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Introduction

This book concerns the religious history of a sacred mountain in China 

from its beginnings as a sacrcd site in antiquity through the end of the 

lang dynasty (618—907). Ihe Southern Sacred Peak (Nanyue 南徵)一  

also known as \ lengshan 衡山一 is one me m b e r  of a special class of 

mountains collectively known as the Five Sacred Peaks {mtyne 五徽 )， 

which have been prominent features on the religious, cultural, and po

litical landscape throughout Chinese history. I embarked on this study 

of Nanyue with the following questions in mind: H o w  might we further 

our understanding of Chinese religion by shifting our focus away from 

sectarian divisions? What new insights might emerge from the study of 

a religious site rather than an exemplary Buddhist, Daoist, or Confucian 

religious figure or doctrinal text? Wliat n e w vantage points could an in

vestigation of the history of a single site—— such as a sacred peak with a 

rich religious history— provide? Wliat are the salient features of Chi

nese sacrcd sites in pr c m o d e m  China? This book is an attempt to ad

dress those questions and to demonstrate, through the investigation of 

one sacrcd peak, that “place studies” have a role to play in research on 

Chinese religion alongside considerations of time and thought.

The name Nanyue is not well k nown—— even among sinologists—— at 

least not as well known as the venerable Taishan, visionary Wutai shan,■ *

or picturesque Iiuangshan, but not because of its lack of significance or 

a shortage of sourccs on the site. W h y ，it might be asked, does the field 

need a book-length study of this mountain rather than an examination 

of one of China’s other famous sacred peaks? Initially it seemed that 

a detailed study of any one of Chirm’s unstudied sacred mountains 

would be a worthwhile undertaking, but the intractable historical and
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methodological questions raised by Nanyue kept drawing m y  attention 

to that mountain. Nanyue deserves attention as one of the Five Sacred 

Peaks within the imperial cult, but m y  decision to study this particular 

mountain was sealed when I encountered a twelfth-century m o n o 

graphic history of the site, entitled the Kanyite ^ongshengji 南歡總勝集 

(Record of the collected highlights of Nanyue; hereafter Collected t Ugh- 

lights) in the Buddhist canon.1 O n  the basis of that source, I envisioned 

that this study would be situated squarely within the field of Buddhist 

Studies, but the project ultimately grew in different directions. Hie Col

lected High lights stood out from similar texts because it was also included 

in the Daoist canon (FIY 606). 1 he unique presence of this mountain 

monograph in both the Buddhist and the Daoist canons forced m e  to 

ask n e w questions about it and its place in contemporary scholarship. 

Wliy had previous scholars studiously ignored the Collected Y\'{ghl}ghtŝ 

which is conveniently found in the modern editions of the two main 

religious canons? It appears that precisely what attracted m y  attention 

to this text— its uncertain classification~was also what condemned it to 

fall between the disciplinary boundaries traditionally used to demarcate 

the field of Chinese religions.

Further study of the Collected Highlights revealed that its presence in 

the Buddhist and Daoist canons was not an accident but a reflection of 

the religious lcgacy of that sire. In addition to being a fundamentally 

important site for local cults and the imperially instituted cult of the 

Five Sacred Peaks, Nanyue was perceived by Buddhist monks to be an 

efficacious place to practicc meditation and by Daoist anchorites as a 

potent place for concocting elixirs, attaining the way, and ascending as 

transcendents or immortals. The “Preface” to the Collected Highlights re

flects the fact that a sectarian perspective cannot properly account for 

Nanyue’s multidimensional history, and it lays bare the author’s goal of 

providing a record of the mountain that does justice to its Daoist and 

Buddhist histories.

As for the records concerning Flengshan, the Southern Sacred Peak (Nanyue), 

there are the two large and small records, entitled Xunsheng 尋 勝 (Searching 

out the highlights) and Zhengsheng 證 勝 (Confirming the highlights), and also 

the Shen^ai ji 勝 概 集 (Collected summary of the highlights) and Hengshan ji 

衡山"t己（Record of I lengshan). All of them were by contemporaries curious 

[about the site], [but] editorial mistakes {shulue 疎略) are numerous, and each
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of them reveals only one coriicr [of the whole picture丨 and its coverage docs 

not extend to wider issues. Buddhist monks compiled the Xmuhmg, which ex

cised or overlooked everything related to Daoism; and Daoists compiled the 

Zhengsheng, which was silent on matters relating to Buddhism. Not only do they 

fail to investigate the [history of the] two religions [at this site] from beginning 

to end, but they also obscure the special uniqueness of all the peaks. . . . For 

this reason I have used m y  leisure time after taking care of m y  garden to com

bine the previous four records and to expand them considerably, expunging 

repetitions and filling in omissions in order to redress this problem.2

The inclusive nature of the “Preface” to the Collected Highlights' and the 

fact that a rich variety of sources for the site are readily available in 

other Buddhist and Daoist collections (canonical and extra-canonical) 

raised a number of interpretive issues not easily resolved. Contrary to 

what might be expected from the prevailing view that the Five Sacred 

Peaks are Daoist mountains, in opposition to the “four famous [Bud

dhist] mountains，’ {sida mlngshan 四大名山），the version of the Collected 

Highlights in the Buddhist canon was longer and more detailed than the 

severely edited version in the Daoist canon. This disjuncture between a 

long-held perception and the textual record causcd m e  to feel some of 

the same frustration expressed in the “Preface” to the Collected 

lights. Like the authors of the two monographs criticized in the passage 

quoted above, most m o d e m  scholars of Chinese religion have tended 

to approach it from the perspective of either Buddhist studies or Daoist 

studies, to the exclusion of the other. The nature of Nanyue，s textual 

legacy, therefore，necessitated a methodology that challenged the tradi

tional boundaries used to demarcate the Chinese religious landscape, an 

approach in line with a reccnt movement within sinology known as 

uBuddho-Daoist studies.”3

Fieldwork done at Nanyue in 1990 reinforced the necessity of a non- 

sectarian approach. Entering the Nanyue Temple (Nanyue miao 南徵 

廟)，the main religious institution at the base of the mountain, I cn- 

countered a Daoist priest and a Buddhist m o n k  sitting at a table selling 

incense and amulets. In the lull between visitors, they were jointlv 

studying one of the primary texts of Confucianism, the ijmyu 論語  

(Analects). Today the Nanyue Temple is jointly managed by Daoists 

and Buddhists, w h o  occupy abbeys and temples situated to the right 

and left, respectively, of the main hall. The recent construction of these
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religious institutions does not reflect a shift to a ne w  ecumenical spirit. 

Rather, their presence is a structural feature of the temple clearly noted 

on a m a p  in Li Yuandu?s 李 元 度 （iS2i-87) Nanyue ̂ hi 南 獄 志 （Gazet

teer of Nanyue) published in 1883，and it is best understood as a m o d 

ern echo of Nan\rue,s p r e m od e m  religious history.4

T o  argue for the necessity of a nonsectarian approach to the study of 

Nanyue is riot，however, to propose that the religious landscape there 

was thoroughly or even partially syncretic. Focusing on a specific site 

rather than on a foundational religious thinker or an exemplary text 

makes it possible to explore the ways that different religious traditions—  

and different lineages within a single tradition—— established an institu' 

tional presence at Nanyue，mapped religious meanings onto that site, and 

interacted with one another, sometimes amicably and at other times con- 

tentiously. The limitations of studying Nanyue as simply a “Buddhist” or 

“Daoist” site will become as apparent as they would be, for example, by 

studying a sacred site such as Jerusalem from the perspective of a “Chris- 

tian” history— as if the Copts, Ethiopians, Syrian Jacobites, Armenian 

Catholics, and Greek Melkites could be reduced to a unitary voice—— to 

the exclusion of Judaism and Islam. Although there is evidence that re

veals close interactions a mong different religious traditions at Nanyue, 

other evidence suggests contestation over sacred sites, efforts to main

tain distance and establish boundaries between the traditions, and a 

range of competing discourses about the religious nature of the m o u n 

tain. Accordingly, this book aims to demonstrate that multiple forms of 

religious spatial representation and practicc can be present within the 

same sacrcd landscape and that the complementarities and tensions 

among those traditions need to be addressed. Religions, like societies 

generally, are m u c h  messier than our theories about them.5

O n e  of the goals—— and challenges— of this study has been to capture 

the full complexity of Nanyue’s religious landscape. Since the focus 

here is on a single site，this task may appear quite manageable, yet 

in many ways this mountain was a microcosm that reflected key 

imperium-wide historical and religious developments even as it played 

an imporrnnt role in shaping those larger developments. The religious 

landscape of Nanyue is like other objects whose true complexity is 

revealed on close examination, such as the Kabyle house, studied by 

Pierre Bourdieu, which is organized by the same oppositions and
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homologies that order the whole universe.6 H o w  are w e  to represent 

that complexity in narrative form? This question is especially acute 

given Nanyuc^s extensive textual record. like Robert Darnton^ analysis 

of a massive manuscript about Montpellier, this book docs not aim to 

chronicle every detail of the site. Rather, m y  goal is to use the textual 

material to get inside the site—— to the extent possible— and “roam 

around in the world” constructed in these texts.7 But even the limited 

world delineated in the Collected Highlights is still unmanageably large. 

The mountains of detail available required difticult decisions about 

what to include and what to exclude. 1 have tried to retain all that is 

most essential to understanding this site, but other scholars might make 

different decisions based on their o w n  concerns. At times, therefore, 

more attention is dedicated to describing what we k n o w  about Nanyue 

and its religious traditions, and at other times questions are raised, 

problem areas are noted and pondered, and possible n e w  avenues of 

inquiry are suggested.

I remember well the sense of excitement I felt upon reading 

Edouard Chavannes?s foundational Le Ta/ chan, a study of Taishan 

泰山，the Eastern Sacrcd Peak.8 S o m e  scholars have proclaimed Le 1'ai 

chan “modern Western Sinology’s first great original achievement” for 

the way that it combines “historical awareness and archaeological 

sources/59 The reasons for m y  o w n  excitement about Chavannes?s 

place-based stvidy were his methodology and its demonstration of the 

value of studying (Chinese religious history from the perspective of a 

specific site. Although the saidy of Chinese sacrcd mountains has at

tracted interest in recent years, the focus has been on their representa

tions in art and their role in pilgrimage.10 Despite the groundbreaking 

nature of Chavannes^s work, in the century since its publication in 

France it has remained the only book-lcngth treatment of one of China’s 

sacred peaks from the perspective of local religious geography.11 丁here is 

as yet no study in anv language that details the nature and historical de

velopment of the classification systems used in China to organize differ

ent sets of sacred mountains.

Given the abundant textual rccord available for the study of Chinese 

sacrcd mountains, it is surprising that they have thus far not attracted 

much critical attention from scholars of sacred geography or local 

history. Although a number of confcrcnces have been convened and
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collections of essays produced on the topic of Chinese landscapes and 

sacred spaces, the study of China's sacred mountains has not advanced 

muc h beyond the landmark early works of Chavanncs and Michel 

Soymie. Pau】 Kroll, in a pointed critique of recent work on Chinese sa

crcd geography, asks “where it is all leading?” and suggests that \vc 

must begin to “skirt the reductive categories and smooth cliches” about 

sacred mountains.12 Studies of Chinese sacrcd geography began to bios- 

so m  following the sudden increase in place studies within different 

branches of the social scienccs, but there was surprisingly little cross

fertilization. Despite the development of sophisticated theoretical 

frameworks for thinking about the nature of sacred space, studies of 

China’s intricate network of sacred mountains remained at a frustrat- 

ingly abstract level. As I began to formulate the parameters of m y  o w n  

rcscarch, I grew increasingly uneasy with the trajectory of recent studies 

of Chinese sacred geography. It became apparent that there was no 

adequate point of departure for devising a study on the multidimen

sional religious history of one of China’s sacred mountains.

This book d m v s  from rccent work that seeks a rapprochement be

tween geographical and historical modes of analysis. The methodologi

cal underpinnings of this book are, therefore, situated at the intersec

tion of a number of nested disciplines and recent theoretical concerns 

within the humanities: place studies, sacred geography, and local or 

micro-histon7. In the 1970s and 1980s, there were calls for the reasser

tion of place in social theory by those w h o  claimed that space had been 

given less priority than time and had been “treated as the dead, the 

fixed, the immobile, the undialcctical. Time’ on the contrary, was rich

ness, fecundity, life, [and] dialectic,”13 Rather than merely replace time 

with space, ho'vever，scholars were urged to bring these two fundamen

tal categories of analysis into closer alignment, a ugeohistorical synthe

siŝ  as some have termed it.14

A  rich literature on “place studies” has subsequently emerged and is 

n o w  well established within academic discourse; the effects have al

ready begun to be felt in just about every discipline within the humani

ties.15 Yet, in an assessment of the “fate of place” in the present acad

emy, Hdward Casey remarked on the remaining gaps: “there is precious 

little mlk of place in philosophy—— or, for that matter, in psychology or 

sodologv, literary theory or religious studies.，，16 Despite the focus in
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m uch present work on the spatial dimensions of diverse aspects of 

modernity, postmodernity, capitalist development, and other contem

porary concerns, there is still muc h  among the plethora of new  ap

proaches to spatial analysis of potential value to the field of p r e mo d e m  

religious studies.

If there is one discipline that w e  would expect to be shot through with 

spatial theory，it would be the subfield of religious studies concerned 

with the study of religious geography, but there remains a paucity of 

studies that engage that methodology. The categories of “sacred space 

and sacrcd time” were considered fundamental elements in the study of 

religion from Immanuel Kant in the eighteenth century through Emile 

Durkheim in the late nineteenth century to Gerardus van der Leeuw and 

Mircca Eliade in the mid-twentieth century. These fundamental catego

ries underwent important modifications as they came to be filled with 

ever more esscntialized claims about the inherent numinous power of 

certain sites. F r o m  the opposition between sacred and profane places 

found in Darkheim, Eliiicle developed his influential ideas on sacred 

mountains. Eliade famously suggested that mountains were numinous 

entities that reveal, or manifest, themselves to us through hierophanies, 

kratophanies, and epiphanies.17 Eliade5s work set the agenda for mu c h  of 

the subsequent scholarship on sacred space by historians of religion, but 

recent work by Jonathan Z. Smith, Allan Grapard, and others has shifted 

the discourse on sacred space from an emphasis on sacred sites as merely 

manifestations of the “holy” or as sacrcd “centers” toward entirely new 

questions that open new avenues of research.18 It is within this n e w  body 

of research, which seeks to account for the multifaceted nature of sacred 

sites through an analysis of their social, political, and religious histories, 

that this study of Nanyue is situated.

Although there are a variety of ways to parse a landscape, Henri Le- 

febvre^ conceptual triad, later adapted to good effect by David Harvey, 

is useful for thinking about h o w  to represent the mental and material 

aspects of a site. Lefebvre and Harvey discuss three different levels of 

space—— the physical, the mental, and the cultural—— and propose three 

different analytical dimensions for attending to those different facets of 

a place. The physical includes the material nature of a site and its use 

by the people w h o  inhabit it (built environment and territorial organi

zation). Hie mental level deals with ideology and the perception and
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representation of a space (maps and coded representations). The third 

dimension, the cultural, is concerned with h o w  a site is imagined and 

infused with svmbolic meaning.19 In some eases, as the examples dis

cussed in this book attest, the projected or imagined ideals have the po

tential to achieve real effects. Lefebvre did not clearly articulatc the fine 

distinctions a mong these three dimensions, and I have not stuck closely 

to them in m y  analysis of Nanyue. Chapter 3 introduces the physical 

and imagined nature of that sacred mountain, and the rest of the book 

seeks to use all three vantage points to study the w a p  Buddhist and 

Daoist institutions altered the physical landscape and h o w  their doc

trines and ideas shaped the imagination of that landscape.

Sacred mountains exist in time as m uch as they do in space. Viewing 

sacred sites as unchanging, or timeless, entities, fails to rccognize h o w  

histories accrue to places over time. Mikhail Bakhtin, for example, bor

rowed Einstein’s term “chronotope” (literally, “time-space”)一 which 

was used to designate the fusion of temporal/spatial structures— to 

capture h o w  “time thickens, as it were, takes on flesh, bccomes artisti

cally visible; likewise, space becomes charged and responsive to the 

movements of time, plot, and history.”2" Landscapes, while seemingly 

natural and in opposition to the culairecl spaccs of the built or urban 

environment, are also social products with complex histories.21 T o  ac

count for the multidimensional ways that religious history became m a 

terialized within the sacred purlieu of Nam'ue，the theoretical orienta

tions available in the fields of local and niicro-histon' arc useful.22 Local 

and micro-history provide particularly opposite methodologies for ap

proaching Chinese religious history, sincc the writing of local histories 

has long been a key component of Chinese historiography. Local histo

ries provide a delimited textual base replete with information on reli

gious, social, political, and economic factors often occludcd in standard 

histories. As awareness of the regional nature of Chinese culture has 

become more pronounced in contemporary scholarship, there has been 

a concomitant increase in studies of local or regional religious history,23 

M u c h  of the rccent work on local history has, however, focused on the 

Song dynasty (960—1279) and later, and little space is devoted to local 

religious history.24 Given the important connections between religion 

and mountains in China and the well-developed literary genre of m o u n 

tain monographs, detailed research on sacred mountains is a particularly
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fruitful way to track the rise, development, and interactions between 

particular religious traditions within a precisely delineated time and 

space.

