, 2000}, pp. 1105=50. The term
“infused energies” clearly refers to the same vision of disease as the
term “infusing with disease and suing” {0 encountered above,
Lagerwey, “Zhengyi Registers,” p. 58,

In the Lingbao canon, this charge will be inserted in the rite for
“lighting the burner” U.'fiﬂ'u 5, where the exteriorized agents will
be told to inform “the four-faced authentic officer of this place.” In
all likelihood, the four faces of the allsecing earth god derive from

in early medieval explanations of illness, see Li Jiam

those of the Yellow Thearch (Emperor); of. Mark Csiksentmihalyi,
“Reimagining the Yellow Emperor’s Four Faces,” in Text and Ritual in
Early China, edited by Martin Kern (Seatle: University of Washington,
2005), pp. 226-248, especially pp. DRH-U3T: “Symbaolically, the four
faces were a metaphor for the Yellow Emperor’s four n
His four Fices represented the faces of his ministers, who served as his

Isters ...

eves and ears in the four directions of the empire.” In like manner,
the “four lords™ in the Daoist exis just quoted, are mere burcancratic

extensions of the authentic officer, expressions of his capacity to
inspect and interrogate in every direction, i.e., on all four sides.
The term simsan W refers at once o the “four faces” of these gowcls
and to their inspection work on “all four sides.” The fact there were
such authentie officers on every administrative level already in the
filth century AD shows elearly that the Ming founder was inventing
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nothing: he was adapting an ancient system to a more urbanized
China, in which higherlevel carth gods were now called “gods of the
witlls and moats.”

For this paragraph, see my "The Old Lord’s Scripture for the
Chanting of the Commandments,” in Florian C. Reiter, ed., Purghoses,
Means and Convictions in Daoism: A Bevlin Symposium (Wieshaden:
Harrassowitz Verlag, 2007), pp. 20-56, especially pp. 32-33,

Li Pengzhi. “Dacist Rituals,” in Early Chinese Religion, Part Two: The
Period af Division, edited by John Lagerwey and Li Pengehi (Leiden:
Brill, 20010}, The extraordinary continuity here may be seen by
comparing this passage with the description of the meditative dispatch
of the memorial in modern Taiwan: see my Taoist Ritual, p. 132,

See John A, Steele, tr, The I-fi or Book of Etiguette and Ceremonial
{London: Probsthain, 1917}, vol, 1, pp. 199-202; sce also the
audience ritual in vol, 2, pp. 1-4.

Mingzhen ke BIITH 15h, {"Ilt:‘_\{]. in John Lagerwey, Wu-shang fu-yao, somme
faoiste du Vie siéele (Paris: Ecole frangaise o’ Extréme-Orient), p. 158,
Citedd in Chapter 1, n. 41.

D 1, Lingteao wuliang duren shangfin miaojing 5005 R A L & S
1.1

See my Taoist Ritwal, pp. 32-53, and Gil Rae, “Creation of Tradition:
The Five Talismans of the Numinous Treasure and the Formation of
Early Daoism”™ {PhD) thesis, Indiana University, 2004).

Lagerwey, “Le tacisme,” in Encyelopidie des religions, edited by Frédéric
Lenoir and Ysé¢ T. Masquelier {Paris: Bavard, 1997), vol. 1, pp. 1051=1076,

DZ 336, Toishang dongeaan linghao yebao yinywan jing 3 5% ST 500
FEESE, 8.5a-Ta.

For what little we know about the Daoist jingtu (Pure Land) school,
see my succinct summaries of DZ numbers 336, 371, and 1398, as well
as that of Hans-Hermann Schmidt of DZ 1129, in The Tasist Canen,
vol. 1, Antiguity thmugh the Midedle Ages, edited by Kristofer Schipper
and Franciscus Verellen (Chicago: University of Chicago Press), pp.
515520, 547-548, 530-531, and 442,

Franciscus Verellen, " Evidential Miracles in Support of Daoism’:
The Inversion of a Buddhist Apologetic Tradition in Late Tang
China,” Toung Pas 78 (1992), p. 234, See also now, Christine Mollier,
Buddhisne and Daoism Face o Face: Sevipture, Ritual, and feonographic
Exchange in Medieval Ching {Honolulue: University of Hawai'i, 2008),
Chapter 5, "Guanyin in a Daoist Disguise.” She begins her exploration
of Jiukn tianzun with the Yebao yinyuan jirg just cited.

John Lagerwey, Taowst Ritwad, pp. 91-95.

This is precisely the relationship between fast (zhai 8 ) and sacrifice
{jeere ML) that obtains in Dacism from Du Guangting on. right down o
the present | suspect that it was the Daoism of the country priests of
Heavenly Master Dacism already in Zhang Wanlu's time,
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See my "Le sacrifice taoiste,” Le sacrifice dans les refigions, edited by
Marcel Newsch (Pars: Institut Catholigque de Pans, 1995), p. 255,
Citedd in Verellen, “Evidential Miracles,” p. 22,

Franciscus Verellen, “Liturgy and Sovereignty: The Role of Taoist
Ritual in the Foundation of the Shu Kingdom (907-925)," Asin Major
Third Series 2.1 (19589), p. 62,

Ibicl., pp. 6364, G nowe 52, TO-71.

Verellen, “Evidential Miracles,” pp. 292224,

Edouard Chavannes, Le jel des dragons (Paris: Ernest Leroux, 1919),
Mark Meulenbeld, “*Civilized Demons: Ming Thunder Gods from
Ritual to Literature”™ (PhD thesis, Princeton University, 2007) p, 67,
citing Christine Mollier, “La méthode de Vempereur du nord du
Mont Fengduw: une tradition exorciste du taoisme médicéval,” Toung
Pao 83 (1997), p. 352,

Edward Davis, Society and the Supernatural in Song China (Honolulu:
University of Hawai't Press, 2001), p. 75,

See the article on this text by Poul Andersen, in The Tasist Canon:
A Historical Companion fo the Daozang, vol. 2, edited by Kristofer
Schipper and Franciscus Verellen, pp. 1070-1073,

Davis, Sociely and the Supernatural in Song China, p. 76,

Judith Bolee, "Not by the Seal of Office Alone: New Weapons in

Battles with the Supernatural,” in Hefigion and Society in Tang and
Sung China, edited by Pawicia Ebrey and Peter Gregory (Honolulu:
University of Hawai'i Press, 1993), p. 261.

Ibid., p. 271. On Yuan Miaozong's ritual compendivm in the Daoist
canon, see Poul Andersen’s article in Schipper and Verellen, op. cit.,
pp. 1OGT=1060, especially p. 1058: “The Department of Exorcism
(Quxie yoan BRI i the celestial department to which the priesis
of the Tianxin shengfa are assigned . . . The department is presided
over by the Emperor of the North (Beidi JE47) . . . He is assisted
by the “great generals” of the Department of Exorcism, notably, the
group of thirty=six generals headed by Tianpeng K8 . . . Further
down in the hicrarchy are the generals of the Eastern Peak (Dongyue
HEEE), who lead the ranks of spiritsoldiers (yinbing FER) assisting the
priest.”

Davas, Socaedy and the Sufernatural, p. 80,

bid., pp. 15, 50,

Ibicl., p. 38; cf. above, Chapter 1.

Ibicl.. p. 101.

See an example of his iconography in Lagerwey, Taoist Ritual,
p. 209, and an account of the pilgrimage o his mountain as a way of
experiencing his myth in Lagerwey, "The I’ilm'i:n'.lgc.“ pp- 315-321.
De Bruyn, “Wudang Shan,” p. 569, suggesis “the use of the number
“eighty-two’ was an indireet way of saving that the Buddhist vicwory of
12817 was a pyrrhie victory.
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Meulenbeld, "Cwilized Demons,” pp. 108-112.

Omn which, see Chapter 3 below.

Lagerwey, Taoist Ritual, p. 343,

For a full analysis of Huang Gongjin's hagiography of Wen Qiong’s,
see my Taoist fitual, Chapter 14, Paul Kate, Demon Hovdes and Burning
foats: The Cull of Marshal Wen in Late Tmperial Cheliang (Albany: State
University of New York, 19495), (:Implul' 4, corrects a number of my
mistaken readings and analvees other versions of the hagiography
as well, On pp. 79-80, he discusses Wen Qiong'’s Tantrie precedents.
He also provides a superb description of the role of Wen Qiong
in Wenzhou's biggest annual festival, thus linking hagiography to
sociology, See also Meulenbeld, “Civilized Demons,” pp. 127=135,
Meulenheld, “Civilized Demons,” pp. 122-126.

ravis, .‘inf.i'.r!}' aaned e .'s'rrlﬁﬁnnmmﬂ', e L1,

Ibid., pp. 112=-113.

Kristofer M. Schipper, The Tasisi Bedy, translated by Karen Duval
{Berkeley: University of California Press, 1995), pp. 458-55.

John Lagerwey, *Questions of Vocabulary, or How Shall We Talk about

Chinese Religion®™, in Dasjiae yu minjian zonggiae yaajin fungi, edited
by Lai Chi Tim (Hong kong: Xuefeng wenhua, 1999), pp. 165-181.
Dvavis, Sociely and the Supernatural, p. a7.

Ibicl., p. 199,

Ibicl., p. 46,

Ibsiel., p. 141,

Ibicl., p. 172,

Ibicl., p. 212,

Ibicl., p. 221,

Ibid., p. 224,

Ihid., pp. 254, 287, 248, 251, Cf. my account of the Attack on Hell
mear the end of the Daoist funeral ritual: “It involves the family
members directly in a way none of the other rituals do. Spectators
otherwise, now they become participants . . . The tense drama of
shaking the fortress often leads to wars. Clearly, to the participating
Eumily members, the Attack on Hell involves not only the soul's rescue
from hell but also s departure from their midst . .. An exorcism, s
essential purpose is o ensure that the deceased ol return to haont
the family.” I go on o deseribe the role played by mediums in the
Attack ( Teowst Ritual, pp. 215-219).

Deavis, Sociely and the Sufernatural, p. 267.

Ibicl., p. 27,

Ibicl., p. 225,

Richard von Glalin, “The Sociology of Religion in the Lake T ai-hu
Basin.” in Religion and Soceely in Chinese History, vol, 2, Tasism and Local
Refigien in Modern China, edited by John Lagerwey (Hong Rong: Ecole
frangaise d Extréme-Orient, Chinese University Press, 2004), p. 781,
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See Stephen Teiser, The Seviffure on ihe Ten Kings and the Making
af Purgatory in Medieval Chinese Buddhism {Honolulu: University of
Hawai'i Press, 1994,

Valerie Hansen, “Gods on Walls: A Case of Indian Influence on
Chinese Lay Religion?” in fleligion and Sociely in Tang and Sung China,
edited by Patricia Ebrey and Peter Gregory (Honolulu: Hawai'i
University Press, 1993), p. 92,

Diacists in Jianyang, Fujian, for example, told me that soulsummaoning
rituals for the seriously ill were done, as a place of last resort, in the
Chenghuang temple.