This work aims to study Nanyue from the vantage point of its local 

regional religious history, while bringing that work into dialogue with 

larger historical and religious issues at the imperium-wide level. The 

methodological approach elaborated in this Introduction is not meant 

to serve as a grand theoretical m a p  or general theory applicable to all 

sacred sites in all parts of China at all times. Rather, I a m  attempting to 

show that the methods articulated in the subfields of religious geogra

phy and local or microhistory are the most suitable for thinking 

about—— and asking questions of~the material under consideration in 

this study. O n e  fundamental insight to emerge from this book’s en

gagement with historical geography is the general premise that space/ 

place is not static but a situational and dynamic entity.25 Attention to 

the concerns formulated within microhistory have also proved benefi

cial in helping to discover and illuminate the vestiges of previously oc

cluded Buddhist and Daoist figures and movements at Na m u c ,  what 

might be called the “lost peoples” of Chinese religion. But, once those 

figures are “found” and described, they still must be situated within the 

broader context of the study of Chinese religions. How, for example, 

does Nanyue and the religious developments situated at that mountain 

during the pre-Song period fit into—— or force us to reimagine—— the reli

gious landscape of China? This is a question posed throughout this 

study as it tacks back and forth between the regional and the national 

levels of history and religion.

In order to situate this study of a Chinese sacred mountain within a 

larger historical and cultural context, Chapter i begins with a compre

hensive analysis of the Chinese mountain classification systems— the 

ways that Chinese sacred mountains are situated within a variety of 

numbered sets. In contrast to m u c h  writing on Chinese sacred geogra

phy that emphasizes the antiquity and enduring nature of the mountain 

classification systems, this book highlights their dynamic nature. A  

careful reading of pre-Han sourccs such as the Shijing 詩、經 (Book of 

odes), Shuftng 書 經 （Book of documents), Shiji 史 記 （Records of the 

historian), and Fjya 爾 雅 (Examples of refined usage) reveals that a set 

of five sacred mountains solidified rather late in Chinese history and
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other sets of sacred mountains evolved in tandem with changing cos

mological conceptions‘ 1'hose early sets of mountains shifted geo

graphically with the rise and fall of the early Chinese imperium (initially 

localized in the north and then expanded to the south). Although 

scholars of sacred geography have tended to focus on enduring tradi

tions rather than change, the findings of this study challenge us to con

sider the evolution of Chinese sacred geography in relation to changes 

within Chinese cosmography and political geography.

As I was analyzing h o w  the Five Sacred Peaks system attained its 

present shape, a surprising history of Nanyue emerged and forced m e  

to ask a deceptively simple question: Where was Nanyue perceived to 

be located throughout Chinese history? As I discuss in Chapter 2, Nan- 

yuc presented a particularly interesting problem since multiple m o u n 

tains became simultaneously associated with the title “Nanyue” and the 

name was attached to at least three different mountains before the Sui 

dynasty (581—618). It was not that Nanyue was flying all over the Chi

nese landscape or that it was magically moved in a physical sense (al

though some mountains were perceived to have done precisely that). 

Rather, the signifler yue 嶽 (sacred peak) was an elevated title conferred 

on a special category of mountains, and it was that designation~and all 

the rituals that came with it— that was shifted from mountain to m o u n 

tain. Once a mountain was deemed one of the Five Sacred Peaks, it 

then became the location of special rituals reserved for the deities of 

that category of eminent peaks. Arguments about the location of Nan- 

vue have raged among historians from the time of Sima Qian 司馬遷 

(died n o  b c e ) d o w n  to the present day; the controversy over sacred 

geography is still being fought in China today.

In Chapter 3, the focus turns from contextual issues to a detailed 

study of the mountain site in H unan province known as Nanyue from 

the Sui dynasty to the present.26 This chapter, which provides a general 

introduction to Nanyue and its textual sources, is framed in terms of 

two fundamental interpretive categories: physical geography and mythi' 

cal topography. The discussion of Nanyue’s geographic setting relies on 

the rich material in the Collected Highlights. The first third of that text is 

devoted to the mountain’s topographical features, revealing that 

Nanyue was not a single peak but an extended sacred environment that 

incorporated 72 peaks spread out over a vast terrain. The Collected High



lutrodiiction

lights also includes a long list of herbs and medicinal plants available at 

Nanyue that attracted Daoist and Buddhist religious figures w h o  hoped 

to find and ingest them in order to attain longevity or immortality.

Nanyue’s mythical topography is explored through a consideration of 

the ways that the site was imagined and represented in historical and Ut- 

erary sourccs. Mythological layers of meaning were mapped onto spe

cific sites at Nanyue through the importation of legends about past he

roes and sages, and at the same d m c  religious images from Buddhist and 

Daoist sources were correlated with Nanyue’s topographical features. 

Representations of Nanyue were, however, quite diverse and often con

tradictor}'. Wlicrcas elite scholar-officials sitting in the northern capital 

might emphasize the “darkeir” associations of the Nanyue region—— many 

scholar-officials were sent into exile there— Daoists and Buddhists per

ceived the place to be particularly efficacious for attaining transcendencc 

and practicing meditation {dhyand). Nanyue was imagined as a Blessed 

Terrain by Daoists and as a Pure Land by Buddhists. These images of 

Nanyue ultimately becamc realities as important figures from major reli

gious movements settled among its peaks and valleys. Nanyue’s place in 

Buddhist and Daoist history and the impact of those religious traditions 

on the local history of the site are treated in detail in the sccond half of 

this book.

Digging deeper into the archives for sources on Nanyue’s religious 

history revealed important new Buddhist and Daoist sources. These 

previously unstudied manuscripts—— and manuscript fragments—— were 

essential resources for filling out the picture presented in the Collected 

lights and are used to structure the chapters in the second part of 

this book. Chapter 4 utilizes the Nanyuejiu ̂ enren ̂ jornn 南歡九眞人傳  

(Biographies of the Nine Perfected of Nanyue)，which contains detailed 

biographies of nine eminent Daoists from Nanyue，to write a history of 

that group of transcendents who, despite having attracted the attention 

of Emperor W u  of the Liang dynasty (502—57), have remained outside 

the ken of modern scholars. Chapter 5 focuses on Tang dvnasty D a o 

ism, utilizing a local history entitled fhc Nanyue xiaoht 南獄」、錄 (Short 

record of Nanj ue; hereafter Short Recvrcf). 1'he Short Record focuscs on 
the sacred geography of the site, with entries on significant peaks and 

waterways, and on the eminent Daoists w h o  practiced at this site and 

ultimately ascended to heaven as transcendents. 'Iliat valuable record,
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written toward the end of the Tang dynasty，gives the impression that the 

author was looking back from a time of decline to what he saw as a pe

riod of religious splendor on the mountain in the hope of recovering that 

history from local records and transmitting it to later generations. These 

two local Daoist records provide detailed snapshots of Daoism at Nan- 

yuc during two key historical epochs and are, therefore, important 

sources for an unknown chaptcr in Chinese Daoist history. Indeed, these 

are precisely the types of sources that Anna Seidel emphasized were 

untapped and contain ‘‘mines of infonrmtion” in need of further study.27

As I was writing these two chapters on Nanyue^ Daoist history, it 

became apparent that an even more surprising and unknown history 

was also waiting to be written, lliat history，presented in Chapter 6, in

volved a significant presence of female Daoist cults at Nam^ie centered 

on the important female Daoist Wei Huacun 魏 華 存 （252—334)— also 

known as Lady Wei (Wei furcn 魏 夫 人 )~ w h o  is best known for 

transmitting the Shangqing 上清  manuscript corpus to her disciple 

Yang Xi 楊 義 (330—86) in a series of nocturnal revelations. Lady Wei’s 

history is integrally related to the shifting location of Nanyue since it 

forces us to question the wav that her entire history is represented in 

the sourccs. Although her terrestrial history was firmly situated far to 

the cast at the mountain that was (for a short time) known as Nanyue, 

when the title of Nanyue was returned to its present location in the Sui 

dvnast\T, Lady Wei，s “history” was literally carried along and mapped 

onto that site. Once this happened, female Daoist anchorites began to 

arrive there during the Tang to search out her traces and set up n e w  al

tars. Eventually a cult of female Daoists began to form around vsites as

sociated with her memory.

The last two chapters are devoted to Nanyue’s rich Buddhist history 

in the pre-Tang and Tang periods. Chapter 7 explores the earliest traccs 

of Buddhism nnd then considers the dramatic impact that the arrival of 

the Tiantai patriarch Muisi 慧 .私 (515-77) had on the religious history 

of the site. In this account w e  witness the strategies employed by Bu d 

dhists to institute n ne w  sacred geography at a sacred mountain with a 

long religious history. I extend the discussion of Fluisi with a considera

tion of the surviving fragments of a lost work entitled Nanyue shiba 

gaoseng t̂ huan 南獄 十 八 高 僧 傳 （Biographies of the eighteen eminent 

monks of Nanyue). Those fragments—— and the extant preface to the
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text~provide an enigmatic list of eighteen eminent monks described as 

meditation idhyand) specialists but w h o  are closely related to the devel

opment of Tiantai. Although the founding Tiantai patriarch Huisi heads 

the list, these eighteen monks are best understood as being united by 

their affiliation with the sacred site of Nanyue and the power of its so- 

teriological potential, rather than as a narrowly defined Tiantai lineage. 

That is to say, the Biographies of the FJghteen Tlmlnent Monks of Nanyue pre

sents us with a lineage constituted by association with a particular sa

cred place. This study distinguishes itself by utilizing— in addition to 

the monographic Collected Highlights in the Buddhist canon— local histo

ries and epigraphic evidence largely neglected by Buddhologists, w h o  

have only recently begun to venture away from the narrow confines of 

the Buddhist canon.

Chapter 8 traces the growth and evolution of the Buddhist c o m m u 

nity at Nan\oic during the 1 ang dynasty and demonstrates that Nanyue 

was arguably one of the most significant Buddhist centers in all of 

China. At Nanyue, key figures traditionally classified in the Tiantai, 

Chan, Vinaya, and Pure Land Buddhist traditions lived and established 

lasting monastic institutions. In discussing the advent and development 

of those Buddhist movements at Nanyue, however, I also urge the need 

to blur the lines a mong those divisions in order to account for the 

complexity of the religious practitioners and the institutions that 

housed them. For a variety of historical, religious, geographical, and po

litical reasons, it was from the mountain fastness of Nan\oie that—— after 

surviving the Tang religious persecutions— the major Buddhist m o v e 

ments spread to other parts of the Chinese imperium.

Although the Buddhist and Daoist religious histories of Nanyue are 

discussed in separate chapters—— which may give the appearance of clear 

sectarian divisions— that division was necessitated by the constraints 

inherent in the structure of a printed book and a desire for clarity. The 

reader is regularly reminded, however, of the co-presence of Buddhists 

and Daoists 011 the mountain and their intertwined histories. Ample 

space is, therefore, devoted to deeper reflection on the complex inter

actions between Buddhists and Daoists—— both amicable and conten

tious——a topic that has begun to attract increasing interest among 

scholars of Chinese religions. Î y considering the nature of the relation

ship between Buddhists and Daoists at Nanyue，this book engages the
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work of BuddhoDaoist studies and critically examines the notion of 

religious mixing as a feature of the Chinese religious landscape. The 

Pomer of Place offers a methodological departure from previous studies 

by considering important issues on the ground in local settings rather 

than merely through the lens of elite polemical essays and rarefied de

bates at the imperial court. As this study shows, the “boundaries” tradi

tionally used to demarcate Chinese religion may be less like a “great 

wall，，and more akin to the definition of “boundaries” found in the 

American writer Ambrose Bierce’s cynical DeviFs Didkwafj. “In political 

geography, an imaginary line between two nations, separating the 

imaginary rights of one from the imaginary rights of the other.” Al' 

though it would be incorrcct to sav that in the premodern context the 

boundaries separating Buddhism and Daoism were completely illusory, 

w e  are nonetheless forccd, for the d m c  being, to cope with a situation 

in which the distinct boundaries separating normative traditions have 

been elevated to such an extent that it has traditionally been difficult for 

scholars in the fields of Buddhist and Daoist studies to see over or 

around them. Forturmtdy，there are recent signs that those boundaries 

arc being breached. Architects use the term "desire lines” to describe 

the types of rutted pathways that develop on grassy fields between 

buildings and show the ways people negotiate more efficient routes 

from place to place. Eventually，these lines become part of the built en

vironment in the form of paved sidewalks. Within the fields of B u d 

dhist and Daoist studies, w e  are beginning to see the formation of “de- 

sire lines” created by scholars w h o  have begun to construct walkways 

(in both directions) connecting the traditionally separate entities of 

Buddhism and Daoism. It is m y  hope that this work will further solidify 

those new routes and that eventually placc studies and the mutual con

sideration of Buddhism, Daoism, and local religious history will be' 

come well-worn path\va}'s deserving n concrcte location in the study of 

Chinese religions.28
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Situating Nanyue



O N E

Religion and the Sacred 

Peaks of China

The Sacred Nature o f Chinese Mountains

Throughout Chinese history, the religious, cultural, and political land

scapes have accorded mountains—— both real and imagined— a major 

role.1 Chinese landscape paintings, with their towering mountain peaks, 

narrow mountain trails, and often a solitary hermit secludcd somewhere 

in the image, testify to the fascination mountains exert on us. M any 

readers will have some notion of what a sacred mountain is in the Chi

nese contcxt, yet persistent misconceptions about the nature of those 

mountains and their religious affiliations make it necessary to begin 

with some general remarks.

Mountains have generated feelings in China ranging from fear and 

awe to sublime wonder and religious reverence. In antiquity, mountains 

were considered potentially volatile transition zones between the quo

tidian human world and another world inhabited by strange and awe

some creatures—— depicted marvelously in the Shanhaijing 山)每經(Clas

sic of mountains and rivers), on the Chu silk manuscript, and on the 

jingguai tu 白澤精 怪 圖 （Illustmtions of the spectral prodigies of 

White Marsh).2 Examples of the poetic glorification of mountains 

abound in later Chinese literature, but as Paul Demieville has shown, 

prior to a shift in the perception of nature around the third century C.E., 

mountains were generally seen as domains populated by demons and 

noxious sprites, t̂ ones dIwmur sacree.3 Although sometimes read as a po

litical allegory, the “Zhao yinshi” 4S P急 士 (Summons for a recluse)
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p o e m  in the Chifd 楚 辭 (Songs of the south) anthology captures the 

awe and terror of mountains. The p o e m’s opening lines strike an omi

nous tone:

The cassia trees grow thick.

In the mountain’s recesses, twisting and snaking, 

their brandies interlacing.

The mountains mists are high, the rocks are steep.

In the sheer ravines, the waters，waves run deep.

Monkeys in chorus cry;

Tigers and leopards roar.

One has climbed up bv the cassia boughs, who 

wishes to tarry there?

A  princc went wandering, and did not return.

The p o e m  closes with a dire warning:

Chill and damp:

Baboons and monkevs and the bears, seek for their 

kind with mournful cries.

7'igcrs and leopards fight, and the bears growl.
Birds and beasts, startled, lost the flock.

O  Princc, return!

In the mountains you cannot stay long.4

The baleful roars of the beasts heard throughout this poem, couplcd 

with the image of the princc w h o  did not return, reverberated for a 

long time in Chinese culture. Han'period images of topographic fea

tures suggest that ventures into mountains were not taken lightly, 

lliose representations have been characterized as teeming with “fkntas- 

tic crcatures, exotic animals, and supernatural beings,” sites perceived 

as “enchanted or haunted.，，5 In short, the literary and artistic represen

tations of mountains in early China were, to borrow Yi-Fu TuanJs apt 

terminology, "landscapes of fear.”6 In order to enter China’s sacred 

mountains safely, the traveler had to kn o w  the correct season and carry 

powerful apotropaic devices^ such as talismans and mirrors. Otherwise 

he might become disoriented and lost, meet with harm, or die an un

timely death."