Lagerwey, “Introduction,” pp. xxvii=xxviii, summary of Paul Katz,
“Divine Justice in Late Imperial China: A Preliminary Study of
Indictment Rituals,” in Religion and Sociely in Chinese History, edited by

John Lagerwey, pp. 869-901. Cf. above, Chapter 1, note 114, where |

note that temples to Zhenwu, the Eastern Peak, and the City God are
histed first and in that order in the Ming impenal capital of Beijing.
See my article in Schipper and Verellen, The Taoist Canon, pp. 1035-
1036,

See my article in Schipper and Verellen, The Yoot Conen, pp. 1014-
1015,

Lagerwey, Taoist Ritwal, pp. 233-235, and Judith Bolt, *Opening the
Gates of Purgatory: A Twellth Century Dacist Meditation Technigue
For the Salvation of Lost Souls,” in Tantree and Davist Studies in Hononr
af A, Stein, vol. 2, edited by Michel Strickmann (Brussels: Institut
Belge des Hautes Etudes Chinoises, 1983), pp. 487-513.

Lagerwey, Taoist Ritual, p. 2355,

While a full and focused study of the theoretical issues raised here
would require treatment of both Six Dyvnasties religious literatore and
Tang bawawen, their inclusion would not, | believe, impact significanily
the suggestions made below,

Kleeman, A God’s Cen Tale, pp. 159-161.

See my ' Les tétes des démons tombent par milliers’: Le fachang,
ritue]l exorciste du nord de Taiwan,” in D bon usoge des dieux en Chine
(L Hamme 101, January-March, 1987), pp. 101-116.

Anmning Jing, The Water Crod s Temple of the Guangsheng Monastery: Coswie
Funetion of Arl, Retwel, and Theater (Leiden: Brill, 2002), pp. 158914,
Ibicl., p. 6. According o Jing, p. 34, the “oldest permanent stage” in
the area, built within the precinets of a wemple dedicated o Mother
Earth, dates to the early eleventh century. He also notes that tombs
of the same period are "oflten decorated with carved or painted
theatrical scenes or miniature stages.”

Thicl.. IR

Ibicl.. p. 4.

Ibicl., pp. 43 aned 46



Notes fo prages S9-95 195

a9 Ihid., p. 89,

104 Ihid., pp. 119-121.

101 Meulewbeld, *Civilized Demons,” pp. 173175, 194,

102 Ibid., p. 198,

1053 Ibid., p. 221.

104 Ibid., p. 225,

105 Ibic., p. 204,

106 Ihid., p. 288, Cf. Lagerwey, Taoist Ritual, p. 44, where the Four
Marshals are Kang, Zhao, Wen, and Gao, Wen, of course, is Wen
Qiong,

107 Ibid., p. 263,

108 Ibid., p. 270,

109 Ibid., p. 272,

110 Thid., p. 286,

111 Ibid., p. 290. A virmally identical phrase is found in a Southemn Song
hturgical manwal, and 15 also ased by Chen Rongsheng to describe
his ritual practice: “We execate change on behalf of Heaven,” See my
Taoist Ritwal, pp. 119, 2100 On p. 215, | suggest this phrase “better
than any other . . . defines the role of the high priese.”

112 Shini Chao, "A God in Transition,” Appendix.

115 Meulenbeld, *Civilized Demons,” po 305,

114 Susan Naguin, “The Peking Pilgrimage 1o Miao-feng Shan: Religious
Organizations and Sacred Site,” in Pilgrims and Saered Sites in China,
edited by Susan Nagquin and Chin-fang Yi (Berkeley: University
of California Press, 1992), pp. 333=377; Valerie Hansen, Changing
Ciods i Medteval China, [127=1276 (Princeton: Princeton University
Press, 199407); Ursula Cedzich, “The Cult of the Wu-T ung/Wu-hsien
in History and Fiction,” in Ritual and Sevipiure in Chinese Pojpular
Religion: Five Studies, edited by David Johnson (Berkeley: University of
California Press, 1995), pp. 137-218.

115 Cf. Meulenbeld, *Civilized Demons,” Chapter 7, *The Late Ming
Ritual Field,” where he sets out “to locate the history of these story
cveles in the performative context of the religions festival, attributing
the stories’ antecedents to ritual, theatre, and festival processions . . .
From the outset they may have belonged to the realm of performed

religion” (pp. 318, 361).

Chapter 3

1 That is, lunarsolar month 5, the Gifth day.

2 ] 1. M. Groot, Les fétes annuellenent célébrées a Emoui (Amaoy): élude
cencernant la veligion populaire des Chineis, translated by C. G,
Chavannes, with a new introduction by Inez de Beanclair and Harvey
Molé, 2 vols, (Taipei: Chinese Materials Center, 1977 reprint of Ernest
Lerous, 1886).
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“Fetes et cultes ches les Hakka,” in Perspectives chinoses 33 (January—
February 1996), pp. 24-30.

A fascinating thesis on the subject of festivals in early medieval China
has been finished recently by lan Chapman: "Carnival Canons:
Calendars, Genealogy, and the Search for Ritual Cohesion in Medieval
China” (Princeton University thesis, 2007). In Part 11, “Marking
Human Lives: Commemoration as a New Ritval Paradigm,” he shows
how Buddhism broke the monopoly of the seasonal and calendrical
approach to festivals dominant sinee the “*Yueling” H-% ("Maonthly
Ordinances™) chapter of the Liji #& (Book af Rites) by introducing
commemaorative ritual done “in memory of": The Buddhist festival
calendar was centered on the critical events of the Buddha's life, just
as the Christian liturgical calendar is on those of Jesus. Although in
China the commemorative never replaced the seasonal principle,
Buddhism did in this manner open the way to one of the central
features of all local festival calendars: that they almost invariably

revolve around the “hirthdayvs™ of the locally most important gods.

This has concrete implic 15 for how to read this chapter: pencil
in hand, in order to note down recurring words and themes. To give
, theft,

g, Loshan, thunder, food, hoats,

a few examples wells, chess, dreams, bodies, bones, sons, n

somersaults, opera, incense-ferch

dragons, terror, rotation, divination, gambling, epidemies, beggars,

andd ety gates, This first, diachronie reading should be followed by a

second, smehronic one which goes beyond semantics to grommar,
The “hierarchy of temple firs in Runshan county”™ (Jiangsu)

described by Wi Cheng-han in Chapter 3 of his “The Temple Fairs in

Late Imperial China”™ (PhD thesis, Princeton University, 1988) is very

much the same as that described here: villages, market towns, and

county seats,

See my “Culte et lignage en Chine rurale,” pp. 293=300,

I translate the term jige by either “sacrifice” or “offering,” as it fits

hoth categories.

Yanggian [B0], “this world,” as opposed wo yingian EE], the world of

the dead.

Fu i, here vanslated “wealth,” elsewhers translated “good fortune,”

“well-beimng,” or “hlessings,” is one of the tuly key words of Chin

religion, Befang fushi is one of the standarel titles used by the Hakka

tor refier o the local earth god.

- n, “Jiao in Changting County,” in THS 6, pp. 447-448

{“THS" refers o my 30volume “Traditional Hakka Society” series

4.1

[Kejia chuantong shehui congshu], published in Hong Kong by the
Ecole francaise o Extréme-Orient and the Overseas Chinese Archives;
“6" refers to volume G in the series. In order wo simplify citation, | give
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only the English titles of chapters cited; Chinese titles are supplied
in the Bibliographv.) These five tiger-riders are a basic ritual and
iconographic component of Lishan Dacism that [ first encountered
in Daoist exorcisms in northern Taiwan, where they play a central
role in the foefe #1535 rwal o divine whether the exorcism has been
successful. See my ™ Les @étes des démons tombent par milliers’: Le
Jachang, vitel exorciste du nord de Taiwan,” Du bon wsage des dieux en
Chine (L'Homme 101, January=March 1987}, pp. 101=116. In what used
to be Huizhou prefecturve fHIT in southern Anhui, virtually every
village entrance had a small temple dedicated to the sune gods,

Wu Cheng-han, “The Temple Fairs,” p. 80, cites an 1896 local
monograph from Sihui county M#4E, Guangdong, that refers 1o
the same practice: “The wizards, mar-um W [indicating the Daoist
practitioners|, dressed in female costumes ascended the altar and
dispatched ‘generals” o catch evil ghosts from evervwhere, When they
came back [from the mission ], the ‘generals”, undertaken by voung
rec the mission tllies and asked for remuneration.”

volunteers, retu
The narwn are clearly Lishan Daoists. CE p. 131, where Wu cites
counts from Yihvang HUHE (Jlangxi, 1823) and Hanghou
H (Sichuan, 1812): both deseribe earth god festivals involving “paper-

similar

made (dragon) vessels™ and Daoist priests i+ whao, in Yihuang, go
house-to-house 1o “exorcise various misfortunes” and, in Hanzhou,
bringing up the rear of a procession, wield a sword “to expel plague-
demons.”

This would seem to be simply a variant term for the faige BE[E]
mentioned already in the Mengliang I BIE (lae Song) as part of
processions on 2/8 in honor of a local Hangzhou god, on 3/3 for
Zhenwu, and again in the fifth month for a procession organized by
the producers of alcahol, On the faige, of. also Wa Cheng-han, “The
Temple Fairs,” pp. 149=150: the wooden or iron puppets on top
of long poles carried in Song processions were replaced by yvoung
children in the Ming., They were particularly popular in Jiangsu and
Zhejiang.

See Lin Shouming, "The Worship of the Immortal Master in
.‘ilmngh'.mg," in THS 6, pp. 385-358,

See Lan Hanmin, "Boat Transport and Merchant Coustoms on the
Ting River,” in THS 6, p. 519,

See my “Popular Ritual Specialists in West Central Fujian,” in Shehed,
minzu yu wenhua shanyan guofi yantao i henoen ji (Taipei: Hanxoe
yanjiu zhongxin, 2001}, pp. 435-507, and Tam Wai Lun, “Yinsu Pu’an
(1115-1169) zushi de yanjiu zhi chutan,” in Minjian fojiao yanjiu,
edited by Tam Wai Lun (Beijing: Zhonghua, 2007), pp- 2052435,
There is no character for shan; gongis 2.
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Xie Meixing, “The Worship of Pangu in a Pingyuan County Village,”
THS 5, pp. 354=-363 (cf. Lagerwey, "Introduction,” p. 32; references
helow o my introductions will simply supply the page number).

Long Lhaokang, "The Mengs of Encun, Renhuoa: a Once Wealthy
Lineage,” THS 10, pp. 344=347 (cf. Lagerwey, p. 21).

Lhang Shengjun and Zhang Shenghong, "Popular Religion in
Yinggian, Shangyou,” THS 7, pp. 301-308 (ef. Lagerwey, pp. 26-27).
“Wushang™ is elearly a variant for “Wuoclhang.”

Luc Qidong, “Introduction 1o the Jiao in Shangbao, Chongyi,” THS
7, pp. 388-395 (cf. Lagerwey, pp. 32-33). THS 8 contains a fully
developed account of this Jiao by Lin [infeng: “The Yangping Big Flag
Ritual of Southwestern Jiangxi,” pp. 264=321,

A Chan monk who died in 1015, Dingguang was patron saint of all
Tingehou prefecture, and Jungingsi had originally been built for him;
see my “Dingguang Gufo: Oral and Written Sowrces in the Study of a
Saint,” . Culles des siles, culles des saints, edited by Franciscos Verellen,
Cerfiiers o Toclreme-Asie 10 (1999, pp. 77-1249.

See Li Tansheng and Lin Shanke, "Religious Festivals in Yangian,
Wuping,” THS 6. pp. 33-71 (cf. Lagerwey, pp. 5=6). According 1o
the authors, there were once as many as three hundred monks in
the Jungingsi, which owned vast tracts of land. The arrogance of
the monks led to conflict with the local gentry, a court case, and the
loss of much of their land, Although the temple was rebuilt after the
Taiping armies destroyee it its glory days were long past when the Last
moinks left at the end of the Qing, Therealter, Daoists performed the
ritwals formerly done by the monks,

CEL Wua Cheng-han, “The Temple Fairs,” on the circulation of a Great
Duke God K88 in Yihoang, Jiangxi (p. 87): “Ten units [within
the area] annually take turns at welcoming the god to reside in the
ancestral temples of local residents in each area. When the welcoming
and rewarding of the god is being carried out during the Tast few days
in the 8th month, the spectators flock to watch, Each vear the god
merely stays at his own temple for a short while.”

See my "Cult Patterns among the Hakka in Fujian: a Preliminary
Report,” Minsw guyi 91 (1994), 503-565. This paragraph is taken
from pp. 525-526 of that article, where (pp. 515=-529) 1 discuss
“major temples” in some detail, including the Taibaomiao in Baisha,
Shanghang, whose statues circulated through fiftv-three villages that
also participated in joint Jiao. Thorongh discussions of bhoth the
Baisha and Dongliu cases may be found in Yang Yanjie, “Baisha Kejia
de zongen shehui yu Taibao gongwang xinyang” and “Xinlian dute de
shequ wenhua ji qi }'i}'i,' in THS 2, pp. G7=T79 aned pp- 211-215.

Chen Bingchuan, “The Six-Ward Immortal Master Parade in
Shanghang,” THS 6, pp. 185192 (cf. Lagerwey, pp. 12-13).
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Deng Guangchang, Huang Ruivi, Zhang Guova, “The Worship of the
Nd, Second, and Great Auspicions Buddhas in Ninghoa,” THS 11,
pp. 217-239.

Yang Yanjie, "Gehu houwang: yvige kua zongzu de difang wushen,” THS
2, pp. 257-273.

These correspond w market days: if the god is going 10 one of eight
villages upstiream from the central temple, he must pass through
the Keli B8 market on 2/4; if he is going 1o ane of five villages
downstream, he parades in the Penghkon ] 1 market on 2/2,

On Luochangong, see my “A Year in the Life of a Minggi Saint,”
Minsu quyi 117 (1999}, pp. 320=370; on Fuhu, see my “Of Gods and
Ancestors: The Ten-Village Rotation of Pingyuan shan,” Minsu gquyi
137 (2002), pp. 61-139,

Lagerwey, “A Year in the Life,” pp. 369-370.

Huang Mian, “The Temple Festival of Horse-Saddle Pavilion, Dabu,”
THS 5, pp. 370-38%9 (cf. Lagerwey, pp. 33-34).

Zhang Hongxiang, “Folk Customs in Hetian, Changting,” THS 6, pp.
114-116 (cf. Lagerwey, p. 9).

“Fire” lions were made of straw soaked in salt water so they would
not burn up when stuck full of incense sticks, They were run up and
down a treeless hill where all could see them — according 1o the
author, they were most beautiful — and then people would rush o
grab the incense sticks which had not burned out and carry them
home o their pigpens and fowl coops.

Liu Senhua, “Guilds and the Temple Festival of Long River, Renhua,”
THS 9, pp. 150=177 {(cf. Lagerwey, pp. 9=10).

Both Zhang Xun, the defending general, and Xuo Yuan, the prefect of
Suivang, died defending the city against the forces of An Lushan.

Jiang Jinshi, “Lineages and Temple Festivals in Lixin, Jianning,” THS

11, pp. 117=-163 (cf. Lagerwey, pp. 10-14).

Fu Guanghui, "The Lineages of Kaishan, Taining, and Their Chief
Temple Festival,” THS 11, pp. 164-196 {cf. Lagerwey, pp. 14-16). Fu
relies heavily on the abundant local lineage registers for his account.
The Changting county seat used to be the seat of Tingehou prefecture
as well,

Gong, Lin, and Yang, however, are also the names of a o of gods
often worshipped together in west-central Fujian, especially in the
Shaowu area o the north.

While many Xingiao people participated in the 8/1 pilgrimage to
Bedpeak, 70 0 (35 km) distant, it was at some point decided that it
was oo inconvenient 1o go so far w fetch a god that had then w be
brought back as well, so a statue of Santai was ﬁculplﬁi and placed in
the Three Saints temple.
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In THS 15, Lin Cuiqing, "Hangian Village, Ar
Festival,” pp. 181-182, reports a virtually identical sequence at the
end of the Hangian festival in honor of the Five Cereals god. In both
places, the "orphan food” is thought to have curative powers for
people and pigs alike.

Li Zhixuan, “"Xingiao and [s Festival for the Three Saints,” THS 15,
pp. 226=284 (cf. Lagerwey, pp. 22=24).

That is, the earth god. Yang Yanjie is therefore right to suggest that
2/? was chosen because it is the standard day for the frst annual
worship of the earth god. In his essay on Guangian, “Traditional
Society in Tingdong Village, Guangian” (THS 15, p. 213), Zhang
Chunrong states that the chansha [iao done in Guangian at the end of
t of the second month are in fact Dragon-Pacification

the first or st
rituals: only if the dragon artery is ina good state and the dragon site
well-chosen will the new vear be a good one. Lin Cuoiging, “Hangjian
Village, Anjie,” p. 176, reports the same explanation for the Hangian
chansha, done at the same time as in Guangian. Locally, he says, it is
thought that the dragon rolls over in the spring, so he muost be “settled
in place”™ in order to have a good year

As Yang shows, the Langva Wangs have no common ancestor hall
or register, but share the womb of their founding ancestor and this
tem ple.

Yang Yanjie, “The Economy, Lineages, and Festivals of Zhnotian,”
THS 16, pp. 524=593 (ef. Lagerwey, THS 15, p. 26). According o
Yang, there were 72 shops on the market street, 200 boats at dock on
market days, and specialized markets along the viver bank for lumber,
firewoaod, piglets, rice and beans, and bamboo ware, and, behind a
Tianhougong, for sugar and oil. Zhuotian was, with Tingzhou itself,
one of two major southern Fujian centers for exchanges with Jiangxi,
Yang means “to make noisy, festive,” but no one knows how to write it
That is, the Han dynasty founder and one of his chief generals. Han
Xin is the focus of a festival studied and filmed by Patrice Fava in
westcentral Hunan: see his Aux portes du ciel: La statuwaive faoiste du
flunan, Chapter 5, "La revanche de Han Xin, un mystére taoiste”
{forthcoming).

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

“Hunan Opera in Ningduw,” THS 18, pp. 475-501.

Deng Wengin, ""['i:uunulurng'.-i Temple Festivals and the Economy,”

THS 18, pp. 350-583 (cf. Lagerwey, pp. 28-20},
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See Yi Qilie, Xie Yuntu, Zhong Jinlan, “Lineage, Religion, and
Marmage and Bural Customs in Helong,” THS 23, pp. 271-363 (cf.
Lagerwey, pp. 21-23).

Literally, "where clouds are held in the mouth.” This peculiar name
suggests this emple was once a place o pray for ain.

This is probably Zhang Xun #EE (see note 56 below).

These are different names for the Black and White Wuchang
encountered above, These gods are elsewhere familiar as Grandpa
Seven and Eight Ef# AR or marshals Xie 8T and Fan i T

As the King of Eastern Peace is the title of Zhang Xun, | suspect that
the King of Western Peace is his invariable partner, Xu Yuan. In short,
all four gate gods are — Xuo Yoan by association — military figures:
protector gods,

Chen Weixu, “Temple Festivals and Processions of the Gods in the

Jiangle County Sear,” THS 11, pp. 1=-27 (cf. Lagerwey, pp. 3-4). CI.

the accounts cited from Wa Cheng-han in note 11 above.

Yang [insha, “Temple Festivals in the Jianning County Seat,” THS 11,
Pp. 5958,

CF Luo Yong, “Luokou’s Zhugong Temple Festival,” THS 1, p. 237,
Cf. my Introduction to THS 18, pp. 25-24, on Ningdu: “In their
articles, both Zeng Cai and Deng Wengin link these smallpox
goddesses 1o the Great Emperor of the Celestial Symbaol, also known
as the Prinece: said 1o have died himsell of smallpox, the Prince
was enfeolled o keep an eve on the goddesses and o hold them
responsible for any outbreak of the disease. His throne was in both
cases on the second floor, above the Seven Immortals, The latier were
emissaries of the Jade Emperor wha 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 o a Seven Immaortals” emple o “avoid perversin”
for several days. Those who fell ill with the worst kind of smallpox
were said o “he the eldest sister.” Less severe cases were attributed
to the second sister. In such cases, in addition o making a vow and
going dailv 1o the lmmortals” temple to pray, the family had o avoid
wsing the childs name and call it instead, as the incarnation of the
goddess, "Old Lady.” Whatever the child’s caprice or fit of temper, it
b o be forgiven or acted on, in the hope the Old Lady would be
merciful. Once a vow had been made, it had 1o 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 Immaortals (6/61.7 1t is worth
underlining that the archaic link between illness and possession was
thus still fully operative in pre-19449 Ningdu,
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Lhang Zhivean, "Temple Festvals of Shicheng,” THS 3, pp. 3547,
Deng Shutheng, “The Festival of the Handi Temple in Mingdo,” THS
7. pp. 228220,

Feng Cai, “The City God of Ningdu,” THS 7, p. 254,

Lhu Resan, "Temples and Jiao in the County Seat,” THS 29, pp. 301-
320 (cf. Lagerwey, pp. 11-12).

Feng Cai, “The City God of Ningdu," THS 7, pp. 280-240.

That is, the faige. which here also bore young children, usually a girl
and a boy, dressed and made up o look like a god. a goddess, or a
famous operatic persona; of. note 12 above,

Lin Shuimei and Xie Jizhong, “The Festival of the City God in
Liancheng,” THS 4, pp. 18=33 (cf. Lagerwey, p. 5).

Li Shenghao, “Temple Festivals in Qinglin,” THS 4, pp. G0-61.

Lhang Hongxiang, “Survey of the Temple Festivals of Tingehou,” THS
4, pp. =104,

Liao Yunhai, “The Temple Festivals of the Old Dingnan County Seat,”
THS 7, pp. 41-44.

Lhong Shiquan, “Miracle Tales from Longnan County,” THS 7, pp.
T2-75.

Wu Cheng-han, "The Temple Fairs,” pp. 141 and 144,

Li Shenghao, “Temple Festivals in Qinglin,” THS 4, pp. G1-77.
According to Zhong, Jiao, especially of this kind. generally involved
a far larger territory than temple festivals, Ward heads (lishang,
baozhang) had o consult with local genty and form an organization
committee composed of people with money and prestige. The first
step was o contact other temples whose gods one wished o borrow,
then to post announcements about when to stop butchering.