Mountains, with their sometimes strange topographies, attracted the 

attention and veneration of Chinese emperors, local villagers, painters,
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poets, and religious recluses, leading to the construction of hanging 

monasteries on vertical rock faces and monumental inscriptions. M o u n 

tains eventually became, in Edouard Chavannes,s felicitous phrasing, 

“the divinities.” As visible sources for the formation of clouds that 

produced rain and the rivers that irrigated fields below, mountains were 

potent nodes of fertility that sustained China’s premodern agricultural 

society. Indeed, from antiquity to rccent times most villages had a tem

ple dedicated to the local mountain god responsible for controlling the 

rains and protecting the region from drought and floods. The signifi

cance of mountains within Chinese culture is attested by the iconic 

status they have held within Chinese art (bronze mirrors, mountain

shaped censers, and landscape painting), epigraphy, and poetry.8 The 

revival of pilgrimages to sacred mountains in contemporary China was, 

perhaps not surprisingly, the first manifestation of a tremendous and 

ongoing resurgence in religious practices.

In addition to serving as sublime objects of artistic inspiration, 

mountains occupicd a prominent place in Chinese philosophical and re' 

ligious traditions, where they were perceived as symbols of stability, 

wisdom, and rarefied spiritual goals. A  famous passage in the /inaleds、 

for example, reads: “丁he wise take pleasure in water, the benevolent 

take pleasure in mountains. The wise are active, the benevolent still. 

1'he wise are joyful; the benevolent have long lives.5,9 The entrance of 
philosophical speculation into the domain of mountains led to the de

velopment of a sophisticated eremitic tradition through the H a n  and 

into the medieval period.10 The hermits and recluses w h o  retired to 

mountains to live a life of seclusion were not countercultural back

woods trolls, but well-educated scholars and officials w h o  renounced 

participation in public office for political and philosophical reasons. 

Echoes of this eremitic tradition are heard in the Tang dynasty when, as 

Yan Gengwang 嚴耕望  has demonstrated，scholar-officials retreated to 

Chinese mountain monasteries to pursue their studies. This tradition 

continued into the Song dynasty when nco-Confucian academies were 

established in mountains.11 Within Chinese religious traditions, m o u n 

tains became divine or numinous sites, the abodes of deities, the pre

ferred locations for temples and monasteries, and the destinations of 

pilgrims. Over the centuries, religious practitioners were drawn to 

mountains that were considered storehouses for potent herbs, plants,
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and minerals— all of which could be employed in magical spells— as 

well as pure wafers, places of refined qi, and locales with caves leading 

to subterranean worlds. Mountains served as auspicious places where 

deities manifested themselves and were therefore ideal sites to under

take the necessaty regimens to attain awakening or ascend as a tran

scendent.

In what ways did Chinese writers represent the sacrality of m o u n 

tains? It is tempting for scholars to begin their descriptions of China’s 

sacred peaks by celebrating their height.12 Yet, the valorization of a 

mountain’s height was the product of an imperial vision, and every 

mountain in China— whatever its s'rzc——was potentially a sacred m o u n 

tain.13 I do not intend to make molehills out of mountains, reducing 

them to mere containers for studying social processes, or deny that to

pographical drama resonates with humans, but the evidence is that it is 

rather rare for sacred mountains to be venerated merely for their glori

ous heights. Nonetheless, European and American perspectives on the 

relationship between nature and culture and the romanticixation of high 

alpine settings as places for religious reflection have excessively colorcd 

the terminology traditionallv used to describe Chinese sacred mountains.

The perception of mountains within the European context (which 

Western scholars arc heir to) is itself not straightforward. Rather, it has 

a long and contentious history that is the product of epistemological 

and aesthetic transformations that begin in the early modern period- 

The claims found in some writings of a universal and perduring glorifi' 

c^idon of mountains have been fundamentally reconsidered in the past 

twenty years. Before the eighteenth century and the shift that took place 

in Romantic literature, visible in the works of Lord Byron (1788—1824) 

and Percy Shelley (1792—1827), mountains were not seen as sacred— or 

numinous— entities. O n  the contranT, they were perceived as inconven

ient, aesthetically repellent, and dangerous to the body as well as the 

soul.14 Mountains, as Marjorie Ho p e  Nicolson has demonstrated, were 

not celebrated for their wondrous heights but were seen as ugly protu

berances that disfigured nature and threatened the symmetry of the 

earth.15 In short, mountains were indications of G o d ’s wrath. As an ex

ample of that perspective, Nicolson relates Petrarch's experience on the 

top of Mt. Ventoux in 1335. At the peak of Petrarch's euphoria while 

taking in the sublime scene around him, “mountain glory” gave way to



“mountain gloom” and, after consulting Augustine's Confessions, he 

“dosed the book angry with [liimself] for not ccasing to admire things 

of the earth, instead of remembering that the h uman soul is beyond 

comparison the subject for admiration•” A s  he descended the m o u n 

tain, he looked back at the lofty summit, which n o w  looked minuscule 

to him compared with the sublime dignity of man.'6

Mountain caves were also perceived as ambivalent places that pro

voked in humans contradictory feelings of dread and curiosity. In an in

triguing study of Renaissance views of grottoes, Ni\omi Miller has 

pointed out their magical and mystical properties and their associations 

with the “grotesque，” especially during the sixteenth century, Leonardo 

da Vinci (1452—1519), writing about his feelings at the mouth of a m o u n 

tain grotto, commented that “two contrary emotions arose in me, fear 

and desire—— fear of the threatening dark grotto, desire to see whether 

there were any marvelous things within it，，17 Caves might hold great 

treasures and the powers to heal the sick, but they were entered with 

trepidation.

There was no unitary view about mountains in early Europe, llic 

general picture of the shifts in the human perception of mountain 

peaks developed by Nicolson may be accurate, but it needs to be bal

anced by other views of the natural world rhat read them for the value 

of what w a s  in t h e m  rather than what their heights might signify- T h e  
Swiss-born alchemist Paracelsus (1493—1541) suggested in his Archidoxis 

magka that the “prose，，of the natural world should be read with atten

tion to the mysterious details contained within it. “W e  men,” he wrote,

discover all that is hidden in the mountains by signs and outward correspon

dences; and it is thus that we find out all the properties of herbs and all that is 

in stones. There is nothing in the depths of the seas, nothing in the heights of 

the firmament that man is not capable of discovering. There is no mountain so 

vast that it can hide from the gaze of mmi what is within it; it is revealed to 

him by corresponding signs.18

Mountains, in this view, are not simply abhorred or venerated for their 

elevated peaks but take on significance for what they contain.

Chinese views of mountains were equally varied and complex. Al

though mountains were initially feared and kept at a distance, a similar 

reading of valuable “signs” in the landscape is also found in a ninth-
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century Chinese p o e m  by H a n  Y u  韓 愈 （768—824) entitled “Nanshan 

shi” 南 山 詩 (South Mountain poem), which describes various m o u n 

tain shapes in terms of the hexagrams of the Yijing 易 經 (Book of 

changes):

Some, like the omens cracked in tortoise-shell,

some, like the hexagrams, divided into lines.

Some are like Bo, stretching across up front,

some are like Gou, broken in the back.19

It is not surprising that Daoist alchemists preferred to situate them

selves in mountains rich with ingredients for their elixirs and that they 

developed a sophisticated vision of the interiors of sacred mountains. 

Poems celebrating a mountain’s height and proximity to heaven are not 

u n c o m m o n —— the customary description of an imaginary mountain such 

as Kunlun shan 霞备山 is a good example— but there are many texts 

that cvince ways of concciving and expressing ideas about a mountain's 

sacrality that have not yet rcceivcd the analytical attention they deserve.

The need to rethink the nature of the relationship between Chinese 

sacrcd mountains and our present categories is forcefully suggested in 

the T a n g  poet Liu Yuxi，s 劉 禹 錫 （772—842) “Loushi m i n g” 陋室銘 

(Rccord of a crude dwelling): “Mountains are famous not because of 

their heights, but because transcendents live there. / Waters are numi

nous not because of their depth, but because dragons live there，，山不 

在高，有仙則名 ./水 不 在 深 ，有 龍則靈 .2" This p o e m  suggests that 

the numinous nature of Chinese sacred mountains was constituted by 

elements within the site, such as potent herbs, magical waters, deep 

caves, strange plants, and noteworthy people.21 Yet, it was not just the 

interiority of the mountain that mattered. A  sacred mountain could at

tract veneration for a variety of other factors, such as its location below 

an auspicious celestial object. The sacrality of Chinese sacred m o u n 

tains could also be elevated by mapping religious symbols onto their 

peaks. Most medieval Chinese writers did not write mere “nature 

poems” which Paul Kroll rightly describes as a “critically useless 

term”一 about mountains; rather, their writings are deeply colored by 

Buddhist and Daoist imagery.22 W e  still have far to go, however, in 

learning to read the ways that those images were inscribed onto differ

ent topographies. At the very least we can say that the sacrcd nature of

Z2 Keligion and the Sacred Peaks of China
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a Chinese mountain was constituted as m u c h  by what it contained as by 

its terrestrial siting within the landscape and its relation to the celestial 

sphere above. The most ordinary landscapes were, therefore, perceived 

in the most extraordinaty ways.

By foregrounding the conjunction of places and people in the con' 

stitution of a sacred mountain expressed in Liu Yuxi’s poem, I hope to 

forestall potential questions about why in this book—■which is ostensi

bly about a sacred place— so muc h  space is dedicated to biographies 

and religious lineages. The structure and contents of this book mirror 

the relative attention directed at specific topics in the extant mountain 

monographs on Nanyue. As odd as it may seem, people—— their biogra

phies and hagiographies— constitute large parts of those sources, which 

raises an important issue. At the most general level, the intersection of 

people and places is a key factor in the mov e  from space to place- 

making, as a variety of theorists and writers from Wallace Stevens to 

Maurice ]VIerleau-Ponty have averred.23 W h e n  W  allace Stevens wrote:

I placed a jar in Tennessee,

And round it was, upon a hill.

It made the slovenly wilderness,

Surround that hill.

it is the human incursion into the wilderness and the cultured product of 

the jar that impinges on wild nature and transforms it into a place. Places 

are constituted by the people w h o  live and interact with those sites. 

Places become，in Edward Casey's formulation, “gathering” sites; that is, 

places conjoin people, histories, thoughts, and memories. As Christo

pher Tilley has noted, “neither space nor time can be understood apart 

from social practices which serve to bind them together.’，24 This capacity 

for places to “gather” is key to understanding h o w  a site like Nanyue be

came a repository for all kinds of mythical and actual histories. If a land

scape is, as John Berger has written, “less a setting for the life of its in

habitants than ii curtain behind which their struggles, achievements and 

accidents take place/5 and if “for those who, with the inhabitants, are 

behind the curtains, landmarks are no longer geographic but also 

biographic and personal，，’ then Chinese historical sourccs afford us a 

vantage point behind those ‘‘curtains，，for studying the dynamics of the 

religious and social groups that inhabited particular pkces.25
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)ust as places are defined by people, writings about places tend to be 

centered around people. As Michel de Certeau has noted, biographies 

arc similarly filled with precise references to places:

1'he life of a Saint is inscribed within the life of a group, either a church or a 
commuriity. It takes for granted that the group already has an existence. But it 

conveys its self-consciousness by associating a figure with a place. An originator 

(a mart\rr, a name saint, the founder of an abbey, of an order or a church, etc.) 

is given to a site (the tomb, the church, the monastery，etc.) which thus be

comes a foundation, the product and the sign of an advent. . . . In this rcspect 

the saint's Jifc bears a doublv separative function. It distinguishes both the time 

and place of a group.26

The analysis of the biographies for Buddhist and Daoist monks at 

Nnnyue in the later chapters in this book reveals h o w  important it was 

for those figures to be conncctcd to that site. Through the study of 

those records, w e  can also begin to uncover some of the local lineage 

groups to which they belonged.

Hie inclusion of detailed biographies in local histories has a long and 

venerable history in China, and the dual focus on “place” and “his- 

tory”—— or sites and people—— appears to be a characteristic of the genre 

from its inception. By the time Ying Shao 應 劫 (ca. 140—ca. 206) wrote 

the 1 :engsi{ tongyi 風 俗 通 義 (Comprehensive meaning of customs), for 

example, the meanings associated with the component parts of the bi- 

n o m e  fengsu 風俗 were “places” and “people,” respectively.27 Chinese 

local history writing evolved along two intertwined axes: the biogra

phies of individuals on one hand, and stories about particular places or 

localities on the other. This is perhaps one reason wh y  the Collected 

\ \ighlights begins with sections on peaks and monasteries/abbeys and 

ends with biographies of eminent monks and transcendents. The mutu

ally sanctifying dialectic between people and places is captured particu

larly well in an inscription by the Tang dynasty literatus Cui A n  崔黯 

(jtnshi 828) for the Donglin si 東 林 寺 (Eastern forest monastery) on 

Lushan 廬;山:‘This mountain, because of Master Yuan, becamc even 

purer. Master Yuan, bccause of this mountain, became even more fa- 

mous.,,2K The association between special places and special people was 

so well established that by the Tang dynasty two sayings were already 

circulating and have continued in use d o w n  to the present day: “The
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place is numinous, and therefore the people are eminent” (diling renjie 

i也靈人傑）and “The people are eminent, and therefore the place is 

numinous，，{renjie diling 人 傑 地 靈 A  reccnt book by Robert Hymes, 

which studies the nature of Chinese divinity through a consideration of 

the religious traditions of Huagai shan 華蓋山  during the Song dynasty, 

demonstrates that— at least in the Huagai shan Fuqiu Wang Guo san 

jun shishi華蓋山浮丘王郭三眞君事實（Verities of the Three Perfected 

Lords Fuqiu, W a n g，and G u o  of Huagai shan)—— the extraordinary char

acter of the mountain was constituted by traces of the Three Perfected 

Lords.1,1 There is, therefore, a circular relationship between special 

places and special people. Only a special person can recognize the hid

den numinous qualities of a site, but that person’s presence at the 

site— and when he or she is gone, the person’s traces~enhances the 

sacred nature of the site. There can be no adequate understanding of a 

sacred mountain unless both the natural site and its inhabitants are ac

counted for. The material considered in this study of Nanyue raises a 

further question, however, since it is clear that some eminent figures 

with no connection to the mountain were imported to the site and later 

treated like native sons and daughters.

Before narrowing m y  gaze to the religious landscape at Nanyue，I 

will keep that mountain at a distance for the m o m e n t  to consider Chi

nese ways of ordering the natural environment and of embedding sa

cred mountains within the larger context of mountain classification sys

tems, as well as h o w  sets of sacred mountains formed over time.

Chinese Mountain Classification Systems

Individual mountains arc frequently singled out for attention in poems 

or paintings, but Chinese sacrcd mountains did not exist in splendid 

isolation. M y  concerns in the rest of this chaptcr are not, therefore, di

rected at further derailing the general characteristics of sacred m o u n 

tains but are focused more narrowly on the historical and cultural as

pects of imperium-wide sets, or networks, of sacred mountains. Early 

in Chinese history a selcct group of mountains located in different 

quadrants of the empire were enfeoffed with the elevated title oijue 歡， 

translated here as “sacrcd peak.”31 The term refers to an imperially 

instituted category— Sacred Peaks— charged with demarcating and
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Map i Map showing tiic I 'ive Sacred Peaks (/wjw), with late imperial 
provincial bemndarics (source： “China 1 listorical CjIS, \rcrsion: 2.0’，).

protecting the boundaries of the Chinese imperium. Initially there were 

competing sets of sacred peaks, but during the I Ian dynasty (206 BCE- 

220 ce)—— according to the customary history—— a set of Five Sacred 

Peaks formed: Taishan in the east 東歡泰山，Hengshan in the south 南 

歡衡山 ， Hu a s h a n  in the west 西獄華山，Hcngshan in the north 北獄 

恒山，and Songshan in the center 中 徵 嵩 山 (see M a p  x).32

The Five Sacred Peaks were destinations of imperial progresses 

around the imperium and important sites for impeml hunts, for rituals
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proclaiming the formation of a new empire, and for ritual sacrifices to 

prevent or end droughts, to cure diseases, and to guarantee the success 

of military campaigns.33 Besides being important sites for the imperial 

cult, the Five Sacred Peaks were also drawn into a variety of symbolic 

associations with other quintets such as the five cardinal directions, five 

planets, five elements, five organs in the body, five colors, five musical 

notes, and five tastes. In mythological texts, the Five Sacred Peaks ac

crued even deeper significance as special sites formed during the crea

tion of the cosmos. Stories about the legendary creature Pangu 盤古 

found in later texts, such as the Shuyi ji 述異 "I己(Record of the telling of 

oddities), tell us that when he died his

breath became the wind and clouds, his voice the thunder, his left and right 

eyes the sun and moon respectively, his four limbs and five fingers the four 

quarters of the earth and [Five Sacred Peaks], his blood the rivers, his muscles 

and veins the strata of the earth, his flesh the soil, his hair and beard the con

stellations, his skin and body-hair the plants and trees, his teeth and bones the 

metals and stones, his marrow gold and precious stones, and his sweat rain.u

The partitioning of Pangu's body g;ive form to the natural world, and his 

fingers became the Five Sacred Peaks. As interesting as this mythic ac

count of the formation of the I;ive Sacred Peaks may be, it tells us noth

ing about the historical formation of that system of imperial mountains. 