For an account of one of these halls, see Yang Yanjie, Minxi kefia
zongzu shefd yanjiv, THS 2, p. 210

Zhong Desheng, “The Temple Festivals and Jiao of Waping,” THS 4,
pp. #M-57 (of. Lagerwey, pp. 4-5).

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

Oz “the Daoist from Mount Luofu.” However, this is almost certainly
a “mistake” for fuebe, Turnip, the standard name for the Daoist
version of the Mulian tale. Li Fanghong savs that, with all the demons
shrieking in this play, women and children darved not warch,

Li Fanghong, “Customs of the Shangyvou County Seat,” THS 7, pp.
277285 (cf. Lagerwey, pp. 20-23).

Liu Jinhua, “Temple Festivals in the Renhua County Seat,” THS 10,
pp. 323-3351 (cf. Lagerwey, THS 9, pp. 19-21).

See Lagerwey, THS 4, p. 2.

Chen Weixu, “Temple Festivals and Processions of the Gods in the

Jiangle County Sear,” THS 11, pp. 15-25 (ef. Lagerwey, pp. 2-3).
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Called locally Grandpa of Southern Peace %4, Southern
Peace being another name for the town Yangian, Wuping, site of
Dingguang’s home temple. Normally, Jade Void palaces are dedicated
1o the Perfect Warrior,

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

Yang Jinsha, “Temple Festivals in the Jianning County Sear,”™ THS 11,
pp. 6066, T5-81 (cf. Lagerwey, pp. 7-8).

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

Zhu Resan, “Temples and Jiao in the County Seat,” THS 29, pp. 311=
314 (cf. Lagerwey, p. 11).

Ouvang's Dafeng shan, sayvs Hua, used 1o belong not o Oingliv bt 1o
Liancheng,

Hua Ohingin, “Lan the Immortal of Yoanfeng Mountain, Liancheng,”
THS 6, pp. 39=415 (of. Lagerwey, pp. 24-26).

Usually referred to as “*dancing Haiging.” in reference to Chen

Jinggu's brother Haiging i .
Jiang Chunfu, "Owang the Immortal of Dafeng Mountain, Qinglin,”

THS 6, pp. 416—440 {cf. Lagerwey, pp. 27-98).

Li Zonghan, “The Temples of Shangbao, Chongyi,” THS 7, pp. 367-
74 (ef. Lagerwey, pp. 20-30),

According to Lai Shengting, the Daoists of the area go annually o
report the names of the children whom they have “adopted out”™ 1o
the Three Ladies: see THS 3, p. 151,

Liu Jinfeng, “The Formation and Development of the Hakka of
Zhukeng, Shicheng,” THS 8, pp. 116-118 (cf. Lagerwey, p. G).

Huang Xuevuan, “The Temple and Legends of the Three Immorials
in Tiger Head CLHf, Rinvuan,” THS 9, pp. 269-304 (cf. Lagerwey, pp.
15-17).

Mie Deren, “Dacism in Jianning,” THS 11, pp. 376-378 (cf. Lagerwey,
pp. 27-28).

Yang Jinsha, “Temple Festivals in the Jianning County Sear,” THS 11,
pp. 8588 (cf. Lagerwey, pp. 8-4).

Usually written with the character cai £ for “colorful,” not that for
“wealth.”

The main hall of the Tianhougong is said 1o be the tortoise’s hody,
the gate and opera stage its head, and an alley o back its il Ie is
surrounded by poneds, with four pavilions that represent the tortoise’s
legs,

Lhang Chunrong, “Traditional Society in Tingdong Village,

Guangian,” THS 15, pp. 214-220 (cf. Lagerwey, pp. 30-31).
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Lai Jiam, "The Market and Gods of Tongfang,” THS 15, pp. 306-307
(cf. Lagerwey, pp. 31-52).

That is, the first chen day after the summer solstice, when the rice
kernels have just begun to form and prayers are made o0 Wogo 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 yvear was male, while it was female if the day was even-
numbered. I the dragon was male, it meant drought, if female, rain:
“IFit's a father dragon, itvs hard on the contract laborers (who have 1o
peddle the water wheel to irvigate the fields): if it's a mother dragon,
it"s hard on the women who div the vice,” Throughou Changting on
that day, people do not carry urine pails, wash clothes, or clean toilet
buckets, becanse the drgon requires clean water,

“Wooden Fish” is the name of the wooden drum with which the beat
is kept in Buddhist recitation (it has also been adopied by many
Drenists).

Xiong Menglin, “The Lai Lineage and the Gods of Chetou, Cewn,”
THS 15, pp. 357-5341 (cf. Lagerwey, pp. 52-33).

Lai Guangvacy, “The Worship of the Ancestral Master Luo on Guilong
Mountain, Sidu,” THS 16, pp. 818-870 {cf. Lagerwey, THS 15, pp.
33-35).

Hu Xunrong, “Temples and Festivals in Caijiang Township,” THS
18, pp. 32-86 (cf. Lagerwey, pp. 26-27). Hu reproduces the Chanhe
seripture in an appencdix.

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

£hong Jinlan, “The Yang Lineage and Religious Practices of Yanghian,
Shibi,” THS 24, pp. 608611,

Liao Shivao, “The Lineage and Customary Beliels of the Liaos of

Jinzhaitang,” THS 24, pp.739-740,

The Seven Maids are also smallpox goddesses.

Lhang Sijie, “The Temple of the Women Immortals in Ganzhow,”
THS 7, pp. 114=141 {cf. Lagerwey, pp. 10-11).

The Nine Sovercigns are probably the gods of the nine stars of the
Big Dipper.

Li Fanghong, "Customs of the Shangyvou County Sear,” THS 7, pp.
280=282 (cf. Lagerwey, p. 22).

Deng Guangehang, Huang Buivi and Zhang Guoyva, “The Worship of
the Old, Second, and Great Auspicions Buddhas in Ninghoa,” THS
11, pp. 232-2534 (cf. Lagerwey, p. 20).

Luo Huarong, "An Investigation of Traditional Society in Shibi,” THS
M, p. HO3 (cf. Lagerwey, THS 23, p. 7).

Zhong Jinlan, “The Yang Lineage and Religious Practices of Yangbian,
Shibi,” THS 24, pp. 612-613 (cf. Lagerwey, THS 23, pp. 28-20),



Notes to fmges (5/-158 205

117 Liao Shivao, *The Lineage and Customary Beliefs of the Liaos of

Jiughaitang,” THS 24, p. 740 (cf. Lagerwey, THS 23, pp. 20-30).

118 Liao Shanjin, “Economy and Cuostoms in Quanshang,” THS 23, po 133

(cf. Lagerwey, p. 30).

119 Zhang Yinxiang, "Lineage, Temple Festivals, and the Economy in

Lhongsha,” THS 23, pp. 392-393 (cf. Lagerwey, p. 50).

120 Hu Duntao, “Customs of the Women of Yongning,” THS 20, pp. 204-298

{ef. Lagerwey, p. 15). [ first encountered the shoe custom in a lakeside
Niangniang temple in Jinjiang (central Jiangxi, along the Yangea).

Chapter 4

1

Originally published in Chinese in Faguoe banxue 4 ( Sinologmie chinoise,
19993, this chapter was published the following vear as “Du caractére
rationnel de la religion chinoise™ in the Bulletin de f'.i'-.’.rr:ffjr'ﬂ:r(ﬂi.ir
d Fxtreme-Cvient 87.1, pp- 300-315. 1T am including it here, with minor
modifications, as a concluding essav about Chinese religion as “system”
not only because it attempts o reach a higher level of generalization
than the preceding chapters but also because, o do so, it incorporates
the mantic, Buddhist, and Confucian elements largely absent from
those chapters.

The philosopher Wang Fuzhi is a tpical example of the hardening of
literat awimdes with respect 1o the “two religions.” See my “Du bon
usage de la comparaison: réflexions suscitées par Francois Jullien,
Procés ou evdation,” in Eludes Asiatiques XIVTIL2 (December 1992), pp.
SET=-580.

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

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

For an example of this kind of late lineage development, see my
“The Li Lineage of Hukeng,” in {3 er jie kejia xue gueji yaniao foui
Tunwen ji, edited by Lau Yee Cheung (Hong hong: Institute of
Asia-Pacific Stuedies, the Chinese University of Hong Kong, 19495),
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 daunghters and their husbands. The latter are all signs of a well-
developed lineage, as is the claim of high ancestry,
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See Zhang Quanging, “Gods and Lineage in the Hutan Zhang Clan
of Wuhua,” 1

THS 5, edited by Fang Xuejia, p. 9. Wuhua, like most of the counties

Village Religion and Cufture in Novtheastern Guangdong,

mentioned in this essay, is in northeast Guangdong provinee.

Xue Fansheng, “Folk Customs of Maoxing Village, Xingning,” THS 5,
pp. 106=140,

Nue Fansheng, “Folk Customs of Maoxing Village, Xingning,” THS 5,
pp. 106=140.,

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 — itsell composed of summaries
of the essavs 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 essavs will be given here in English, and in Chinese in the
Bibliography.

XKiao Xuefa, “"Folk Customs of Sandun Village, Dabu,” THS 5, pp.
F0—404.

Master Yang is more widely known by the less formal title Yang
taibogong #8714, Great Duke Yang,

Mo 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 ssmbolic north side, that is, in a house, in the middle of the

all Facing the main door. This is where the head of the household
received whoever entered his house (in a banguet, 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
i5 described conventionally as “seated facing south™ {nan mian o zuo
M 4. This paradigmatic position of the emperor expls
China, the left is Yang (masculine) and the vight Yin (feminine) for,
when facing the south, the emperor had the rsing sun — location of

s why, in

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).

The character here ranslated “namesymbol™ is fu #F, a term more
usually translated “talisman.” Fu are symbolic “seal” (zhuan §)
characters which represent divine names; their inscription on the
stake makes the ;Ll,'ut’l “PI‘L'M.'I:IIF anel l]l{.‘1't‘l:l:|' ]'i.{.'l.'lflh demons at I!r.L:I.'.

I translate it “symbol” for the simple reason that it has the same

ctvimological origin as the English word.

Kie Livan, “Marriage. Funeral, and Other Festivals in Heping zhai,
Dabu,” THS 5, pp. 77-105,

Chen Jiasheng, "Customs and Lineages of Xintun Village,

Longehuan,” THS 5, pp. 427-441.
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Yang Zuwu, “The Customs of a Longchuwan County Village,” THS 5,
pp. 165197,

Recent rescarch is making it increasingly clear that this kind of local
Danist protector god — associated in the southeast with the Lishan
school M1 of Daoism and in the southwest with the Meishan school
Bl — is common throughout southern China,

He Futian, *God-Worship in Gongdong Village, Longehuan,” THS 5,
pp. 405426,

Kiao Wenping, "The Worship of the Gods of the Nine Temples of
Longgi in Fengshun,” THS 5, pp. 267-288,

Xiao Wenping, “An Analysis of Gongwang Worship in a Meixian
Village,” THS 5, pp. 289=319.