Can w e  peel back these layers of myth and folklore in order to reveal the 

historical development of that network of sacrcd mountains?

The formation of the Five Sacrccl Peaks system is both complex and 

unclear. Chinese sacred mountains have attracted the attention of 

scholars in recent years, but there has been no comprehensive study of 

the evolution and characteristics of the Five Sacred Peaks. The situation 

in Western-Ianguage publications remains largely where John Hay left it 

in 1985, when  he wrote that an understanding of the development of 

the Five Sacred Peaks “would tell us muc h  about early attitudes to

wards mountains, but unfortunately w e  k n o w  very little [about that sys- 

tem].，，35 Chinese and Japanese scholars—— such as G u  Jiegang 顧續剛  

and Yoshikawa Tadao 吉 川 忠 夫 一 have contributed pathbreaking 

studies on different aspects of the history and evolution of the I'ive Sa

cred Peaks system, but even those studies refrain from exploring the 

full implications of that history for the study of Chinese religion.36 

Given the discontinuities in state veneration of the natural spirits of the
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realm and the shifts between imperium-wide sets of important m o u n 

tains and mountains propitiated by feudal lords at the local level, w e  

should expect to find a number of competing systems characterized by 

regional variation.37 Indeed, the early development of distinct mountain 

sets is characterized by unstable sets of mountains that were the prod

ucts of the shifting political domains they were perceived to delineate 

and protect.

Although the literature on Chinese sacred mountains has steadily in

creased in the past decade, those studies have tended to present the 

Five Sacred Peaks as an enduring set.38 The Chinese mountain classifi

cation systems are traditionally treated as though they were established 

before the dawn of history—— as in the Pangu myth— and as if they have 

always existed m u c h  as they do today. As explained in the Introduction, 

places are not static, and the system of Five Sacred Peaks did not enter 

into the historical record in its present form. The set of Five Sacred 

Peaks was continually evolving, and as will be evident in the next chap

ter, debates about the details of that system's structure remain alive 

d o w n  to the present day. What eventually became systematized as the 

set of Five Sacred Peaks was the product of a long and involved history 

that parallels political, cosmographic, and religious shifts between the 

Eastern Zhou (770—256 b c e ) and early H a n  dynasties (202 BCE—220 c e ) 

and was intertwined with the vicissitudes of imperial and local rites to 

natural spirits.

Although it is possible to discern general phases in the evolution of 

the Five Sacred Peaks classification system, it is difficult to arrive at a 

precise chronology. Searching out “origins” is always a risky proposition 

and is no less so in the case of sacred peaks. Indeed, the troubles encoun

tered in studying the Five Sacred Peaks are compounded by a number of 

objective difficulties raised by the nature of the texts that must be used 

to reconstruct that history. T o  venture into the thickets and brambles of 

China’s earliest textual records is to assume that one will not re-emerge 

unscathed by a multitude of textual problems. A  strictly chronological 

survey of the classical texts would aid in assessing h o w  the system 

evolved over time, but that remains more of an ideal than a real possibil

ity due to the difficulty of assigning dates to those texts.39

Fro m the critical observations of the iconoclastic group of Qing dy

nasty scholars represented in G u  Jiegang?s (1893—1980) Gushi bian 古史
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辨 (Discriminations on ancient history) up through more recent textual 

critics, challenges have been raised about the proclaimed antiquity of 

many classical Chinese sources. Subsequent research has revealed that 

those texts contain textual strata of different time periods and are the 

product of what G u  Jiegang and Cui Shu 崔 述 (1740—1816) referred to 

as the “stratified fabrication(s) of Chinese history.，，40 G u  Jiegang was 

one of the first scholars to emphasize rhat, in studying the formation of 

the Five Sacrcd Peaks, it is important to bracket H a n  dynasty concep

tions of that system, such as those found in the Shijî  E?ya, and l lanshu 

;'莫書 (Han history).41 Anachronistically mapping H a n  dynasty and later 

conceptions of Chinese sacrcd geography onto Chinese antiquity leads 

to a number of interpretive problems. It is, of course, naive to assume 

that w e  can s o m e h o w  work back to a pure “Urtext，，，but that should 

not preclude the possibility of separating different layers in the accre

tion of conceptions about the Five Sacred Peaks. If w e  pay close atten

tion to the most plausible dates for the sources in question, it is possi

ble to arrive at a general—— although in no way precise—— picture of the 

evolutionary phases in the formation of the Five Sacred Peaks.

Most scholars w h o  have grappled with the complex historiographical 

problems of the Five Sacrcd Peaks usually breath a sigh of relief when 

they arrive at the H a n  dynasty texts and confidently state that at least by 

that time the set of Five Sacred Peaks had solidified. I remain uneasy 

about those claims. 丁he five mountains eventually associated with the 

Five Sacred Peaks emerged out of complex sets of regional mountains 

during the pre-Man period. Even after the alleged solidification of the 

system of Five Sacred Peaks, there were subsequent movements, and 

these have heretofore received little more than occasional mention. In 

order to redress that situation, it is important to account for the c o m 

plexity of the formation of the Five Sacred Peaks system. Through a 

discussion of that history, I hope to infect the reader with some of m y  

curiosity and misgivings about the traditional narrative used to describe 

that important set of imperial mountains.

The Shiji provides a good example of precisely the type of textual 

difficulties encountered in considering the nature of the mountain clas

sification systems. That text serves as a key, m o r e  through its fabrica

tions than its historical precision, for unraveling the textual knots that 

characterize the formation of the Five Sacred Peaks system. In the
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“Fengshan” 封襌 chapter of the Shiju which presents a seemingly un

problematic statement about the Five Sacred Peaks, Sima Qian in

cluded a citation from the Shangshu 尚 書 (another name for the Book of 

Documents) that ostensibly gives this entry the sanctification of an au

thoritative “classic•”

The Sl)cingshi4 says: ... In the second month of the year [Shun] went to the east 
on a ritual inspection tour, and arrived at Daizong. Daizong 洛宗 is Taishan 

泰山.There he made a distant offering {ivanĝ )'t 望秩）to the mountains and 

rivers. After [completing these rites,] he met with the princes of the east. The 

princes of the east are the feudal lords. He harmonized the seasons and 
months and corrected the days of the week, standardized the sounds of the 

pitch pipes, and the measurements of length, volume, and weight. He revived 

the five rites [to the sacred peaks, composed of offerings of] five jewels, three 

kinds of cloth, rwo live [offerings] and one dead [offering]. In the fifth month， 

he went south on a ritual inspection tour and arrived at the Southern Sacred 

Peak. The Southern Sacred Peak is Hengshan 衡山，In rhc eighth month, 

he went west on a ritual mspection tour and arrived at the W  estern Sacred 

Peak. The Western Sacred Peak is Huashan 華山.In the eleventh month, 

he went north on a ritual inspection tour and arrived at the Northern Sacred 

Peak. The Northern Sacred Peak is Hengshan 十亘山.At all these moun

tains, he performed the same rites that he had performed at Daizong. The 

Central Sacred Peak is Songgao 萬高.Once every five years, he conducted 

this ritual inspection tour.42

The set of mountains presented in this passage would appear to most 

readers to need no comment, since its agrees perfectly with the received 

version of rhc Five Sacrcd Peaks. Yet, there are reasons to be suspicious 

about the alleged antiquity of the system presented in the ShijL Wlien 

checked against the original, the “Shundimi” 舜典  chapter of the Shang- 

y/w，this passage differs in one significant way from the received version 

of the text, which merely mentions that the emperor went on a ritual in

spection tour to one of the regional Sacred Peaks {jue). 丁he original pas

sage does not provide the names of the mountains corresponding to 

those peaks (additions to the original are indicated in bold type). Sima 

Qian also tackcd on an awkward statement about Songshan being the 

Central Sacred Peak, although that is clearly anachronistic since when 

the Shangshu was compiled there were only four sacrcd peaks and it m e n 

tions neither the Central Sacred Peak (Zhongyue) nor Songshan.43
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The mention of only four sacred peaks in the original Shangshu pas

sage agrees with contempomry cosmographic conceptions. Pre-Han 

cosmography and numerical categories were varied and complex. A  

sense of that complexity was demonstrated at length by Marcel Granet, 

w h o  showed that in pre-Han times categories based on the number five 

were merely one a mong a number of different numerical categories, 

among them, sets of three, four, six, nine, ten, and twelve.44 The author 

of the Shijî  writing in the H a n  dynasty, must have felt compelled to 

bring the earlier system of four sacred mountains into alignment with 

the ne w  system based on the number five current in his time. The evo

lution of the mountain classification systems was, as w e  will see below, 

deeply imbricated in the rise and fall of different cosmographic systems.

I a m  not the first to pick up on the infelicitous quotation of the 

Shangshu in the ShijL More than two centuries ago, Cui Shu appended 

an extended note to his study of the Shiji that critiqued precisely the 

same passage. The title of the note speaks for itself: “Shiji wuyue ming 

buzu ju” 史 記 五 獄 名 不 足 據 （The names for the Five Sacred Peaks in 

the Shiji are unreliable).45 Sima Qian^s manipulation of the Shangshu 

raises a number of compelling questions that deserve further scrutiny. 

If the set of mountains in the Shiji is not to be trusted, then h o w  did 

the system of imperium-wide sacrcd peaks evolve over time? Were 

there originally four or five sacred peaks? Where were those mountains 

located? H o w  were they incorporated into an Imperially sanctioned 

network of sacred peaks? In order to address those questions w e  must 

first immerse ourselves in a broad range of Chinese classical sources 

and provide—— as best as w e  can—— an episodic history of the develop

ment of the Five Sacred Peaks system.

Vinding Yue in the Bones

The character \oie 嶽 (also 岳) is found with some frequency in the 

Shang dynasty (ca. 1600—1045 b c e ) oracle bon e  inscriptions, where it 

was pronounced yang or xiang.M) As propitious sites where rain-giving 

clouds formed and where the headwaters of rivers were located, m o u n 

tains were intimately connected with agriculture and the success or fail

ure of harvests. David Keightlcy has shown that jue, the Mountain 

Power, was listed in a group of Nature Powers, along with tu 土，the
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Earth Power, and he 河，the River Power, which were second in the 

Shang pantheon behind the high god Di 帝 .47 According to the emi
nent Chinese scholar Q u  Wanli 屈 萬 里 （1907—79)，appeals to t h e i n  

the Shang oracle bone inscriptions were most often for good harvests, 

followed by petitions for abundant rain.48 The yue also received special 

sacrifices known as liao 燎，which consisted of a burnt sacrificial victim, 

and di 神，which was a sacrifice reserved for high gods.49

It is unclear if the character in the oracle bones refers to a single 

peak, a singular deity, or a set of mountain peaks. S o m e  scholars have 

argued that thejue in question is Songshan, the mountain later systema

tized as the Central Sacred Peak; others favor a different mountain, 

named Huoshan 霍山，located in modern-day Shanxi province.50 It is 

premature to try to adjudicate between these theories, but w e  can say 

with some certainty that the earliest sacred geography centered on the 

veneration of a sacred peak (or sacred peaks) originated in— and was 

limited to—— a circumscribed region in northern China. During the 

Shang dynasty, the sacred peaks and other sacred sites were a key as

pect of the king’s peripatetic role in which he “displayed his power by 

frequent travel, hunting, and inspecting along the pathways of hh realm 

...moving through a landscape pregnant with symbolic meaning, sacri

ficing to the local spirits, giving and receiving power at each holy place, 

and thus renewing the religious and kin ties that bound the state to- 

gether,”51 During the Shang dynasty, therefore, the yue were already a 

prominent feature on the Chinese religious and political landscape, a 

dual role that was to remain an enduring feature of the evolving system 

of sacred peaks.

Sacred Peaks in Classical Sources

The paucity of extant texts makes it difficult to bridge the temporal gap 

between the oracle bones and the first mention of yue in later classical 

sources.52 During the Z h o u  dynasty, however, the Luoyang region re

mained the geographical center for a regional set of sacred mountains. 

Emerging sets of sacred mountains reflect different expressions of nas

cent cosmographic conceptions and political demarcations. After the 

oracle b o n e  inscriptions, the next text in which the term yue is found is 

the Book of Odes. The “Songgao” 嵩高 ode has the following lines:
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Grand and lofty [̂ onggao 嵩高）is the Sacred Peak, 

its magnificence reaching to the henvens.

From the Sacred Peak a spirit is sent down,

giving birth to the Fu 甫 and the Shen 申 [clans].53

The character yue in the first line has two possible meanings. Som e  

scholars have proposed that yue is a general description for a loftv 

mountain, and others have suggested that it refers to a specific m o u n 

tain. The mountain traditionally equated with the sacrcd peak in this 

p o e m  is Songshan 嵩山，because of the correspondence between the 

name of that mountain and the first character used in the compound 

songgao 离高 . W h e t h e r  w e  accept this identification or view it as an in

terpolation based o n  the later set of peaks, it is Important to address the 

reference in the last line of the p o e m  to the origins of the Fu and Shen 

clans. It may seem odd to have a sacred peak serve as a primogenitor, 

but this passage is clarified in slightly later sources, in which the term 

yue has a wider semantic range and refers to people or offices as well as 

to mountain peaks.

In the Zuo^hnan 左 傳 (Master Z u o，s commentary on the Spring and 

Autumn y\nnali) and Guoyu 國 語 (Discourses of the states), both of 

which may date to around the fourth century bce, there are many refer

ences to the Four Sacred Peaks [stjue 四嶽).In those texts, the four yue 

correspond to the forebears of a group of human descendants of the 

Jiang 姜 clan identified with the founding of the Z hou dynasty states of 

Qi 齊，X u  許，Shen 申，and Lii 呂 (also known as Fu 甫).54 Therefore, 

the Jiang clan included both the Shen and the Fu [or Lii] clans—  

mentioned in the last line of the ode—— and, not surprisingly, their terri

torial domains were located near Songshan. These clans were app^r- 

endy responsible for the ritual veneration of a prominent mountain, or 

mountains, within their domains.55 It would be anachronistic to de

scribe thej/ze in the “Songgao” ode as referring to four sacred peaks, as 

some interpreters have done, but by the later Zhou dynasty a set of 

four regional mountains had coalesced.

In the discussion above of the (mis)quotation from the “Shundian，， 

in the Shiji, I argued that the specific names of mountains and a fifth 

sacred peak were added to the original. The basis for that claim rested 

on the fact that the “Shundian” identifies only four directional sacrcd
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Northern Yue 北巍 

Western Yue 西微 Taishan (Daizong)泰山（位* 宗）

Southern Yue 南嶔 

I;ig. i Sbnndian schemc of the 1'our Sacrcd Peaks {siyne)

peaks as the destinations of ritual tours performed by the emperor.56 The 

sacred peaks that appear in the “Shundian” are representative mountains 

found in four regions of the empire (see Fig. i). The identity of these 

mountains is as yet unclear, except for Taishan in the eastern position. 

Although the precise mountains are not mentioned, the Four Sacred 

Peaks are identified as holders of particular offices or conceived of as re

gional ministers.57 According to Terry Kleeman, the Four Sacred Peaks 

constituted “groups of local nobility with ultimate allegiance to the Zhou 

royal house, but not under its direct control.” Whatever their precise 

status, he continues, “they certainly had some relation to the mountains 

w h o s e  n a m e s  they bore. . . . Thus，by at least the fourth century b.c.e. 

there was a complex of numinous mountains that were conceived as in

timately linked to the state and its well being.，，58 Evidence that the sacred 

peaks referred to specific sites as well as political offices is confirmed by 

a passage in the Book of Documents that has the legendary emperor Shun 

“meet with the four sacred peaks and local rulers, [and] then go on a 

procession to each of the Four Sacred Peaks to offer sacrifice.，’59 The 

historian and philosopher Qian M u  錢穆 has suggested that etymologi- 

cally the character j w  referred not only to four regional ministers but 

also to the place where feudal lords resided.60 Further proof that there 

existed a set of four regional mountains during the Western Z hou is cor

roborated by a Zhushujinian 竹 書 紀 年 （Bam b o o  annals) slip for the 

reign of King Cheng 成 王 (trad, reign dates 1115—1078 bce) of the 

Zhou.61 That passage records that King Cheng went on a hunting trip—  

or to perform feng 封 /sban 襌 sacrificcs—— at the regional Sacred Peaks 

方徵 )■ During the Zhou dynasty, the Four Sacred Peaks were 

important nodes in a cosmological scheme whereby the ruler could both 

draw on the powerful spirits of those mountains and ensure the political 

support and allegiance of the regional feudal lords.

The set of Four Sacred Peaks was not the only prominent group of 

four c o m m o n  during the Shang and into the Zho u  dynasty； among
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others, there were the four directions (sifang 四方 )，four oceans [sihai 

四海)，and four winds {sifeng 四風 ).62 K. C  Chang, for example, has 

written that Shang architecture was “invariably square or oblong, gov

erned in orientation by the four cardinal directions and dominated in 

design by a persistent attempt at symmetry.，，63 Edward Schafer has also 

shown that the celcstial realm at the time was divided into four pre

cincts called “palaces” {gong 宮).64 The Four Sacred Peaks were another 

reflection of a cosmographic system based on dividing the realm into 

four directions. During the Zho u  dynasty, the Four Sacred Peaks sys

tem was through and through a religiously and politically charged spa

tial ordering system intended not only to demarcate territory but also to 

foster alliances with powerful natural spirits.65

The cosmographic system of four found in the ‘‘Shundian’，was not, 

however, the only system in the Book of Documents、since w e  also find 

mention of a contemporary system of twelve provinces and twelve 

mountains/16 Following the section in the “Shundian，，that describes the 

emperor's ritual progress to the Four Sacred Peaks, the text then says 

that the emperor “delineated the twelve provinces and offered feng sac

rifices to the twelve mountains.，，67 The “Shundian” does not list which 

twelve mountains were designated or indicate if they were related in any 

way to the previously mentioned Four Sacred Peaks. The category 

of twelve mountains did not catch on as a system, but the number was 

commonly associated with celestial divisions, such as the twelve lodges 

of the Jupiter cycle, which divided up celestial space into twelve zones, 

and the set of twelve earthly branches {dî hi i也支).68

O n e  well-known expression of geometrical cosmography prominent 

in pre-Han and H a n  China was the division of Chinese space into nine 

precincts, or regions {Jm咖 h 九 ! It is unclear precisely when a 

nonary cosmography developed in China, although it is traditionally as

sociated with the innovations of Zo u Yan 觸 衍 (305-240 bce). Others 

have associated nonary cosmography with divisions of the terrestrial 

landscape, the magic 3 x 3  grid, the architectural structure of the Ming- 

tang, and contemporary divisions of the celestial realm.711 Spatial struc

tures consisting of nine sections suggest the ubiquitv—— or powerful 

influence—— of contemporary forms of nonnry cosmography. Whatever 

its precise origins, “nine became, next to five, the most important n u m 

ber in Chinese cosmological theory and numerological speculations”



36 Religion and the Sacred Peaks of China

and eclipsed m a n y  of the earlier geometrical cosmographic systems.71 

Given the ubiquity of nonary cosmography, it is not surprising that a 

set of nine regional mountains also appeared.

G u  Jiegang, in his comprehensive research on the evolving system of 

prccincts {^fjou 州）and their relationship to sets of mountains predating 

the Five Sacrcd Peaks, identified a number of sources that divided the 

imperium into nine regions, including the “Yugong，，禹 貢 (Tribute of 

Yu) chapter in the Book of Documents^ the Er)'ci, “Zhifang” 職 方 （Attend- 

ing to the regions), and the iJishi chunqin 呂 氏 春 秋 (I'he annals of Lii 

Buwci).72 The “Yugong、” which dates to about the fourth century bce, 

is the earliest-known source that depicts a nonary division of Chinese 

space. The “Yugong” mentions that each of the nine regions has a 

mountain associated with it: “The nine regions were hannonlzcd, the 

areas inside the four directions were made habitable, the nine m o u n 

tains had their trees cut, the nine rivers had their sources clcarcd, the 

nine marshes were banked.”73 The “Yugong，，docs not give the names 

of the nine regional mountains, but a number ot mountains mentioned 

as stops along Y us  itinerary in quelling the floodwaters include many 

later parts of the set of Five Sacred Peaks (such as Hengshan of the 

north, Hengshan of the south, Taishan, and Huashan).

It is not until the appearance of the “Zhifang,” included in both the 

“Xiaguan sima,?夏 官 司 馬 (Summer Ministry = Ministry of War) chap

ter of the Zhouli 周 禮 (Rites of Zhou) and the )7 Zhonshn 逸 周 書 (Re

maining Zhou documents), that w e  find the system of nine provinces 

correlated with a distinct set of famous regional mountains. The m o u n 

tains in the “Zhifang” are identified as garrison mountains {̂ hen 鎮） 

rather than sacred peaks {̂ yne).1A Garrison mountains are a subcategory 

of sacred mounuins and originally held a status just below that of the 

;mj.75 This group of nine mountains also includes four of the mountains 

later found a mong the Five Sacred Peaks, and, more important, it helps 

pinpoint the locations of those mountains by specifying the provinces 

where cacli of those nine mountains was locatcd.

1. The southeast is called Yangzhou 揚州；its garrison mountain is Kuaiji 

(or G u i j i ) 會 稽 .

2. True south is called ]ingzhou 荆州；its garrison mountain is called 1 leng- 
shan衡山.



3. South of the [Yellow] River is called Yuzhou 豫州；its garrison mountain 

is called Huashan 華山，

4. True east is called Qingzhou 青州；its garrison mountain is called Yishan 

沂山 .

5. East of the [Yellow] River is cailcd Yanzhou 兗州；its garrison mountain 

is called Daishan 仿山.

6. True west is called Yongzhou 雍州，its garrison mountain is called Yue- 

shan歎山.

7. The northeast is called Vouzhou 幽州；its garrison mountain is called

VKvulii醫無閭.

8. Within the【Ydlowj River is called ]izhou 冀州；its garrison mountain is 

called f luoshan 霍山.

9. True north is called Bingzhou 幷州；its garrison mountain is called 

Hengshan 恨山.

The “Zhifang” correlations reveal h o w  these mountains served to de

lineate and protect an ever-expanding Chinese imperium. Three of the 

four overlaps between the “Zhifang” and the Five Sacred Peaks system 

are already cnsconced in the same geographical location they would oc

cupy for the rest of history (Hengshan 衡山 in the South, Daishan 俗山 

(Taishan) in the East, and Hengshan 怪山 in the North. Huashan 華山 

will eventually shift to the West). This list of mountains, therefore, pro

vides a glimpse into the development of the Five Sacred Peaks between 

the ancient mountain systems, which were based primarily in northern 

China, and the later (post-Qin unification and Han) Five Sacred Peaks, 

which demarcated the farthest reaches of an expanded imperium.

O n e  of the mountains in the “Zhifang” that warrants special atten

tion as w e  m o v e  to the next phase in the development of the Five Sa

cred Peaks is H u o s h a n  霍山 . M u o s h a n  was the n a m e  of one  of the 

mountains suggested by Q u  Wanli as a referent of the charactcr yue in 

the oracle bones. Huoshan was a major mountain site in ancient China. 

The “Zhifang” situated it in Jizhou, a prefecture described as lying 

within the Yellow River Basin (Hcnei 河 内)— which corresponds to 

the southern part of modern-day Shanxi province.76 The name H u o 

shan figures importantly in the discussion in the next chapter, where we 

will find it taking on the role of the Southern Sacred Peak— despite its 

original location in northern China— and at the center of a prominent 

sacred geography controversy.
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During the Warring States period (fifth—third century bce), Chinese 

cosmological conceptions underwent momentous transformations， 

with a shift from a cosmology based on the number four to one based 

on five. That change had a profound effect on early Chinese concep

tions of sacred geography and the mountain classification systems. Al

though some scholars have suggested that the earliest organization of 

Chinese space based on a set of five can be traced to the Shang dynasty, 

the plausibility of that interpretation hinges on acceptance of the notion 

of an “implied，，center, which adds a central, fifth component to a set 

of four directions.77 That theory does not affect m y  discussion of the 

Five Sacred Peaks, since I a m  arguing for a number of competing geo

metrical cosmographies based on other sets of numbers until about the 

mid-third century bce. Prior to the third and second centuries bce, 

there is no evidence for a set of five mountains. At about that time, 

however, there was a transition from the early numerical sets (four, 

twelve, nine) to a set of five that came to dominate almost every Chi

nese categorical scheme.78 Som e  categories of fives may have existed in 

antiquity, but the dramatic shift to exclusive sets of fives was stimulated 

by H a n  cosmologists who, elaborating on the work of Zo u  Yan, made 

those connections and divisions based on developments in five-agents 

(or five phases, ivuxing 五 4亍) systematizing.79 The effect of this shift to 

categories of fives is discernible in early H a n  texts such as the Huatnan^ 

淮 南 子 (The masters of I luainan) and quickly influenced the depiction 

of Chinese sacred geography as bounded by five directional inoun- 

tains.80 Once brought into harmony with these other categories, the 

Five Sacred Peaks were drawn into a vast web of significations that cor

responded with other important categories of five, such as the five 

thearchs [wudi 五帝)，the five times [mishi 五時 )，and the five colors 

[ m m  五色 )，which had developed in the late Zhou and early H a n  dy

nasties.81

The general picture of a rise in categories of “fives” is clear, but pin

pointing the first known use of the compound “Five Sacrcd Peaks55 

iipuyne) is difficult and depends largely on the dating of two  sources: the 

TJmuli, a collection of descriptions of Z hou dynasty governmental and 
administrative structures, and the Fhya，a H a n  lexicographic work. Al

though both texts were in circulation by the I Ian dynast)\ the rcceivcd
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versions of these texts contain different temporal layers. Given the 

complexity of the Hrya entries on the Five Sacred Peaks, I discuss that 

work second; however, one of its sections may in fact predate the old

est section of the Zhonli.

O n e  of the earliest attested uses of the compound “Five Sacrcd 

Peaks” (?myue) is found in the “Da  zongbc)，，大宗伯  chapter of the 

Zboidi、which m a y  date to the mid-second century bce or slightly earlier. 

The Zhouli depicts the fuve Sacrcd Peaks as numinous geographical 

nodes that were incorporated into Z hou royal ntuals. Unfortunately, 

the Zhouli does not enumerate which five mountains were considered 

the Five Sacred Peaks at the time it was compiled. That is to say, no 

precise names are correlated with the directional sacrcd peaks. Since the 

“Zhifang” is also included in the TJooidi、it is a matter of some question 

of the relationship between the unidentified set of H v e  Sacrcd Peaks 

mentioned in the “D a  zongbo，，and the list of nine mountains in the 

“Zhifang” chapter.

In the Z hou hierarchy of spirits outlined in the TJmdi, the Sacred 

Peaks are included in the category of “earthly deities，” which are ranked 

third, after the ancestral spirits of the nation and the heavenly deities. 

Yet, within the category of earthly deities, the H v e  Sacred Peaks arc 

identified as a particular set of mountains, distinct from lesser m o u n 

tains {shun 山），and received sacrifices appropriate to their elevated 

status. The Zhouli stipulates that “blood offerings should be used in sac

rifices to the [Altar of the] Earth, the [Altar of] Grain, the five house

hold deities, and the Five Sacred Peaks.”82 Therefore, in addition to 

identifying five sacred peaks, the Zhouli also provides the first glimpse 

of the types of rituals used to honor those mountains. Nonetheless, the 

Zhouli、 silence about the specific peaks involved parallels the funda

mental ambiguity of the Four Sacred Peaks in the “Shundian” and pre

sents problems for all later interpreters of the development of the Five 

Sacred Peaks system.

The Erya, which dates to either the third or second century b c e , pre

sents two incompatible sets of five mountains. The first set appears at 

the head of the ‘‘Shi shan” 釋 山 (Explanation of mountains) chapter, 

which says, “South of the [Yellow] River is I lua, west of the [ Yellow] 

River is Yue, cast of the [Yellow] River is Dai, north of the [Yellow]
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North of [Yellow] River 
Hengshan河北恒山

West of [Yellow] River South of [Yellow] River East of [Yellow] River
Yu eshan河西嶽山 Huashar? 河南華山 Daishan河東低山

[Wushan吳山】

South of [Yangzi] River 
Hengshan江南衡山

/;ig. 2 The Brya system  o f mounrains, i

River is Heng, south of the [Yangzi] River is Hen g” 河南華 .河西獄• 

河東低 . 河北恒 . 江 南 衡 （see Fig. i)P These mountains are not re

ferred to specifically as sacred peaks (jue)、but this set bears a striking 

resemblance to the mature Five Sacred Peaks.

The second list in the E?ya enumerates mountains explicitly iden

tified as sacred peaks (̂ yue): “Taishan is the Eastern Sacred Peak, 

Huashan is the Western Sacred Peak, Huoshan is the Southern Sacred 

Peak, Hengshan is the Northern Sacred Peak, Songgao is the Central 

Sacrcd Peak”泰山爲東嶽 . 華山爲西嶽 . 霍山爲南嶽 .恒山爲北嶽 . 

嵩 高 爲 中 徵 (see Fig. 3).84 Wha t is most striking about the relationship 

between the two sets of mountains in the Eiya is that three of the 

mountains on the first set are also found on the second set—— albeit with 

one (Huashan) in a different location. The second set of mountains is 

nearly identical to the received version of the Five Sacred Peaks. The 

only discrepancy is the name of the mountain associated with the 

Southern Sacred Peak, namely Hengshan (in system I) and Huoshan (in 

system 2).

It seems remarkable that an encyclopedic work like the Erya could 

contain two closely related, but incompatible, sets of mountains. W h y  

in one set are those mountains called “sacred peaks” (jue) and not in 

the other? H o w  do w e  account for the differences between the two sets 

of mountains? The dual sets of mountains in the E?ya initially presented 

what seemed to be an irresolvable problem. It appears, however, that 

the Er)'a contains remnants of an older set of mountains (system 1) and 

a newer set (system 2) was added to the text in the early H a n  dynasty,85 

The main evidence for this proposition is that the second set of sacred 

peaks in the Erya postdates the reign of H a n  Wudi 武 帝 （r. 141—87 bce) 

and reflects reforms in the mountain classification system instituted by 

that emperor.
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North 
Hengshan 恒山

West Central East
Huashan 華山 Songgao 嵩高 Taishan 泰山

South 
Huoshan 霍山

I ;ig, 3 The E(ya system o f mountains, 2

In 107 b c e  H a n  W udi transferred the title— and veneration—— of the 

Southern Sacred Peak from Hengshan (in present-day Hunan province) 

to Huoshan (Anhui province). Thus, the mountain identified with the 

name Huoshan, which was located in the far north in the “Zhifhng” set 

of mountains—— and clearly an implausible referent for the title 

Nanyue—— had itself shifted to a ne w  location in the south. The m o u n 

tain H a n  Wud i  designated as the Southern Sacred Peak is included on 

the second set of mountains designated as sacred peaks in the and 

therefore the second list mu s t  postdate the reforms of 107 BCE.

T o  summarize, in the earliest available sources, the Shang oracle 

bones,序 (which referred to either a sacred peak or sacred peaks) was 

an integral part of the Shang political and religious landscape and was 

viewed as helping to maintain alliances and provide successful harvests. 

By the time that the Shijing and “Shundian” were written, the sacred 

peaks were organized into a set of four, which, in addition to referring 

to a set of regional mountains, also designated a set of regional minis

ters supporting the Z h o u  royal house. In the “Yugong” and the Zhonli, 

sets of nine mountains became prominent. Although no explicit con

nections were established between those regional mountains and the 

sacred peaks, many of the mountains in the Five Sacred Peaks are al

ready found in that group. I he first extant use of the compound Five 

Sacred Peaks {ivuyue) is in either the aDazong bo，，chapter of the Zhoiili 

or in the Etya、where the Five Sacred Peaks are depicted as a set of ele

vated spirits that can be appealed to with blood sacrifices.

The evolution of this imperial mountain cult progressed from incho

ate groups of famous mountains and culminated in a set of five m o u n 

tains that demarcated the farthest reaches of the imperium. Those 

mountains were venerated as powerful entities contributing to successful 

harvests and imperial power/6 By tracking the changes in cosmography
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and political gcograph)% we can sec h o w  the sacrcd peaks played an in

tegral role in imperial attempts to harness the power of the high m o u n 

tain deities and to demarcate the shifting parameters of the realm. 