Ever since pre-imperial davs, 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 Jowrnal of Asiatic
Studies 45.2 (1985), pp. 4594958,

As is well-known, § 8, or ritual, was an undifferentiated gamut
taboos, Another word

ranging from etiquette to lirgy and includin

for ritual, yi {#, was often glossed by the homophone T, meaning
appropriate action.”

It should perhaps be added that equal access and mechanical
rotation are paradigmatically wpical 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 tun 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 kongsi associations of Hakka miners in West Bomeo: “This
overview suggests that, while small, new kongsis 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 West
Borneo and Bangka: Kongsis aned Mud” in “Secrel Societies™ Reconsidered:
Prespiectives on the Social History of Modern Sowth China and Southeast Asea,
edited by David Ownby and Mary Somers Heidhues (Armonk, NY: ME.
Sharpe, 1993), p. 77.

See Wu Cheng-han, “Temple Fairs,” pp. 79, 103, and 111, for

references o 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 o gamble on chess matches, betting games, cock-fights, quail-
fights, crickei-fights and cards, without any regret for losing all the

[rossessions their Gumilies own,”
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M dioceses Wi, 75, 183

administrative village (xingzheng cun
TTECFD, 102, 106, 154, 156

all under Heaven (fanxa 1), 16,
44

alliance, 27, 75, B8, 97, 99=-100,
102, 106=07, 1649, 207

Amoghavajra (Bukong %), 38

ancestor rites, 2, 9

ancestor tablet, 21, 161

ancestor temple, 97

ancestor worship, 3, 8-89, 26, 51,
161, 179, 158

ancestral hall, 51, 105, 1249, 149

anfong W (pacifying the dragon),
15, 132, 142, 155, 161, 170

appropriate, 30, 42, 79

Adoka (King) E[{f L, 530, 34, 38

Auspicious Buddha &#H 85, 145,
149, 199, 204

auspicious rituals (i ¥, 10

authentic officer {zhenguan '),
12, 144y see also earth god

autumn equinox B, 61, 64

Bai Yuchan [ 58 (. 1200-1224), 77
bang B (placard), 97, 10001
heggar, 114, 124, 126, 129, 154, 196
Beijing, 46, 458, 52, 186-87, 194, 197
Bianzheng lun KEE, 29

big lincage {daxing K4ty 156

Big Mountain Person A, 116
Bixia yuanjun 50, 03, 187

black magic, 65

blood sacrifice, 6, 8, 11, 33=4, 64=5,
79, B, 173=75

blood, 2, 6, 8, 11, 15-6, 21, 334,
G4=5, 7O, 87, 92, 08, 100-01,
110, 112, 126, 160, 171-75

Board of Rites, 42

boat, 106G, 110, 120=-51, 154, 136,
138, 148, 155, 163, 165, 167,
170, 196, 200

Bagong £, 102, 162-64

bondservant, 128

bones, 20-1, 538, 649, 11%, 138-349,
158, 196

Hook of Rites ( Liji 8130), 4, 6, 22, 50,
184=85, 196

Book of Transformations { Huashu {E
i), 43, 86, 185

Bozhou SEH], 27, 35-6

bridge plank lantern #E, 111

Buddha's birthday, 31, 33

Buddhism, vii, 6, 10=3, 28, 30-5,
41=-5, 51=-2, 70, 155, 171=-76,
180=83, 191, 1%, 196

Buddho-Dacist, 32, 34, 103, 183

buffalo, 41, 112, 126, 140

Caishen [, 130

calravartin king, 35
calligraphy, 10, 177

Calvin, John, 179

Cabvinism, 2-3, 5, 179, 211
camphor tree Wil 105, 188
Cantonese, 110, 141, 158, 170
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Caoc-We, 29, 39

Catholic, 2, 45

cave-heaven (dengtian HE), 37

celestial writs (fonshu T8, 70

Central Peak (Songshan 8110, 32, 67

Central Prime (Zhongyuan $IC0),
05, 103

chance, 28, 44, 154, 169

Changan, 32, 37-8

Changting county EiJ# (west-
central Fujian), 97, 99, 101,
107=049, 116, 139=40, 143=16,
196G, 199, 204

chaohua G see pilgrimage

Chen Jinggu BT, 102, 162, 187, 208

Cheng Y1 BEI (1033-1107), 50

Chenghuang P see city mod

Chengan (o 1295-13507), 47-8

Chengen (n 1405-1424), 48-9, 51, 89

chess, 138, 141, 169, 196, 207

Chongyi county EHEE (southwest
Jiangxi), 104, 139, 198, 203

Chunjie 8 (month 1): see New
Year

circuit, 42, 106-05, 115, 120, 164

city gate, 122, 196

city podd, 49=00, 84, 115, 126, 171, 194

civil rites, 2, 10, 80, 179

community, b, &, 11=5, 30, 33-4,
44=5, G5, 69, T4, 86, 95, 104,
169-70, 187

compassion (i 8, 31, 36

complaint, 64, 84-5, 127

confession, 57, 59, 65, 69, 71-2, 104

Confucian, 1=-10, 16, 19, 23, 30-1,
6, 39, 43, 50-1, 87, 90, 136,
146G, 15354, 164, 173=76, 185, 205

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

Confucius, 3, 27, 29, 40, 179, 181, 211

continent of the spirits (Shenzhou
fii), 13

cosmic energies, 16

cosmaology, 7, 16, 20-30, 39, 43-5,
78, 80

cosmos, 19, 70, 90, 92

county seat, 96, 100=01, 108, 114,
122-25, 129, 132-37, 148, 151,
158, 196, 199

Covenant of Orthodox Unity with
the Powers (Zhengyi mengwei
IE— W), 66

Cui Hao §ii% (381=450), 51

Dabu county KH¥E (northeast
CGuangdong), 108, 159-62, 167,
199, 206, 213

Dai Liang # L (1317-1383), 90

dance, 15, 28, 88, 190-10, 136, 139,
144, 203

dao 1 (prayer for favor), 59, 189

dae 3l (way), 23

Dao'an %, 54

Daade jing HpREE 35 18Y-83: see
alsor Lavss

Dherfer hviryvain Hiskfroc, 81, 90

Daioist sacrifice/ offering: see jino B2

Daoist temple for the Veneration of
Emptiness (Chongoasi 55055, 53

Dark Thearch: see Supreme Thearch
of Dark Heaven

Dashi 4, 102, 163

daughter, 29, 62, 935, 135, 150, 205

Dawang & F: see carth god

demon, 10, 32, 45, 53, 57, 60, 63-7,
TH-83, 87, 80, 91-2, 99, 10205,
116, 118, 123-24, 127, 131-33,
136, 145-46, 160, 16668, 190,
N, 2002, 206

Deng Bowen B, 78

Di # (high god). 20-3, 26, 35, 49,
81,171

Dingguang £, 43, 96, 105, 107,
109, 112, 129-30, 134, 143, 146,
149, 176, 185, 198, 203

Dingnan county E#HHEE (south
Jiangxi), 127, 202, 206



Dipper Mother: see Doumu

Disconrse on the Two Religions (Erjiao
fun 908, 3

distributing energies {sang [J{3), 66

divination, 22, 12728, 13940, 151,
18659, 196

divine seat (shemwet 1), 100, 144,
159

diyuan HEE (territorial affinity), 19

Dizang fisk, 84, 151, 176

domestic altar (shenkar Fll), 9,
105, 132, 160

domestic animals, 12, 97, 124

doufa "I (magic warfare), 88,
130, 140

Dowmu S8, 130, 148

dragon arteries (fongmai (1), 15,
111, 142, 155, 200

dragon dance, 15

dragon energies (fonggi (H3), 163,
170

Dragon King i, 123, 142, 162

cliagon bntern BEE, 111, 134, 155, 170

dragon site {li77, 15960, 200

dragon, 15, 37, 67, 107=11, 123-24,
127, 131=34, 158=49, 155, 158=67,
170, 192, 196-07, 200, 204

dream, 27, 36-7, 41, 112, 128, 138-50,
14243, 196

drought, 258, 48, 103, 107, 129, 136,
139, 142, 146, 162, 204

drummer, 124, 136, 165

Du Guangting ¥IEEE (850-933),
a8, T4-h, 835, 191

Duanwua 3 (5/5), 47, 79, 95,
12294

duck, 127, 133, 157

dugu L (salvation of the solitary
souls): see Pudu

Duke of Thunder {Leigong 928,
14041

Duke-King and Lord of Wealth
(benjang fuzhun gongwang = Hifl
ity 07

Index 225

Duke-King Pangu 858 F, 102, 198
Dhvaven jing IE L SR ( Book af Salvation)
i)

carth god alar (she #1), 7, 12, 14,
49, 98, 166

earth god, 7=9, 12, 14, 16=7, 21, 24,
84, 49, 67, 8238, 98100, 110,
112, 124, 129, 132, 146, 155=-5h,
163, 166-67, 171-72, 185, 190-91,
196=07, 200, 206

Eastern Peak 4§, 12, 53, 79, 82-5,
H-1, 93, 115, 117-18, 123, 174,
187, 192, 194, 200

caters of meat { mushiche (3108, 22

Eight Articulations /8, 61, 69

energy (g4 ), 156-7, 60-3, 65-70,
RO, 82, 95, 98, 108, 159, 161,
16364, 169=70, 185, 190

enfeofl, 45, 75, T80, 51, 91-2, 101,
115, 119, 125, 901

epidemic spirits {wenshen B{H)),
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 Mivacles in Sufpport of
Deasiswm ( Daojian lingyan ji 1 $8
Bappy, 74, 83, 191

excessive offering, 65

exorcism, exorcistic, 9-12, 44-5,
47, TG, TO-51, 834, 88, 92, 102,
167, 173, 175, 192-094, 1497

exorcist, 10, T6-8#, 803, 87, 10304,
131, 173, 207

Ju ik (norm), 23

Fague iES (11, 396-409), 31

Falin i3, 20

Sfangshi Fk (master of recipes,
technigques), 11, 25, 70

Jangsi FHLE (private shrine, cult), 27
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Fengdu B8R (hell), 81, 192

Fengshen bang WG, 87, 01

Fengshun county SMEE (northeast
Guangdong), 164, 207

filial piety (xieo ), 24, 62, 92

firecrackers, 102, 113, 132, 142, 160

Five Agents (wuxing TuiT), 29

Five Camps (wuying ), 14

Five Peaks T, 37, 48, 65

Five Thearchs (audi F75), 25, 29,
64, 70

Five Thunders flF, 82

flag, 72-35, 104, 113, 126, 131, 14245,
14748, 164

Flaming Mouths B0 002 see Pudu

floats (faige BEH), 46, 101, 114,
117, 125-26, 128, 136, 144

flond, 21, 701, 76, 125, 132, 154, 165

food, 11, 22-3, 59, 103, 109-10,
116, 13435, 145, 147-49, 160,
166, 196, 200

Four Marshals, 82, 195

Four Saints F¥, 40, 45, 78

fosur seasons, G2, 189

Fubhu {RE, 107=-09, 115=16, 1435,
146, 149, 199

funeral, 11, 13, 76, 80, 83, 103, 161,
163, 166, 193, 206

Fuzhou f#H, 122, 135-36

gambling, 112-14, 16864, 1496, 207

Ganzhou ## (south-central
Jiangxi), 148, 204

Caopong (. 452-65), 33

Caozong (r. 649-583), 38

Ge Sanlang 8 =285, 101

Gehu gongtai 878154 (Grandpa
Gehu), 107

generals (jlangiun #§50), 53, 58, 61,
G6-8, 73, 78, 82, 98, 115, 118,
12122, 141, 192, 197, 199-200

Cenghis Khan, 47

gentry, 137, 168, 198, 202

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

Goeraoshan B0, 47

give passage o the dead {dusi [
¥), 85

glutinous rice, 122, 135, 137, 158

pod of cereals, 134

goid of the earth: see earth god

goul of thunder, 78

god-hopper/ing ( timoshen B,
114, 134

gongde tang AR (halls of merit),
12, 36

Gongwang {Duke-King £:F), 97,
102, 165-65, 167, 198, 207

grave, 5, 0, 36, 58, 64, 117, 145,
150, 155-54

Great One (Taiyvi &—), 20, 24-7,
46, G0-1, 68, 18152

Great Peace (Taiping K°F), 32, 57,
G2-3 103, 136, 198

Great Yang Grandpa J0REEy, 113, 121

Great Yin, 63

prievance, G0, 127-28

Guan Yu B3, 80

Guandi B, 129=35, 156, 162,
172-73

Guangong B4, 93

Guangwudi (r. AD 25-57}), 26, 309

Guanvin Bi%, 43, 53, 74, 96, 99,
105, 109, 11314, 116, 130,
132-35, 135, 143, 1458-49, 151,
155, 162, 165-67. 176, 191

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

gushi ferg T HCH: see floan

grushis BLE: see Float

Hakka, 9, 12, 14, 95, 97, 100, 117,
130, 153, 158, 163, 170, 156,
188, 196, 198, 203, 207

Hall of Light {(Mingtang 5y, 23,
2h=bi, 249, 40, G2-53



Han dynasty (206 BC-220 AD),
2430, 353-9, 45, 49, 60, 70,
B0-1, B4, 153, 170, 175, 18182,
188191, 200

Han Xin #W1{F, 118, 200

Handi {7, 117-18, 202

Hangzhou, 46=7, 137, 197

harmony, 44, 63

He Chong {o 3£ (202-346), 31

healing, 10, 42, 37, 59, 63, 63, 70,
119, 146, 175, 159

Heavenly Mandate (tanming 3870,
17, 20, 25, 48-9, 185

Heavenly Master ( tlanshi FEfifi), 9,
29, 32, 47-8, 57, 65-T0, 75, 79,
B3, 85, 89-00, 92, 101, 132, 183,
188, 190-41

Heavenly Worthy of the Primordial
Beginning (Yuanshi tanzun 75
Wi B %), 35

Heavenly Worthy of Universal
Transformation by the Voice
of Thunder (Leisheng pubua
tianzun TR A8, 001

Heavenly Waorthy who Saves from
Distress (Jinku tianzun $55K
), 724, 191

heterodox wemple, 65

home of the dead, J.'hr houses
(yinzhai FEE), 9, 155, 158

Hong Mai JE#8 (1125-1202), 45,
T6-7, B2, B5

Hongtong, 58

horse, 72, 108, 114-15, 125-26,
137, 141

hot coals, 104, 135

Houwji f5 @, 22, 122, 146

house home of the living (yangzla
BE), 9-10, 15, 36, 65, 72-3,
79, 103, 121, 123-24, 126-27,
1249, 152-36, 148, 150-51, 154,
156-62, 166-68, 186, 197, 206

Howtu f5 1 see earth goed

Index 227

huwahu L] (conversion of the
foreigners), 35-7, 47, 185

Huandi {r. 146-68), 27

Huang Chao rebellion (878-884),
-0, 75

Huang Gongjin T£H, 79, 193

huwangdi B4 (August Thearch,
emperor), S=b, 9, 20, 2342,
45=54, B8, T4=6, B0=1, 89-91,
101, 119, 124, 174=76, 151-86,
190, 192, 201, 206

huwanyuan B (pay/ repay a vow),
vow-paver, 59, 104, 112, 118,
126, 156, 139, 142

Huashan ¥ l;, 32, 135

Huiji jingang B8 E (Ucchusma),
b |

Huizong (r. 11001-26G), 40-2, 46-7,
76, 184, 186

humanity (ren {23, 31, 92

Human opera {gifu HE, 117, 132, 148

Hunan, 103, 110, 117, 125, 132,
13940, 148, 200

hungry ghost, 163

hunter, 139, 145

illegitimate /illicit cule (yimsi F£42),
38, 41, 153

image, 23, 27, 31-2, 35, 37-8, 41,
45, 47, 53, T2, 86, 105606, 138-39,
142, 153, 164, 182, 188

immortal { xien ), 25-6G, 28, 35,
39, 61, 67-8, 70, 82, 96, 99,
101-02, 106, 113, 117-15, 123,
129, 153, 135-42, 145, 14748,
151, 159-60, 169, 176, 197-08,
M1, 208-04

Invmiortal Master {lIEF, 101-02, 106,
160, 197-95

inauspicious ritwals (xengd? 4EE), 10

incantation, 57, 63, 87, 160

incense and flower monks (cianghua

heshang FIEAE), 137
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incense ash, 120, 1530, 14545, 147, 161
incense-fetching, 196

infused energies 7E§, 67, 190
inherited burden 711, G2
inspection tour, G4

Interdict the Alar 254, 74
irvigation, 88, 114, 204

Jade Emperor, 41, 45, 81, 124, 201

Jesuits, 1-5

Ji Hui (558=6307, 35

Ji Shanxing, 40

Jitan 5% (central Jiangxi), 147

Jiang Shuyu #HEM (1162-1223), 85

Jiangle county 8 (northwest
Fujian), 124, 133, 201-02

Jianming county HEE (west-central
Fujian), 111, 122, 155-36, 142,
T16eh, 2001, 205

Jieo B { Daoist sacrifice, offering),
HB=13, 19, 24-5, 53, 40, 45, 46,
48, 50, 58-9, 62-3, 65, 70,
T4=80, 80-92, 95-110, 113-16,
122-2%, 127-39, 142-49, 151,
156-67, 180, 184, 191, 196, 198,
0=

Jigong #4176

Judgment, 749, 93, 104, 200

jJudicial atmck i EERR, 125

Kangwang HE £, 130-31

kaozhao % {1: see summoning and
examining

karma, 10, 43, 6G0-70, 175

Khubilai Khan {r 1260-895), 46-7, 89

King of the Underworld BE £, 150

knife-chair, 122, 134

Kou Qianzhi Tlikr (d. 448), 12,
31, 49, 67, 175, 185

Ruang Heng [S# (1. 31 BC), 26

Kunlun, 28, 67

Lady 22 A, 102, 130, 133, 136-37,
1440, 151, 201, 203

el $E T (arviving diragom), 158-50;
ser also dragon arteries

landscape painting, 177

Lantern Festival, 100, 110

lantern, 100, 102, 104=05, 1040<11,
114, 117, 127, 1830=31, 135-34,
155, 170

Lacjun EFE, 101

laown £ (house of the first
ancestor), 157

Laozi zhong jing & FeRE ( Middle
.‘h':'pmm r:rJ,r'J,.*m:i}_ i), 63—

Laozi 7, 16, 36, 40=1, 57, 182;
see also Daode jing

Lechang county #8488 (northwest
Guangdong), 140

lefiovers, 22-35

Legalists, 23

legitimacy, legitimization, 19, #-50,
A6-7, 55, 171, 173

Li Daoyuan BEHT (d. 527), 32

Li Devu @17, 38

Li Hanguang % & i, 56

& 18 (ritual), vii, 3=16, 19=25, 324,
37-44, 48-51, 57-93, 97-§,
102-05, 110=12, 115, 119, 121-25,
130-33, 13742, 147-54, 158-61,
166-70, 174=75, 180202, 25, 207

Liancheng county #HUEE (west-
central Fujian), 99, 107, 117,
125, 129, 137, 202-03

disndu W see symbolic alehemy

libationer £y, 57, 67-8

Lidai chongdao ji HE{SEHR
{ Veneration af the Way through the
Ages), 38

Liji 8300 ( Book af Rites), 4, 6, 22, 50,
98, 158485, 196G

Lin Lingsu HE#8 % (1076:-1120), 41

lineage hall, 19, 50, 110, 114-15,
119, 131, 149, 158, 165



lineage land, 119

lineage registers (zufu Wiy, 51,
111, 114, 119, 135-36, 157-58,
1949, 205

lineage segment {fang 7)), 110,
114, 135, 159

Linghao ST, 10, 35, 680-50, 76,
1356, 190-41

lisheng #'FE (Confucian ritual
specialist), 9, 165

Literati Peak (Wenfeng 208), 155, 158

Liu Daoming $HH, 47-8

Liun Hunkang PUHEE (1035-1108), 41

Lin Yongguang 5 010G (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, 16566, 1 74-76

local society, 1, 145, 19, 24, 28, 42,
49-55, 84, 95, 171-72, 174-76

locust, 107, 146

Longehuan county JIEE (north
central Guangdong), 155, 162-63,
206-07

longevity, 15, 148, 170

Longhushan #lifgL, 47-8, 52, 82,
5, 137

Lengmen school FifE, 52, 54, 187

Longnan county ¥ (south
Jiangxi), 127-28, 202

Longshu fii# (Nagarjuna), 81, 104

Loned of the Dao, 60, 72-3

Lord of Wealth (benfang fuzhu
gongeang FH ), 97-8, 103,
110-11, 117, 124, 127, 129

Lord on High {Shangdi Fdf), 78;
see also Supreme Thearch and
Thearch on High

Louguan @ (Pavilion
Hermitage), 35-6

lowaly (zhang ), 50, 92

Lit Donghin &=iHE, 880, 134

Lu Shizhong #giFh (1. 1107=1134),
T6=T7

Index 229

Lu Xiujing BT (406-477), 12

Luban $5HE, 160

Luogong the Ancestral Master 864
HLET, 14416

Luohangong s, 10708, 199

Lucyang, 33, 35, 37, 74, 175

Lishan My, 98, 105, 140, 159,
196-97, 207

Lutheran, 2

magic warfare { doufa M), 88,
130, 140

Mahayana, 69

making blessings (zuofu fEH), 102

mantra, G

Maoshan ¥, 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, 249, 65, 132, 148, 163,
O, 2006

imarried [rriest, 107

Marshal Ma Bchh (Huaguang 4
ey, 95, 121, 164

Marshal Wen i#CBR, 43, 79, 82,
121, 175, 185, 193, 195

marshals {:rmmshuﬁi Tk, 78, 82,
00, 93, 195, 201

martial arts, 100, 108, 130

martial geds, 78, 80, 82, 90

mask, 22 117, 134

Mazu 83, 130, 133-36, 14344,
172-75

meat-eating (il L), 12, 117-18

medium, G, 44, 46, T7-81. 83, 86-7,
98, 101, 134=35, 151, 163=65,
173, 193

memaorial, 31, 34, 38, 50, 65-8, 71,
TV, 7O, B2=3, 87, 90, 102, 104,
139, 14748, 163, 165, 191