These mountains were regarded as pre-eminent sites in the imperial cult 

as high divinities and protectors.The sacred peaks were located on 

the edges of the imperium, demarcating its boundaries and holding to

gether political alliances. The sacrcd peaks not only reflected changes in 

the imperial state but also were conceived of in a bureaucratic wav, 

m u c h  like other faccts of the Chinese religious world. Indeed, as Aat 

Vervooirn has noted，the H v e  Sacred Peaks “were thought of as occu

pying the highest rank in the empire after the ruler himself, the spiritual 

equivalents of the I hree Dukes,” and were given rank promotions and 

titles just as imperial subjects were.88 In the “Wangzhi” 王制 chapter of 

the Uji 禮 1己(Record of rites), it says, for example, that the Five Sacrcd 

Peaks have the status of the Three Dukes {sangon̂  三公 ).89 Similar ter

minology is employed when the subsidiary peaks of the sacred peaks 

are described as assistants to the main peak， During the Qin and I Ian 

dynasties, w e  begin to witness changcs in the Five Sacrcd Peaks system 

as it expanded beyond northern China. The geographical extent of the 

H v e  Sacred Peaks grew in direct relation with the expansion of the im- 

pcrium. The sacred peaks became key features in what might be called, 

following \\'. ). T. Mitchcll, an imperial “landscaping，” which is to say 

that the organization of the Chinese sacred landscape was closely linked 

with changes m  the borders of the Chinese imperium.91 Cosmology, 

political power, and sacred geography were integrally related in early 

Chinese history.

The Fh?e Sacred Peaks in Han Tombs and Apoaypba

The perceived powers of the Five Sacred Peaks not only expanded geo

graphically with the growth of the H a n  empire but also spread beyond 

the pale of the imperial cult and into other social and religious domains. 

Studies of H a n  dynasty tomb ordinances have uncovered evidence that 

beliefs about the Five Sacred Peaks had spread to a circle of literate 

Chinese m u c h  wider than the elites concerned with mapping out an 

imperial geography. A  t o m b  ordinance dated 173 c e , for example, says: 

“The Yellow G o d  governs the Five Sacred Peaks. H e  controls the reg

isters of the living, and summoning spirit souls and vital souls, he con
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trols the files of the dead.，，92 The Yellow G o d  is none other than the 

Yellow Ihcarch (Huangdi 黄帝 )，w h o  resides in the central constella

tion of the Northern Dipper. Although the celestial abode of the Yel

low G o d  is significant, since it provides evidence that there was in the 

early H a n  (and perhaps as early as the Warring States) a celestial bu- 

reaucrac)', the Five Sacred Peaks were also believed to correspond with 

the five planets in the cclcstial realm.93 The correlation of Chinese 

sacred geography with the celestial sphere served to further infuse the 

sacrcd peaks with potent spiritual powers. Indeed, the opening sections 

of many mountain monographs contain detailed descriptions of the 

corresponding celestial region above these mountains. In the rare 

glimpse of the “lower rcaches of late H a n  society” that these tomb or

dinances afford us, w e  find that in pre-Daoist religion “the offices and 

abodes of the dead are not limited to Taishan and to the adjacent Haoli 

[shan] but exist in the Five Sacred Peaks.,,,；4 Later, within religious D a o  

ism, Taishan became the sole destination for the souls of the dead, al

though some of the other Sacred Peaks retained vestiges of their earlier 

role as the directors of the destinies of the dead.

Hie other font from which expressions of the veneration of the Five 

Sacrcd Peaks flowed into Daoism was apocryphal texts ichmwei 識 ,緯) 

from the first century c e .  The pioneering studies of thevSe materials by 

Yjisui Kozan 安居香山，Nakamura Shohachi 中村緯八，and Anna Sei

del, demonstrate that many key Daoists ideas and practices are attested 

in these early texts.95 The r;ive Sacrcd Peaks appear in the lj)ngyu hetu 

龍•资、河 圖 (Dragon river chart)一 which prefigures the influential Wuyue 

t(lmxing /"五 獄 眞 形 圖 （True forms of the Five Sacred Peaks)一 and in 

the Xiaojinggoumingjue 孝經钩命 ih (Secrets of probing fate in the Clas

sic of Filial Piety). Those w h o  gain access to the Longj'U hetu are e m p o w 

ered by virtue of the fact that the text gives the full names of the gods 

of the Five Sacred Peaks. A n  owner of the text can protect himself 

from illness by calling out their names.%  The Yjingyu hetu also gives the 

full names of the generals of the Five Sacred Peaks and claims that for 

those w h o  r e m e m b e r  the generals’ names, “the hundred evils will 

shrink a'vay.，，97 O n e  of the two versions of the names of the Five Sa

cred Peaks in the Ijongyu hetu agree with the standard set of the Five 

Sacrcd Peaks; the other, like the Fjya, substitutes Huoshan for the 

southern Hengshan. The Xiaojinggoumingjm^ on the other hand, has the
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standard set of Five Sacred Peaks and names Hengshan as the Southern 

Sacred Peak.98 In the apocrypha, the Five Sacred Peaks are generally 

represented as having the same apotropaic and healing powers that they 

later assume for Daoists during the Six Dynasties period. It is notewor

thy, however, that already in this early period a practitioner did not 

need to travel to a specific Sacred Peak in order to benefit from its 

powers; that power was n o w  concentrated in miniature talismanic form 

and available to those elect with privileged access* The miniaturization 

of the Sacred Peaks signified a major conceptual shift that emerged out 

of the apocrypha and was carried over into Daoist religious practices."

Mountains in the B aopuzi

G e  H o n g’s 葛 洪 (283—343) 8如 •抱 朴 子 (The master w h o  embraces 

simplicity) includes a substantial discussion on the religious efficacy of 

mountains and arranges them hierarchically based on their perceived 

powers. In the chapter titled “Jindan” 金 丹 (Golden elixir), G e  H o n g  

wrote that, according to the scriptures of the transcendents {xian jing 

仙經 )：

For attaining the medicine of the transcendents, there is Huashan 華山，Tai

shan 泰山，Huoshan 霍山，Hengshan 至山，Songshan 嵩山，SViaoshi shan 

少室山、Changshan 長山、Taibai shan 太白山，Zhongmm shan 終南山，NQji 

shan女几山，Difei shan地肺山，Wangwu shan王屋山，Baodu shan抱積山， 

Anqiu shan 安丘山 ， Qianshan 潛山，Qingcheng shan 青城山，Bmei shan 

蛾眉山，Ruishan 缕山，Yuntai shan 雲臺山，l.uofu shan 羅浮山，Yangjia 

shan 陽駕山，Huangjin shan 黄金山，Biezu shan 藥祖山，Larger Tiantai shan 

大天台山，Smaller Tiantai shan 小天台山，Siwang shan 四望山，Gaizhu shan 

蓋竹山，and Guacang shan 告蒼山■ All these mountains have proper deities 

that are within their peaks. They have earthbound transcendents as well.1 …

This passage includes—— at the head of the list—— the post-107 b c e  set 

of Five Sacred Peaks that substituted Huoshan for Hengshan in the 

southern position. The same set of mountains is listed in the “Deng- 

she” 登 涉 (Into mountains and over streams) chapter of the Baopu^. In 

the ^aopu^l the Five Sacred Peaks are represented as domains inhabited 

by powerful deities and “earthbound transcendents” as well as places 

for attaining efficacious medicinal ingredients. Yet, in order to encoun

ter those deities and procure the mountain’s botanical treasures, one
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had to k n o w  the proper time to enter into the mountain. That timing 

was calculated on the basis of the dunjla 遁甲 system of calendrics, 

which was a way of calculating auspicious and inauspicious days initially 

employed by military strategists.1,11 In the opening passage of the 

“Dengshe，，chapter, G e  H o n g  wrote:

Of all those who compound drugs for the sake of [pursuing] the Way, as well 

as those who dwell in hiding to escape from disturbances, there are none who 

do not enter mountains. Yet, those who do not know the procedures {Ja 法） 

for entering the mountains will often encounter hazard and harm. Hcnce there 

is the proverb: “At the foot of Grand Flower [Mountain], bones of white are 

strewn in a clutter.” . • . Mountains, whether great or small, are in all cases pos

sessed of divine numina. If the mountain is great, then the divinity is a greater 

one; if the mountain is small, then the divinity is a lesser one. Entering a 

mountain without being in possession of the [proper] techniques, one is cer

tain to find calamity and harm.1"2

O n e  of the procedures for safely entering mountains mentioned in 

the Baopu^/ was the use of the esoteric depictions of the five Sacrcd 

Peaks found in the ĥenxin̂ g /"，which were to be carried as

apotropaic talismans. This attests that talismanic images of the Five Sa

cred Peaks were in circulation in the lower Yangzi River valley by the 

late third or early fourth century.1 ⑴ In the Bmp咱 ,the Wuyue '̂ l)enxing tu 

are described as being exceedingly powerful and worn on the body to 

protect it when entering the mountains or hung up in a house to pro

tect it.104 The Sacrcd Peaks, which garrisoned the realm for the imperial 

cult, n o w  b e c a m e  available to select individuals in a miniaturized form 

for garrisoning their o w n  h o m e  or body.1115 Like the talismans in the 

apocrypha, the Wuyue ̂ joenxing tu empowered the practitioner by provid

ing the full names of the deities of the Five Sacrcd Peaks. T o  name, in 

other words, was to claim and control those deities. O n e  of the many 

forms of the Wuyue ̂ henxing tu entered Daoist collections as religious 

Daoism was forming and incorporating the rich local traditions recorded 

in G e  Hoag's work.106 The authority the Wuym  ̂ enxing tu would ulti- 

mately enjoy within Daoism is foreshadowed in the Baoputq  ̂where G e  

Hong says that of all the books concerning the D a o  none surpasses the 

Wuyue Sensing tu or the Sanhuang nehven 三 皇 内 文 (Inner script of the 

three sovereigns).!u7 According to the Baopu^ these talismans
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were the honored secrets of the transcendents of antiquity and could be ob

tained only by those with the title of transcendent. They could be transmitted 

only every forty years. When they are transmitted, an oath must be taken and 

sealed by smearing the blood of a sacrificial victim on the lips. Presents were 

also exchanged. All the famous mountains and the Five Sacred Peaks have 

these texts, but they are stored in the dark recesses of stone caves. If one who 

is destined to attain the Way enters the mountain and sincerely holds them in 

mind, then the mountain deity will respond and open the mountain, allowing 

them to see the texts.108

Similar results are promised those w h o  possess the equally powerful 

Sanhuang nehven talismans. The Sanhuang neiwen'% distinctive relationship 

with the Five Sacred Peaks is expressed in the following passage; “[If 

one] travels to one of the Five Sacred Peaks or four conduits/rivers on 

a Jupiter day, then all the spirits of the shrines and temples will take the 

form of h uman beings so that you can ask them about what is auspi

cious or inauspicious, what is safe and dangerous, and what the causes 

of local diseases are.，，1"9 The use of the Wuyue ̂ henxing tu in oaths and 

the notion that sacred texts were stored in the Five Sacred Peaks are 

two important ideas and practices that turn up in later Daoist 

sources.110

The Vive Sacred Peaks and Daoism: 

Tradition and Transition

Moving from the liminal terrain between local religious traditions and 

early Daoism, the Five Sacred Peaks quickly assumed an important role 

within religious Daoism. Contrary to some popular accounts that see 

Daoism as a kind of naturalist or popular rejection of anything ^offi

cial,such as the imperial cult, contemporaryr scholars have shown h o w  

Daoists purposefully modeled their practices on a variety of imperial 

rituals and practices.111 Daoists not only adapted the physical layout of 

the imperial set of Sacred Peaks in fashioning their o w n  sacred geogra

phy but also over time came to usurp the imperial prerogative of con

trolling the powerful spirits of those mountains. The Daoist incorpora

tion of the Five Sacred Peaks evolved out of, and elaborated on, many 

of the characteristics that had already developed within the imperial 

cult. Indeed, the Daoist incorporation of the Five Sacred Peaks has



been seen as so thorough that the H v e  Sacred Peaks have come to be 

classified as “Daoist” mountains.112 Although one of the aims of this 

book is to challenge a sectarian understanding of the Five Sacred Peaks, 

it is nonetheless important to spend some time detailing h o w  the Five 

Sacred Peaks attained significance within Daoist thought and history.

Within the Daoist tradition, mountains were generally viewed as the 

residences of transcendent beings and potent sites of congealed qi. 

They were numinous terrains where efficacious herbs and minerals 

could be procured to concoct elixirs for attaining longevity or i mmor

tality.113 The symbolism of the Daoist “entering the mountains” was 

carried over into Daoist ritual, in which the altar was considered an 

analogue for a mountain and ritual practice was described as “going 

into the mountain.，，丨丨4 The Five Sacred Peaks are mentioned often in 

Tao Hongjing's 陶 仏 景 （456—536) Zhen'gao 眞 語 （Decburations of the 

perfected), and the Five Sacrcd Peaks played an important role at the 

advent of the Liagbao revelations. The Wnpian t^henmn 五 篇 眞 文 (Per

fect script in five tablets), which contains the primary message of the 

Lingbao scriptures, had been hidden on the sacred peaks “to await the 

completion of five kalpas、when k was finally decreed time for the Heav

enly Worthy of Primal Origin to bestow it on the Most High Lord of the 

Dao for promulgation to mankind/5115 Daoists refashioned the earlier 

myth of Pangu and n o w  claimed that the Five Sacred Peaks, in addition 

to being repositories for powerful pharmacopoeia and religious texts, 

were the five fingers of the cosmic Laozi.116 In medieval China, micro- 

cosmic/macrocosmic correlations existed between the Five Sacred 

Peaks on earth, the five viscera in the body, which could be visited in 

meditation, and the five planets in the sky.117 Therefore, a mong the 

plethora of mountains dotting the Daoist sacred landscape, the Five Sa

cred Peaks were particularly potent sites within a newly instituted sacred 

geography.118

From one perspective, the H v e  Sacred Peaks were merely one ex

alted set of mountains among other special mountains. Given their im

perial pedigree, the Five Sacred Peaks were considered to be of a higher 

status than most mountains, but this importance was as much  symbolic 

as the result of their ritual potency. In their more ethereal form, the 

Five Sacred Peaks became the objects of visualization, and the deities 

of the Five Sacred Peaks were considered part of powerful spirit armies

Hlgion and the Sacred Peaks of China 4 7
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that could be s u m m o n e d  in ritual. O n e  significant development in the 

Daoists5 incorporation of the Five Sacred Peaks was that, in addition to 

mapping a Daoist layer of meaning onto those mountains and traveling 

to those potent sites to establish places of practice, they also harnessed 

the power of the Sacred Peaks and their deities by representing them in 

a microcosmic fashion on the Wuyue ̂ henxing tu talismans. By the late 

Six Dynasties, a Shangqing Daoist novella entitled Hew Wudi miv^man 

漢 武 帝 内 傳 （The inner story of Emperor W u  of the Han) included a 

scene in which the mythical Xiwang M u  西 王 母 (Queen Mother of the 

West) bestowed the Wuyue ̂ henxing tu on Emperor W u . 119 Subsequently 

a long section on the Wuyue ̂ lienxing tu explains that the Great Lord 

of the D a o  of the Three Heavens (Santian taishang daojun 三天太上  

道君）looked d own on this world from above and measured the m o u n 

tains and waters and appointed the Five Sacred Peaks and their garri- 

sons (̂ hen 鎮）mountains. As in the Baopû f\ the end of that passage 

mentions that Daoists going into the mountains w h o  wear these talis

mans arc then accompanicd by the various gods the talismans control. 

Later Dnoist literature confirms the diagrams of the Wuyue ̂ henxing tu as 

symbols of the cosmic authority and power embodied within the Five 

Sacred Peaks. Practitioners from different Daoist lineages continued to 

draw on the potency of the Five Sacred Peaks and attempted to harness 

their spiritual powers in order to attain protection and pursue salvation 

in the mountains.12" As Terry Kleeman has pointed out, "possessors of 

[those] potent talismans could count on each Sacrcd Peak dispatching 

five of these divine warriors to protect them.”121 The Wuyue ̂ enxing tu, 

therefore, claimcd power over the spirits of the Five Sacrcd Peaks that 

had previously been the sole domain of the imperial cult. In the same 

way that the talismanic Wuyue tu protected the practitioner’s

body when entering the mountains, those small simulacra were also 

used for garrisoning die alchemist’s t£clixir chamber.’，122

The Five Sacrcd Peaks did not form an entirely separate—— or exclu

sive— sacrcd geography within Daoism but were integrated into a vast 

and interconnected system of sacred sites that crisscrossed the length 

and breadth of the Chinese imperium. A  network of Daoist sacred sites 

eventually coalesced into ten major and thirty-six minor grotto heavens 

{dongtian 润夭）and seventy-two blessed terrains {Jhdi 福地 ).123 Not all 

those sites were located on—— or at— mountains but it is dear that the
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Five Sacred Peaks were well represented on those lists. The grotto heav

ens located at the Five Sacred Peaks head the list of the thirty-six “lesser” 

grotto heavens (numbers 2-6) in D u  Guangting’s 杜 光 庭 (850-933) 

Dongtian fitdi yuedn mlngshan ji 洞 天 福 地 徵 瀆 名 山 記 （Record of grotto 

heavens, holy spots, sacred peaks, rivers, and famous mountains).124 The 

fact that they are not on the list of ten “greater” grotto heavens should 

not, however, lead us to conclude that they were of lesser importance. 

Miura Kunio 三浦 国 雄  has cogently argued that the earliest set of 

grotto heavens consisted of a list of thirty-six. The first mention of the 

thirty-six grotto heavens is found in a fourth-century Shangqing Daoist 

text entitled the Maojim ̂ huan 茅 君 傳 （Life of Lord Mao), preserved in 

the Taiping yulan 太 平 御 覽 （Imperially reviewed encyclopedia of the 

Taiping era), which is perhaps the earliest text to lay out the scheme of 

grotto heavens.125 That passage stipulates that a subterranean network of 

passageways connects the grotto heavens and lists the Five Sacred Peaks 

as part of the original thirty-six grotto heavens.126 Since the grotto heav

ens were ''oniy fully systematized by the Tang authors Sima Chengzhen 

司馬承禎 (647-735) and D u  Guangting，” we can conclude that the well- 

known set of ten greater and thirty-six lesser Grotto Heavens was a 

product of the Tang dynasty and reflected contemporary conceptions of 

Daoist sacred geography.127 In fact, a set of thirty-six Grotto Heavens 

makes more sense in the context of earlier cosmology and m a y  mirror 

Shangqing celestial cosmology, which featured thirty-six heavens.128 If 

the latter supposition is accurate、it would again point to the importance 

of correlations between celcstial and terrestrial domains in formulating 

Chinese conceptions of sacred geography.

Daoists not only mapped religious meanings over the Five Sacred 

Peaks and achieved control of their powerful spirits but also traveled to 

those mountains and established institutional settings a mong their 

peaks. In Daoist literature it is apparent that eminent Daoists perceived 

those mountains to be the precise places where they might encounter 

transcendents, attain the ingredients for making elixirs, and find effica

cious places to seclude themselves from the world. In the apocryphal 

Han faben nei^jman 漢 法 本 内 傳 （Inner record of the Dharma essentials 

during the Han), for example, the sacred peaks are mentioned in a pas

sage related to the arrival of Buddhism in China at the court of the Han 

emperor Mingdi 明 帝 (f. 58—76).'2V Following the famous account of
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Mingdi's dream presaging the arrival of Buddhism in China, the text has 

a long passage in which Daoists from the Five Sacred Peaks gather in 

Luoyang at the Baima si 白 馬 寺 （White Horse Temple) for a competi

tion with the newly arrived Buddhists. In spite of the polemical nature of 

this story— the hapless Daoists are defeated quite handily— it is impor

tant to note that the emperor knew that the most perspicacious Daoists 

could be found at the Five Sacred Peaks. The Sacred Peaks were, in other 

words, the repositories of the highest Daoist knowledge.130

During the Tang dynasty, the Inve Sacred Peaks began to figure 

prominently in imperial decrees by Emperors 1 ai^ong (r. 626—49) and 
Xuan^ong (r. 712—56) that raised the official ranks of the deities of 

those peaks.131 Eventually, however, the Sacred Peaks came under the 

control of the deities of the Shangqing Daoist pantheon.! r All this was 

part of a muc h  larger movement in the ascendancy of Daoist influence 

at the Sacred Peaks. A  number of inscriptions attest that Daoists at the 

Sacred Peaks served as imperial proxies in “imperial” rituals, such as 

“throwing the dragon slips,” directed to the deities of those eminent 

peaks.n3

At this point in the discussion we might begin to wonder at the ease 

with which the Five Sacred Peaks migrated trom the imperial cult into 

Daoism. Certainly the Daoist assimilation and transformation of the 

imperial Five Sacred Peaks and the ritual support for their deities was 

not entirely free of conflict or negotiation. The importance of Sima 

Cheng?Aien,s influence on Xuanzong in convincing him that the sacred 

peaks were really the terrestrial headquarters of Shangqing Daoist per

fected beings {̂ henren 眞人）has been noted, but muc h  less attention 

has been directed to the specific changes accompanying Xuanzongs 

decree recognizing this. In reviewing the sources for the period during 

the mid-Tang dynasty when the Daoists began to assert their influence 

at the Five Sacrcd Peaks, I was struck by the fact that Xuanzong’s de

cree did not say that the Daoists were n o w  in control of the deities of 

the Sacred Peaks. Rather, the decrce was more nuanced and stipulated 

that those mountains were n o w  under the control ot deities of the 

Shangqing Daoist pantheon and that the previous deities had not been 

the “true and real divinities of those peaks." Wliat has remained undis

cussed, however, is why this changing of the gods was neccssar}- and 

what it signified.
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D u  Guangting^s Ljijiji 綠 異 記 (Record of marvels) leaves the reader 

with the sense that when the Daoists took over the imperial role of 

worshipping the sacred peaks, they were uncomfortable with the exist

ing ritual protocol of offering blood sacrifices to those deities.134 As 

important sites in the imperial cult, the sacred peaks had always been 

beneficiaries of regular sacrifices, and sacrifice in the context of the im

perial cult meant the spilling of large quantities of blood.135 As noted 

above, the ritual protocol laid out in the Zhoitli stipulated the “use 

of blood offerings in sacrifices to the [Altar of the] Earth, the [Altar 

of] Grain, the five household deities, and the Five Sacred Peaks.，’136 

Passages in the Shiji also stipulated two live offerings and one dead of

fering. In some cases, the sacrifices were of geese or pheasants and in 

others of a c o w  and a calf.137 lliis type of ritual bloodletting was un

acceptable to Daoists, w h o  had long militated against similar types of 

blood offerings practiced within “excessive cults.”丨38 Bloody sacrificial 

offerings were not, therefore, part of the Daoist “cuisine of sacri- 

flee.”139 A  related ritual change involved a mo v e  away (in the Lingbao 

tradition at least) from smearing the lips with blood as part of the ritual 

transmission of the Wujue ̂ henxing tu.xm

W h e n  the Five Sacred Peaks became further assimilated into D a o 

ism, not only were the forms of veneration changed to vegetarian offer

ings, but also a further separation of the new deities and the old deities 

of those peaks was created through the establishment of ne w  temples. 

The new shrines erected at all the sacred peaks were called shrines to 

the perfected lords {̂ loenjun ci 眞君祠 )— or temples to the pcrfecrcd 

lords {pjoenjtm miao 眞 君 廟 ) . Tlicy were described as “pure temples” 

(cjin̂ miao 清 廟 )，and the deities— n o w  stipulated as the “perfected” 

lords— were to be worshipped and sustained through different rituals 

and a cuisine radically different from that received by the previous dei

ties under imperial patronage.141

As important as it may be to highlight the significance of Daoist en

croachments on the imperial control of the Five Sacred Peaks, some 

scholars have viewed those events in isolation and have failed to see 

them as one in a series of broad religious and political uses of the sa

cred peaks that transcended sectarian lines. In order to resist that ten

dency, I have remained suspicious of exclusively Daoist interpretations 

of the sacred peaks and stressed the need to analyze their role within



Buddhism. In Buddhist sources predating the Tang Daoist appropria

tion of these mountains, there is already significant evidence of the 

ideological use of the Five Sacred Peaks. During the Sui dynasty, for in

stance, the emperor expressed his control and legitimacy over the newly 

reunited imperium through the distribution of Buddha relics (sarird) to 

the Five Sacred Peaks and other sites throughout the domain.142 The 

enshrining of the relics was dictated by a standardized protocol that in

cluded preparatory rituals and an injunction stipulating that the en

shrinement rites were to be carried out at cach site in precisely the same 

way at precisely the same time—— noon on the fifteenth day of the tenth 

month of 601, a date corresponding with the special Daoist festival day 

k nown as the Lower Prime (xiayuan 下元 ).Sacred space and sacred 

time were inextricably entwined. Beyond the sphere of imperial politics, 

Buddhists themselves were alighting on sacred mountains throughout 

China and establishing lasting institutions. Yet, just as they encroached 

on the sacred times of different religious traditions, Buddhists also es

tablished themselves on a template of pre-existing sacred sites rather 

than institute a ne w  sacred geography of their own.143 The evidence for 

the role played by the Five Sacrcd Peaks within Chinese Buddhist his- 

tory，therefore, forces us to reconsider the traditional sectarian catego- 

ries used to demarcate the Five Sacred Peaks from the Four Famous 

(Buddhist) Mountains.

Buddhist Sacred Geography and the Four Famous 

Mountains (Sida mingshan)

W h e n  Buddhism made its way into China from India, it did not bring 

along a systematically organized set of Buddhist sacred mountains. 

Buddhist sacred geography in India was primarily keyed to sites associ

ated with the life story of the Buddha or the distribution of his relics, as 

well as some sites connected with particular bodhisattvas. Buddhist 

mountain cults were not therefore part of the vast arsenal of concepts, 

doctrines, and beliefs transmitted to China but developed as a response 

to (or in relation to) local or indigenous Chinese concerns. The funda

mentally important role of mountains (both historically and symboli

cally) in early Chinese history need not be further rehearsed here. Erik 

Zurcher is correct in saying that “the strong association between Bud
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dhist monasteries and mountains— especially 'sacred7 mountains~was 

a typically Chinese phenomena.，”44 The importance of studying the his- 

tory of Chinese mountains in relation to the study of Chinese Buddhist 

sacred geography is clear, but it is less clear which mountains w e  should 

begin those inquiries with.

In their comprehensive introduction to the volume Pilgrims and Sacred 
Sites in Chifnu Susan Naquin and Yii Chun-I;ang noted that “as Bud

dhism became domesticated, in a proccss parallel to that of Christianity 

in medieval Europe, believers began to create a sacrcd geography on 

their native soil, marked here by relics, the miraculouslv preserved bod

ies of monks, famous temples, and finally the four great Buddhist 

mountains.”145 The nascent form of sacred geography described in this 

passage largely reiterates what I have discussed above, but the mention 

of the Four Famous Mountains at the end deserves some critical reflec

tion and comment. Naquin and Yii are not the only well-respcctcd 

scholars to initiate a discussion of Buddhist sacrcd geography with ref

erence to the Four Famous Mountains. Indeed, in gcneml accounts as 

well as in more specialized studies, those mountains are usually the 

standard starting point, and it is not surprising that some of the best 

scholarship on Chinese mountains is for those four mountains.146 

Other scholars have tried to enlist those four mountains into discus

sions on the formation of early Buddhist sacred geography.147 Detailed 

studies of the individual mountains are welcome contributions, but cau

tion should be used when linking them with discussions about the sini- 

fication and development of early Buddhist sacrcd geography in China. 

That is to say, those w h o  focus on the Four Famous Mountains in 

thinking about the formation of Chinese Buddhist sacred geography 

may be setting off on the wrong foot and into the wrong mountains.

In its classical formulation, the “Four Famous IVfountains” refers to 

a set of mountains identified with particular bodhisattvas w h o  manifest 

themselves at those sites. The four mountains and their associated bo

dhisattvas are Wutai shan 五 臺 山 (Maiijusri) in Shanxi, Putuo shan 普 

陀 山 （AvalokiteSvara/Guanyin) in Zhejiang, Jiuhua shan 九 華 山  

(Ksitigarbha) in Anhui, and Emei shan 蛾 塌 山 （Samantabhadra) in Si

chuan (see Fig. 4). Regrettably, there is as yet no detailed study of the 

historical formation of the Four Famous Mountains system. Most
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l*'ig. 4 The 1'our I'amous |Huddhist| Mountains {sida mingshan 四 大 名 山 ） 
a nd their associated bodhisattvas and elements

scholars merely agree that the “sida” {sida 四大）in the phrase sida ming

shan refers to the Buddhist four great elements {mahdhhutd)}^ Connec

tions were then established between the four great elements and each 

of the four mountains: Wutai 二 air, Putuo 二 water, Jiuhua = earth, and 

limci 二 fire.

S ome of the mountains on this list dearly have long religious histo

ries, such as Emei, which is found on G e  H o n g’s list of mountains in 

the Bcwp— ，but the term sida mingshan and this arrangement of Buddhist 

sacrcd mountains did not appear until after the Song dynasty. The first 

attested uses of that expression are found (as far as I know) in gazet

teers compiled during the Ming (1368—1644) and Qing (1644—1911) dy

nasties.149 The difficulty of tracing the history of the phrase— which 

may suggest a relatively late provenance— is compounded by the fact 

that no major buddhological or sinological dictionary contains an entry 

for the term.15" It is unclear what criteria were used in selecting this set 

of four mountains over other equally qualified candidates since signifi

cant mountains with long Buddhist histories, such as Lushan and I'ian- 

tai shan, each of which has extensive monographs in the Buddhist 

canon, are not found o n  the sida mingshan list. It is evident that the Four 

I'amous Mountains set coalesced too late in Chinese history to be use

ful as a starting point for considering the history of the development of 

Bviddhist sacrcd geography in China.

Although the Four Famous Mountains have come to be the best- 

k nown “Buddhist” group of mountains, it was not the only set. There 

is evidence that the Four Famous IVIountains were preceded by another 

set of mountains— including Mts. Wutai, Emei, and Putuo~referred to 

as the sanda daochang 三 大 道 場 (Three great seats of enlightenment).151 

Reginald Johnston and coauthors Juliet Bredon and Igor Mithophanow
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have suggested that there was also a set known as the baxiao mingshan 

八 小 名 山 (Eight lesser famous mountains), which might also be a pre

cursor to the Four Famous Mountains.152 Those eight mountains are 

Tiantai shan 天台山，Yuntai shan 雲台山，D a m a o  shan 大茅山，Jizu 

shan 鶏足山，W u z h i  shan 五指山，Qiyun shan 齊雲山，W u d a n g  shan 

武當山，and Wuyi shan 武夷山 . Unfortunately, neither Johnston nor 

Bredon and Mithrophanow provide information on where that list is 

found in Chinese primary sources (nor have I yet been able to corrobo

rate its existence); they merely state that they became important pilgrim

age centers, lliere is, however, a rather controversial set of eight m o u n 

tains in the cardinal directions, each with a resident bodhisattva, which is 

given in the “Zhu pusa zhuchu pin” 諸 普 薩 住 處 品 （Dwelling places of 

the various bodhisatt\ras) chapter of Buddhabhadra’s (359—429) transla

tion of the Avatamaka sutra {[ \uayan jing 華嚴 ,經) completed in 420.153 

That list then appears with some modifications in the seventh-century 

translation by Siksananda, but those mountains do not correspond to the 

eight mentioned by Johnston or Bredon and Mithrophanow.154 Al

though Chinese Buddhists later claimcd—— using tortured logic—— that the 

mountains mentioned in the Avaiamsaka suira actually referred to m o u n 

tains in China, such as VC utai shan, most of those claims came muc h  

later. Tang commentators still considered those mountains to be in India 

rather than China.155 Wliat is striking about the Eight Lesser Famous 

Mountains list is that all those mountains were famous (perhaps even 

more famous) for their Daoist histories. There is exceedingly little that 

we can k now about the precursors to the sida mingshan. What is becoming 

apparent, however, is the inadequacy of the sectarian labels attached to 

different sets of mountains (with the Four Famous Mountains labeled 

Buddhist and the Five Sacred Peaks Daoist).

Most modern scholars have adopted (consciously or not) the sectar

ian divisions attributed to the mountain classification schemes pre

sented above, sincc they fit nicely with the three normative categories 

traditionally used to delineate Chinese religion. Although it would be 

presumptuous to say that the native Chinese mountain classification 

schemes are in any sense “wrong,，，they are potentially misleading, and 

modern scholars have been too tightly bound by the perceived sectarian 

nature of those categories. O n e  result of this way of conceptualizing 

Chinese mountains has been the occlusion of the “Buddhist” history of
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mountains traditionallv considered to be “Daoist” mountains and vice 

versa. It is m y  hope that once w e  get beyond the obfuscations caused 

by imposing sectarian categories on Chinese mountains the full range 

of those histories will be written. Wliatcver the precise origins of B ud 

dhist sacrcd gcograph\\ it is dear that Chinese Buddhist sacred geogra

phy evolved in tandem with native Chinese mountain classification sys

tems. Although a Buddhist set of sacred mountains did not coalesce 

until late in Chinese history，ccrtain mountains did attract Buddhist an

chorites and become prominent institutional centers early in the estab

lishment of Buddhism on Chinese soil. Those histories largely remain 

to be written, but it is hoped that the terrain coveted in this chapter 

demonstrates the need for detailed histories of those sites.