Menglicmng lu AR (c. 1275), 46-7,
197
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merchant, 43, 108, 110, 113, 117-18,
136, 140, 197

merit, act of, 72-53, 79

merit, ritmals of D{E, 71, 73, 84, 86

mid-autumn {(Zhonggin ), 95,
115, 151

military/civil, 7, 9-10, 80, 82, 59,
105k, 171

Mingai county HIREE (westcentral
Fujian), 107-08, 136, 199, 203

Mingtang 46 ser Hall of Light

Minging county FifEE (northeast
Fujian), 122

minsu [Efif (folk customs), 153,
199, 206

szl [ E (Lol of the People), 101

miracle, 6, 42, 74-5, 175, 191492, X2

mixed lineage village (zaxing $EEE),
157

modernity, 2, 56

Molang saansheng BRRAEE (= Daoist),
114

Molangxian B EEl (= Daoist), 135

monasticism, 176

monk, to become a (ehujia 15, 31

Most High Old Lord (Taishang
laojun & EEID, 31, 35

me ‘on Al see puppet theater

Mulian EEE, 118-19, 131, 175, 202

music, 46, 63, 8000, 103, 115, 143

Naihe Bridge %568, 125

nail-chair, 164

Nammaolao 758 £, 105, 110

Nammoxian fEE, 121

Nanfeng county HEEE (cast-
central Jiangxi). 112, 147

naralion, narrative, 4, 78, 88, 96,
175, 175=37

natural village (ziran cun HEED,
g, 106, 154, 156, 1683-64

Mazha BEOE (MNaw), 81, 104, 123

neo-Confucian, 3=6, 10, 16, 50, 176

New Year (Chunjie $#0), 15, 95,
117, 120, 145, 156, 166

newhormn, 61, 150

Niangniang 180, 123, 205

nightmare, 65

Nine Continents (jinzhou JLH), 21,
a2, 67

Nine Ladies JLESE, 149

Nine Sovereigns JL58, 14849, 204

Ninefold Darkness LB, 69

Ningdu county ¥#¥E seat (east-
central Jiangxi), 117, 119, 123,
125, 14647, 200-02

Ninghua county ${E4E (west-
central Fujian), 107, 1149, 122,
133, 146, 149, 1949, 204

Minth Lad of Lashan [El JUEE, 105

nominalism, 2, 5

North Celestial Pole, 20

Northern O dynasty, 38—

Northern Wei, 30—

Northern Zhou dynasty, 32, 34

Nuo ¥, 114, 117, 154

Ol Buddha &, 107, 112

Oled Official £, 118

open-air altar (fan 8), 97, 116,
162-65

opera, 87, 10003, 105, 109, 111-14,
117=-20, 122, 125-26, 125,
131=-35, 156-37, 142, 148, 196,
HM=03, 207

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

orphan soul: see solitary soul

Ouyang You BEEGH, 14248

Ouvang rhenxian BESECL, 128-249,
137-39, 203

palanguin: see sedan chair

paper money, 100, 112, 131, 1349,
145, 165

papier-miché, 116, 121, 136



parvade, 31, 46, 101, 106-07, 1049,
111, 114=-57, 147, 170, 195899
Pardon Giant & &LA (= 1A, 127

pardon, 104, 127

peach, 1135, 123, 140

Perfect Lord Xu: s Xu Zhenjun

Perfect Warrior, True Warrior
{(Zhenwu FLaL), 40, 45, 45=50,
53, T8, B2, 92, 104, 132, 167,
172, 184=88, 194, 197, 203

Perfected (zhenren FLA), 37, 47, 68,
175=74, 190

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

perverse, chasing /sweeping the
(zhuivie 318, saoxie &, 98-9,
1al, 103

pestilence spirits: see epidemic

spirits
petition, 42, 65, 77, 83, 85-9, 148, 140
pig, 53, 95-101, 104, 109, 112, 116,

122, 158, 200

pilgrimage (chaokua @94, 348, 82,
BE, 113, 139, 142-48, 18586,
192, 195, 199

Pinghe county TR (southeast
Fujian), 108

Pingvuan county T-iH¥E (north
Guangdong), 102, 198

plague god, 16, 79

Plato, 2

popular religion, 6, 11, 14, 27,
§2-3, 87, 117, 153, 173, 175,
15810, 195, 1958

population register, 65, 67

powerful officials { fingguen 877,
78,93

prestige, 30, 119, 148, 159, 170, 202

primordial encergy, Gi-1

procession, 33, 45, 96=8, 102-03,
leha, 108=10, 113, 118, 120-23,
126-33, 140, 148, 155, 16566,
170, 175, 195, 197, 201-02

Index 231

Pu'an §HE, 11, 102, 104, 175, 197

public/ private, 62, 152

Pudu & (Universal Salvation
rite), 11=3, 115=16, 129=30,
155, 166

puppet theater (mu'ou A0, 99,
102, 106, 115, 117, 136=37

Pure Jiao of Great Peace ACT5EE, 103

Pure Land, 74, 191

Qin dynasty (221-206 BC), 24-5,
08, 181=82

Qingcheng shan ¥ g1, 75

Qinglin county §fH#EE8E (westcentral
Fujian), 126, 128-29, 133, 137,
144, 200203

OQingming i1 (April 5), 95, 156, 158

Qitian dasheng WELE (Sun
Wukong #Ei%E), 150

Qiu Chuji FEMERR (1148-1227), 47, 52

quniei #lE (contract record), 58

quanshu HW (contract writ), 58

Quanzthen 2 1 (Complete
Perfection), 47, 52, 88, 117, 187

Queen Mother of the West
(Miwangmu /5 £, 28

Queen Mother 4, 104

rain, 45, 67, 79, 875, 00, 108, 106-07,
113, 1149, 129, 132, 141-42, 146,
152, 162, 196, 201, 204

Rao Dongtian B X ({1, 994), 83

Raoping county B4 (northeast
Cuangdong), 108

ratiomalism, 4, 153

rationalization, 70, 176

real presence, 2

recitation, recite, 9-10, 28 38,
A7, 69, 71-3, 78, 80, 103, 115,
1153-15, 150, 153, 135, 137, 146,
148=51, 163-64, 166, 204

recond-keeping, 549, G2

Recovds of the Histowzan (Shigi #30), 25
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ved rites {hongshi S5, 7

veeel turban, 10, 124, 160

register of sacrifices (sidian H2#), 13

reincarnation, 10, 34, 175

remembrance, 2-3

renao B (effervescence, a good
time), 170

Renhua county {Z{E88 (northwest
Guangdong), 1035, 110,132,
198949, 202

Renzong (r 1512=20), 46, 48, 1584

retribution, 69, 71, 74, 84, 151

rice seedlings, protect the (bae
hemiao (RAAT), 107, 146, 149

Rites Controversy A, 2, 5, 50,
179, 186

ritual theatre, 10

river lanterns, 104

role, 7-8, 11-2, 24, 26, 34-5, 3040,
45, 50, 52-4, 67, T6-T, 80-4,
BE-91, 96, 167, 171-72, 174,
176, 185, 193, 195, 197

rooster, 6, 98=0, 102, 110, 122,
14243, 160

rosary initiation (frehu FE3E), 149=50

rotation, 107, 112, 114, 121, 125,
129, 134, 136, 148, 169, 196,
199, 207

Rulai 032, 30, 34, 164

Ruvuan county SLE (northwest
Guangdong), 141, 205

sacred history, 92

sacred territory, 14-5, 51

sacrificial lands (flootior REH), 115

sacrificial writ {frwen 58300, 48, 165

sri f€ (requital sacrifice), 59

Sakvamuni, 38

save the living (jisheng #%4), 85

Scorched Face {0, 116

Sevipture of Filial Piety { Xiaojing %
&), 36, 130

Seripture of Fareign Conversion (Hualhu
Jing LAY, 36

secular, 5, 176

sedan chair, 108, 110, 114, 116,
118, 137-38, 158, 161

self-cultivation, 45,

sepulchral complaint, 64

Seven Immortals il 117, 123, 201

Seven Maids (Qigu L), 148, 204

shaman, %, 26=7, 41, 59-60, 88,
167, 189

shamanism, shamanistic, 7, 22, 25,
88, 154, 175=76

Shandaren WA A (Mountain
Giant)y, 10304, 130, 166

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

shangong, 102, 130, 167

Shangging lingbao jidu jinshu L8
PO EE &2 3, 85, 90

Shangqging Eif (Highest Purity),
GR, 76, 82, 85, 87, 90, 134, 173-74

Shangyou county EREE (southwest
Jiamgxi), 103, 130-32, 148, 194,
202, 204

Shanhai jing WS (Classic of
Moustains and Seas), 13

shagi BH (killer energies), 159,
164, 170

shashen W (el spiriis), 160

Shenxiao % (Divine Empyrean),
41, 81, 174, 1584, 186

Shenyueguan #8358 (Abbey of
Divine Music), S9-H)

shi P (personator, cadaver), 7, 22, 83

Shicheng county OB (east-
central Jiangsxi), 122-235, 140,
H2-03

Shi-Lao zhi FREL: ser Treatise on
Buddhism and Daoism

Shivelao fifi i, 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



Shaeihne zhooan JREFIN { Waler Meaging,
a1-2

shuikou 7K 11 see water exit

Sima Chengzhen & BRH, 36=7, 174

single lineage village (danxing cun
NiLik k), 8, 97, 99, 103, 106, 157

Six Heavens #5 K, 65, 92

Sizhou pusa P EEE, 176

skeleton, 9

smallpox, 123, 148-49, 201, 204

solitary souls (guhup 03, 100,
116, 129, 135=36, 155, 163=64,
16667

somersaults, 140, 145, 196

Son of Heaven (fianzi Ff), 7-9,
13-4, 16-7, 21, 54, 186

son, 7-49, 16, 29, 48, 60, 65, T8, 83,
B, 98-9_ 101, 128, 130, 1335,
135, 148-49, 152, 156, 158-54,
162, 166, 170, 184, 186, 190, 196

Song dynasty (960-1 2793, 11-2,
80, 52-35, 40-49, 52, 54, 71,
74, 77-91, 111, 131, 128, 136,
171=76, 184=85, 187, 192, 195,
197

Songshan 81 see Central Peak

soul-ransoming M@, 125

southern suburh sacrifice (nanjiao
i %8), 26, 37, 39

spirit house {ingou Eha), 161

spirit soldiers (yinbing I or
shenbing fE%), 10, 14, 35, 83,
o0, 192

spirit writing (fuluan $£8), 112,
115, 135

sparitual fmaterial, 9, 14, 34, 43, 62,
64=7, 73, 78, 80-1, 92, 179

spring aned autwmn {chungin 585,
16, 98, 139, 146

stale energies 7%, 65

stove god, 12, 16, 45, 103, 168

stupa, 54

sublimation (ffandu SEE), 85=6,
O0=1

Index 233

suicide, 58, 85, 1149

summoning and examining
{kamhan X)), 83

superstition (maan #07), 1, 5=7, 153

suppression of Buddhism, 38

Supreme Thearch of Bright Heaven
(Haotian shangdi 5L 7)), #09,
=40

Supreme Thearch of Dark Heaven
(Xuantian shangdi % % ),
48=9, 79, %=1

Swtra af the Humane King ( Renwang
fing {- L&), 33

Sugpong (. Ta6-T62), 38

sword ladeder, 103-05, 130-32, 157,
139, 163, 165

symhbolic alchemy (neidan WFF), 55,
Bh-7, 90, 176

syimbolic system, 108, 153-54, 205

symbolwater (fushui 7F7K), 42, 57

Taibao & &, 106, 1948, 220

Taimiao KK (ancestral temple),
4,78, 17, 24=5, 37, 39, 99-100,
119=20, 198

Taining #HH4E (northwest Fujian),
113, 134=-35, 199, 203

Tifsing jing o o] { Serifuture of Great
Prace), 54, 6G2-3, 189

Taiginggong KifH (Palace of
Coreat Clarity), 37

Taishan %L, 25, 36, 79, 82—4; ser
alse Eastern Peak

Teishang huangle zhai yi X _F VTS
i { Protocols Jor the Yelloy Regaster
Faast of the Most Fligh), 75

Taishang laojun & FEH: see Most
High Olel Lowrel

Taishang linghao wufu xu 58S
T (Array of the Froe Lingtao
Symebods of the Most High), 70

Taishang yebao yinyuwan jing y ol o
HAHEREE [ Seripiure of the Karmic
Retvilitions of the Mast High), 71
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Taivi & see Great One

Taizhen ke BILEL (Prolocols of the
Cereart Perfected), 68

Taizong (r 409-24), 31

Taizong (r G29-649), 35, 358, 40

Taien (r. 136815040, 48-50, 89, 171

talisman, 28, 41, 57, G4=0, 76, T9=80,
104, 124, 191, 206

talismanic symbals, 104

Tall and Short Grandpas (Gaove #5
iifr, Aive HE#E), 121, 126, 130

Tan Zixiao B (1. 936=976), 83

Tang dynasty (G18-906), 11, 29,
32, 35, 37, 30-40, 54, 71, T4,
TH=7, 88, 120, 151, 136, 173-575,
190-51, 194

Tantric Buddhism, 11, 52

Tao Hongjing BISLEL (456-536), 57

Tao Zhongwen [ #73, 91

Tathagata: =er Rulai

tea-picking opera (caicha xi R,
114

Temple of the Eastern Peak i W,
12, 79, 115

Ten Kings of hell, 54, 194

territory, 4, V=19, 34, 49, 51, 67,
83—, 98, 108, 112-12, 115, 120,
124-25, 129, 171-73, 176, 1749,
151, 185, 202

terrorn, 749, 196

thanksgiving, 16, 34, 75, 88, 150

The Book of the Transformations of
Laozi (Laozi bianhua jing £75%8
L&), 27

The Book of the Yellome Court (Huangting
Jing WCHEERY, 15

Theareh on High (Shangdi F47),
26, 104

theft, 138, 196

Three Ancestral Masters (Santai
cushi = R HLEN), 100, 143

Three Assemblies (sanhui =),

64=5

Three Great Ancestral Immaortals
=AU, 96

Three Officers
113, 142

Three Primes =75, 118

Three Pure Ones =i, 104

Three Supreme Ancestral Masters
=oAL, 99

Three Teachings { senfiae =#, 7,
28, 34, 174

Three Treasures =11, 104

throwing the dragons and slips/
dragon slips (fou longjian A
filiy, 37, 75

Thunder Alwar 908§, 105

thunder methods { lifa 908, 76

thunder rituals, 78, 90-1

Thunder Worthy of the Nine
Heavens L0, 90

thunder, 45, 76, 7T8-9, 52, 8002,
105, 121, 134, 14041, 160, 186,
192, 196

Tiangong K&, 59, 59

Tianhou X f5, 12930, 200, 205

Tianging (Heavenly Felicity) Daoist
temples R, 41

tianxin shengfa ol B (Orthodox
Method of the Heart of
Heaven), 76, 192

tinnshen HEM: see god-hopper

tiger, 12, 86-7, 101, 151, 159-40,
145, 159, 197, 203

Tingzhou iT#H (west-central
Fujian), 43, 115, 126, 143, 188,
198200, 22

Tonggu county HEEE (northwest
Jiangxi), 124, 137, 151

ton fongiern FETIAT: see throwing the
dragons and slips

217, 35, 57, 64,

trance=sleep, 131

wansmission of registers (shouln £2
), 30, 66-7

Treatise on Buddhism and Daoism
(Shi-Lao zhi EEL), 30-1



triacl, 63

trigrams, G1, 98

Tiue Lord of Great Peace 59103, 32
true writs (zhenuen T30, 70, 74
Tueliz: see earth goxd

turtle, 14243, 162

unfilial {beexice F248), 31

unilineage village: se single lineage
village

uniting the energies {feqi 75,
=7

Universal Salvation rite: see Pudu

urine, 125, 141, 151, 204

vegetarian {chizhai 128, 11, 33,
oo, 1035, 110, 117, 129, 157,
146-51, 16566

vernacular, 36, 91

village alliance, 88, 106-07

vitality, 15, 99, 161-62, 170

Voliaire, 2

Vulture Peak 'I't':nplt.- BEER=E, 107

Wang Changyue EHH (d. 1680), 52

Wang Fu £, 60

Wang Lingguan T8, 93

Wang Mang (r. AD 9-23), 26

Wang Qinrue R, 45

Wang Su Eilll (195-256), 29, 40

Wang Yan (r. 918-925), 39

Wang Yangming EE#H, 130, 180

Wangzi Qiac ET&, 26

ward (fang Hi), 118, 121-23, 126,
1258920, 134-35, 202

Warring Staves (431-221 BC), 23,
26, G, GH, 154

water exit {shoikon 70010, 96, 102-03,
106-07, 111, 113, 115, 123-24,
155-57, 163-64, 167, 188

Water God Temple 4 #0H, 58

way of filial piety {xiaodae FU): xew
filial piety

Index 235

wedding, 135, 161

Wei Yuansong #f L8 (. 567), 34

well, 118, 127, 137, 145—44, 19%

Wen Qiong B see Marshal Wen

Wenchang L5, 43, 45, 67, 86,
001, 112, 115, 148, 173, 185

Wenshu L8, 38

White Cloud Abbey {Baiyun guan
EIEM). 52, 187

white rites (baishi (19), 7

Wu Daozi 87, 37

Wu Quanjie BAER (1269-1346),
47-8

Wu Zimu 85 (18, 46

wa B (shaman/medium), 26,
41, 46, 59-60, 77, 197; see also
shaman and medim

Wuchang wulang LR FLEE, 98, 101

Wuchang 88, 115, 118, 198, 201

Wadangshan zongzhen ji #0102
YA ( Record af the Perfected of
Wisdangshan), 47

Wudangshan #8510, 45, 47=8, 51,
TH, B2, 89-090

Wudi (r. 154=589 B, 25

Wudi (r. 502=449), 35=5

Wuding (r. 1250=1192 BC), 20

Wugu H# (Five Grains, =

Shennong), 113, 135-34, 142,
144, 146, 204

Wuhua county LR (northeast
Guangdong), 158-59, 206

Wuping county #1748 (southwest
Fujian), 10506, 128-30, 195,
w2043

Weeshang biveo B FHEE, 34

Wisheang huangle dacshai i chengys
BE LML LR ( Complete
Profocols for the Sufrreme Yellow
fegrster Fast), 85

Wutaishan 11 511, 52

Wutong TL40, 53, 03, 119-20, 144, 188

Wuian dadi f0H[LH7, 108, 164
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Nia Yan 577, 50

Niang Yu T, 116-17

xianghuo bu TR (rudimentary
lineage register), 158

wdare frashi AEESE (minor rites), 80

Niaowong (r 1162-11849), 46

wiedon WY (lineage conflicy), 127

Ninfeng county {{¥4 (southeast
Jiangxa), 123

Xingning county H#HYE (central
Guangdong), 1549, 206

Xiyow ji FilEIE, 87

Xizong (r. 373-588), 35-9, 75

Nu Jia HH, 44

Xu Yuan JF8, 111, 199, 201

Nu Zhenjun §FICE, 127, 130, 202

Xuandi (r. 578-80), 35

Nuantian shangdi X L7 ser
Supreme Thearch of Dark
Heaven

Muanzong (. T153-56), 36-8, 40, 174

xute 9 (vital poing), 15, 161, 166

KHET i (lineage affinity), 19

Xunai, 3=4

xuywan ] (make a promise), 59

Yanggong Hafet, 160

Yangrhou {4, 105, 135

Wao §, 130, 141

Yellow Emperor/ Thearch 5T,
25-5, 27, 32, 40-1, 181, 190

Yellow Register Fase, 85

Yijian zhi 388 45, 76, 85

Yili (il (Rites and Ceremonies), GS

Yin Xi #E, 85, 75

yinling Bl di:: swe spirit soldiers

Yingde county S (west-central
Guangdong), 103

yinjian BEM (the world of the
dlead), 196

yinst PR see illicit cult

Yu Bing Midk (206-344), 30-1, 182

Yu 4, 21, 70, 115

Yoan Miaoeong 26057 (1. 1086-1116),
Th-7, 192

Yuanshi tianzun TCHEH: see
Heavenly Worthy of the
Primordial Beginning

Yungang, 33

Yoerji eptepienn EELE (Suen Slips aof
e Clowd Saichel), 41

Yutang dafe EWIGE (Creal Method
af the foade Hall), 76

Zevi L RO (Calendar for the
Selection of Days), 74

chaigong B (vegetarian grandpa),
144

:.'HJ;'IIJ#E (vegetadan granny), 137

Zhang Daoling iR, 67-8, 75-6,
82,91

Zhang Guosiang fEEEE (d. 1611), 92

Zhang Livsun FERE (1248-1322),
47-8

Zhang Lu $4% (d. 215), 29, 47

Zhang Maocheng JEE (1388-
14457},

Zhang Shouging JE5Fi, 48

Zhang Shourhen 5P, 40

Zhang Wanfu EAH# (1. 712), 74,
76, 175, 191

Zhang Xiu i, 57

Zhang Xujing S5 (1092-1126), 79

Zhang Xun G2, 111, 199, 201

Lfhang Lhengehang, 89

Zhang FZongyan HEEH (1244-91), 47

Zhangping county {748 (south
Fujian), 100-01

Zhao Yiehen BT ILC, 90

Il'r.mgﬂll}: i, 128

Fheng Xuan 882 (127-200), 29, 40

Zhengyi IE—, 52, 66, 76, 175, 18788,
1490

zhenren ¥ ser Perfected

Phenwu FLES: see Perfect Warrior

Zhenzong (r. 998=1023), 40=1, 46,
84, 184, 187



Zhi Dun % (314-366), 31

zhemg e see lovalty

Zhongqgin T8 (8/15): see mid-
autumn

Fhongyuan PIC (7/15): see Central
Prime

Zhou dynasty, 13, 20-3, 38, 68, 86,
a1, 1849

Zhou Side WEE (1359-1451), 90

Alowli R { Rites of Zhow), 7,9

shuivie {1 s perverse

shisong TEEE (sue-infection), 64

Zongsheng guan HHEM
{(Hermitage of the Ancestral
Saint), 35

zuobai 8 (sitting on the platform):
see Pudu

Fuozhuen 74, 43

Tndex

HET)
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