T W O

Moving Mountains

Nanyue in Chinese Religious Geography

Early travelers into China’s mountains faced untoward perils, surprises, 

and wonders. The modern historian of China’s sacred mountains faccs 

an equal number of interpretive and historiographical perils, surprises, 

and wonders when venturing into the textual records for those m o u n 

tains. M y  forays into archives to gather material on Namaze led to the 

discovery of significant materials that arc the focus of later discussion, 

but they also forced m e  to grapple with the most basic question facing 

this study: Where was Nanyue located throughout Chinese history? 

This seemingly simple question turned out to be rather difficult to an

swer.1 The textual trai] followed in pursuit of the answer at tfrnes be

came impenetrable as it forked, branched, and ultimately ended at three 

different mountains. Although historians tend to aim for neatiy pack

aged narratives that s m o o t h  over interpretive problems and gloss over 

missteps, I have been convinced that the best way to illustrate the prob

lems encountered in this study of Nanyue is to follow Marc Bloch’s ad

vice and trace m y  o w n  circuitous route to that mountain through the 

labyrinthine texts and reference materials I consulted.

In historical works of a serious nature, the author generally lists the files of ar

chives he has examined and the printed collections he has used. That is all very 

well, but it is not enough. Every historical book worthy of the name ought to 

include a chapter, or if one prefers, a series of paragraphs inserted at turning 

points in the development, which might almost be entitled: “H o w  can I know 

what I am about to say?” I a m  persuaded that even the lay reader would 

experience an actual intellectual pleasure in examining these “confessions.”

57
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The sight of an investigation, with its successes and reverses, is seldom 

boring.2

f Icrc, then, is m y  confession of the successes and reverses encountered 
along the way in m y  investigation of the location of Nanyue.

T o  gain an overview of that mountain, I first turned to the entry on 

“Nanyue” in Morohashi Tetsuji’s 諸橋撤次  Dai karmajlten 大漢和  

辭 典 (Great Chinese'Japanese dictionary) and read this opening defini

tion: ‘‘Nanyue: mountain name. O n e  of the Five Sacred Peaks. Referred 

to as Hengshan 衡山 or Huoshan 霍山 .，，3 I was well aware from other 

general writings that the Southern Sacred Peak was considered to be 

Hengshan (located in Hunan province), but was unfamiliar with the 

connection to a mountain named Huoshan. Proceeding with m y  initial 

inquiries, T turned— again for quick reference—— to the “Mountains and 

Rivers” section in the encyclopedic Gujin tm'hu jicheng 古今圈書集成  

(Synthesis of books and illustrations of the past and present). While 

skimming that section for “Nanyue,” an entry for Qianshan 鬵 山 （or 

潛山）caught m y  eye，since the opening line said that it was also known 

as Huoshan, which “Han  Wudi sacrificed to as Nanyue.” The entry 

continued with a list of variant names for the mountain: Nanyue，H u o 

shan, Wanshan 院山，and Tianzhu shan 天柱山 .4 The rest of the entry 

was filled with references to Nanyue, but further reading left m e  with 

the sense that something was amiss. It gradually became clear that the 

mountain in question was located north of the Yangzi River and not to 

the south in Hunan province. H a d  I s o m e h o w  ended up at the wrong 

mountain? What, I began to ask myself, was the relationship between 

Hengshan, Qianshan, Huoshan, and Nanyue? Eager to get to the right 

m o u n t a i n ~ w h i c h  I k n e w  from traditional scholarship should be in 

Hunan— I presumed that the Gujin tusbujicheng editors had become con

fused by the variant place-names. Place-names in China are famously dif

ficult and cause an inordinate amount of confusion and headaches due 

to two c o m m o n  problems: ‘‘one place with many names” {jidi duoming 

—地多名）and “many places with one name” {jiming duodi 一名多地 ).

Thinking that I had inadvertently set off into the w r o n g  mountain, I 

then refocused m y  research on Hengshan in Hunan province, locating 

sources and trying to situate that site in the context of Chinese sacred 

geography. As that research progressed, however, questions about the
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location of Nanyue kept coming back to haunt me, and I realized that 

the issue could no longer be deferred. W a s  the problem of locating 

Nanyue merely the result of confusing place-names or was there a dif

ferent history waiting to be told? By the time I had finished researching 

the development of the Five Sacred Peaks mountain classification sys

tem, there was no denying that the confusion over the location of Nati

v e  arose because the name had been attached to different mountains 

over the course of Chinese history. The multiple locations of Nanyue 

presented an intriguing problem requiring sustained consideration and 

explanation. The complexity of Nanyue’s historical movements is made 

evident by a m a p  in the recent Cambridge History of Ancient China., it is the 

only me m b e r  of the Five Sacred Peaks not indicated.5 Were the editors 

of that seminal work unable to adjudicate between the contending 

claimants for the name? The geographer David Harvey’s cautionary 

words “beneath the veneer of common-sensc and seemingly Natural' 

ideas about space and time, there lie hidden terrains of ambiguity, con

tradiction, and struggle” are as appropriate for the study of China’s sa

cred peaks as they are to the modern and postmodern geographies he 

studied.6 The aim of this chapter is, therefore, to account for the asso

ciation of N a e  with multiple sites and to assess the implications of 

its movements. This foray into the complex questions surrounding 

Nanyue’s location is a necessary prelude to the rest of this book; it 

might be considered what Bloch termed a key “turning point”一 h o w  

could I possibly k n o w  what to say about that site without first knowing 

where it was located throughout Chinese history?

Displacements: The Movement o f Nanyue

While preparing to perform a series of imperially sponsored rituals at 

the Five Sacred Peaks in 107 bce, H a n  Wudi abruptly declared that the 

Southern Sacred Peak was located too far south and decided to conduct 

the rituals for Nanyue at Huoshan (also callcd Qianshan or Tianzhu 

shan), a mountain m u c h  farther to the north—— in present-day Anhui 

province (see M a p  2). This relocation of Nanyue was but one element 

in the major changes in rituals such as the feng and shan sacrifices 封禪 

and in the performance of an imperial ritual progress around the e m 

pire [xunshou 巡 守 [狩 ] or xunxing 巡幸）during W u d i，s reign. In the
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“F>"j and Shad' chapter of the Shijî  Sima Qian recorded the emperor’s 

transposition of Nan)oie without comment: “In the winter of the next 

year (107 b c e ], [Wudi] made an imperial tour to the Southern Con> 

mandery (Nanjun) and, on reaching Jiangling, went east. H e  ascended 

and offered rites to llanzhu shan in Qian and called it the Southern Sa

crcd Peak (Nanyue),”7 This casual remark is completely out of propor

tion to the gravity of the ritual change that it inaugurated. From 107 

b c e , Qianshan/Huoshan became the imperially recognized site of the 

Southern Sacred Peak, until that title was restored to Hengshan during



Moving Mountains 61

the reign of Sui Wendi 文 帝 (r. 581—604). S o m e  historical sources ar

gued that Wu d i’s relocation of Nanyue was a legitimate institudonaliza- 

tdon of the rituals to that mountain at a new site; others saw it as an 

egregious breach of ritual correctness. Legitimate or not, Wud i，s action 

initiated a controversy between partisans of Hengshan and Huoshan 

that has surfaced regularly throughout Chinese history.

Studies of the Five Sacred Peaks have tended to focus on continui

ties over changes, presenting that system as a stable set of five peaks, 

one located in each of the cardinal directions and one occupying the 

center. If the Five Sacred Peaks were as static as earlier interpreters 

would have it, then this discussion would—— like theirs— end with the al

leged completion of that system during the Western H a n  dynasty (206 

BCE-9 c e ) .  That understanding has led most scholars to overlook the 

processes behind the production and maintenance of that system. T o  

conceive of the Five Sacred Peaks as akin to a completed text waiting 

to be read fails to take into account the fact that the “text” was con

tinually being written and rewritten, with all the struggles and erasures 

that one might expcct from such an endeavor.

It is comm o n ,  indeed rational, to think of mountains as symbols of 

stability. This is precisely one of the ways the Chinese themselves per

ceived them. Sacrcd mountains were thought to demarcate and garrison 

{̂ hen 鎮) the boundaries of the imperium. For this reason, it is all the 

more difficult to imagine the possibility that sacred mountains were oc

casionally on the move, shifting across the Chinese terrain. Yet, as Mi 

chel Soymie has shown, there was a competing claim that some m o u n 

tains flew to their present locations.8 Nan}oie was not flying across the 

Chinese landscape in a physical sense; rather, it was the signifierj^ (sa

cred peak) that was shifting from mountain to mountain. Once a 

mountain was deemed a sacred peak, it then became the location of 

special rituals reserved for the deities of that category of eminent peaks. 

If Chinese space was unstable and the title Nanyue was transferred to 

different locations, \vc might want to k n o w  something more about h o w  

those movements were negotiated.

Surprisingly, however, there is a paucity of studies by scholars of sa

cred geography that attempt to theorize the mobility of sacred sites. 

What did it mean, for example, to transfer the sacrality of one site to a 

different site? Wha t struggles and contestations were involved in those
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moves? Jonathan Z. Smith has approached the theoretical implications 

of shifts in the locations of sacrcd sites through the conccpt of tnms- 

posiiion.

Transposition is one of the basic building blocks of ritual and a central objcct of 

ritual thought. . . . Transposition is a paradigmatic process set within the 

largely svntagmatic scries of actions which characterize ritual. The respects in 

which a “this” might, under some circumstances, also be a “that” gives rise to 

thought which plaws across gaps of like and unlike.9

Although this formulation may appear to be unrelated to the topic of 

sacrcd spacc, Smith docs make explicit connections between the two.

There is one mode of transposition that is most difficult for ritual praxis and 

thought— the transposition of space marked as sacred. This is most pressing 

when the ritual is tied to a specific locale, where the gap between “this” and 

“that” or “here” and “there” seems unbridgeable—■can the rite fot consecrat

ing the waters of the Nile, in either its archaic Egyptian or later Christian 

forms, be performed anywhere else? But the difficulty occurs in a far wider 

range of phenomena, including that of the shifting of the locus of religious ac

tivity. In many of these cases, historical change hns challenged or perturbed the 

ritual system, giving rise to new ritual activities and thoughts concerning the 

relations of “this” to ‘‘that:，as modes of dis-placcment and re-placement.1,1

Smith applies this rubric to a discussion of the location of the Church of 

the Holy Sepulcher by asking the fundamental question: “What if such a 

site becomes inaccessible, because of distance or the vicissitudes of con- 

quest?，，11 Smith does not pursue this line of questioning and shifts in

stead to a discussion of h o w  small replicas of sacred sites arc built as sub

stitutes. His pointed question is, however, worth pondering since it not 

only points to a significant—— though entirely overlooked—— issue in the 

study of sacred geography, but also is a perfectly apposite question that 

needs to be asked in reference to I Ian W u d i，s movement of Nanyue and 

the shifting of all religious and political activities to the new site.

Nanyue was one of the least stable of the Five Sacrcd Peaks, but its 

rich textual record affords us the opportunity to detail the precise his

torical processes involved in Namaic's placements and replacements, as 

mountains in different regions of the Chinese imperium came to as

sume the elevated status of the Southern Sacred Peak.12 Given the 

complexities of that history, arguments about the location of Nanyue 

have been raging for centuries among historians, from Sima Qian and
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G u  Jiegang to Edouard Chavannes, Edward Schafcr, and Michel Strick- 

mann.11 I take up those arguments shortly, but the confusion and con

troversy initiated by H a n  W u d i 5s reassignment of Nanvuc is perhaps 

best represented in a remarkable set of essays included in a modern 

gazetteer for Huoshan entitled Tian^hu shan ̂ hi 天柱山； (Gazetteer of 

Heavenly Pillar Mountain).14 D u e  to the contemporary transformations 

of the Chinese social, religious, and economic environments and the 

revival of famous mountain centers as pilgrimage and tourist destina

tions, many traditional sites have enjoyed n ew  economic success. This 

seems to have spawned a renewed interest in reviving the n o w  t\vo- 

thousand-ycar-old debate over the “proper” location of the Southern 

Sacred Peak. The Tian^hu shan ̂ hi contains no less than eleven essays 

on the location of Nanyue, with titles like “Shun’s Imperial Tour to 

Nanyue in the Shangshu was actually to Huoshan，，’ “The Nanyue H e n g 

shan of the Pre-Qin and H a n  Periods Refers to the Hengshan North of 

the Yangzi, and Not to the (Hengshan) South of the Yangzi，，，and 

“Tianzhu [shan] Refers to the Ancient Huoshan, the Hengshan South 

of the Yangzi W a s  N o t N a m e d  Huo.”15 These titles, with their clear 

polemical bent, speak volumes about the intent to undermine earlier 

theories legitimating Hengshan (in Hunan) as the Southern Sacred 

Peak.

As a first step in affirming Huoshan as the original location of 

Nanyue, the authors of the Tiant̂ hu shan v̂hi wipe the pre-Han historical 

slate clean of any associations between the Southern Sacred Peak and 

Hengshan. A  passage in that text claims:

[As for the] sacrifices to Nanvue, from the time of Tang, Shun, and the Xia, 

Shang, and Zhou dynasties of stoned emperors they have not been stable. In 

the fifth year [j/V] of the Yuanfeng reign year, Han W  udi ascended Tianzhu 

shan in Qian and called it the Southern Sacred Peak. From the time of the Han 

on, each generation’s performance of the (eng sacrifices was always at Huo in 

Qian. During the time of Siii Wendi, there was a desire to [move the sflcrcd 

mountain] to the southern border region, and so there appeared the first impe

rial edict establishing Hengshan, south of the Yangzi, as the Southern Sacred 

Peak. Huoshan was then demoted to the rank of “famous mountain.”16

The essays in the Tian^jm shan 又hi are aimed at convincing the reader 

that Huoshan was the original location of Nanyue, a title and status 

that— in the contributors’ view— were unjustly lost during the Sui.
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Putting polemics aside, is it possible to adjudicate between the c o m 

peting theories that have been proposed and arrive at a precise location 

for the Southern Sacred Peak? In order to understand the claims being 

made by the authors of the Tian^hu shan #/，they must be situated 

within an interpretive framework that accounts for the historical shifts 

in the location of Nanyue. In order to build that framework, it is neces- 

sary to leave behind the ambiguous classical sources and track the shift

ing associations of the title Nanyue within the commentarial tradition.

Nanyue in Ear/y Texts and Commentaries

Were we  solely dependent on classical texts to identify the location of 

Nanyue, there would be little hope of arriving at anything more than 

broad generalizations. Luckily, as many recent scholars have pointed 

out, one of the perduring practices within the Chinese intellectual tradi

tion has been the production of detailed commentaries on the classics.17 

Through the lens of the commentarial tradition, w e  can observe h o w  

texts meant different things at different times and places. Commentar

ies, which accrue layer by layer, generation after generation, reflect the 

ideas of an interpretive community. If the sacred mountain system has 

been as dynamic as I have suggested, then it is easy to see the limita

tions of tracking that history in classical sources and to recognize the 

benefits of noting any changes within the commentarial tradition, pre

cisely the genre best suited for documenting change over time. Since 

most classical sources do not specify the precise mountains connected 

with the label “sacred peaks,，，particularly close attention must be fo

cused on the commentaries appended to those texts, which do provide 

the precise locations of the sacred peaks. These commentaries provide 

a fertile layer of data for understanding the “place” of Nanyue in Chi

nese history.

As noted in Chapter i, an early use of the termjue (sacred peak) can 

be found in the Book of Odes. There has been disagreement about the 

referent of this term, but later commentators assigned a precise mea n 

ing to the ambivalent first use of that term. The first commentary on 

the Shijing, by M a o  H eng 毛 亨 （d.u.)，dates from the third or second 

century b c e . In his commentary on the lines “Grand and lofty is the 

Sacrcd Peak / its magnificence reaching to the heavens,^ M a o
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annotates >7/̂  as the Four Sacred Peaks {siyue 四嶽).As was appropriate 

for his time, M a o  naturally mentioned only four sacred mountains and 

not the later system of five, but his gloss on yue contains the oldest ex_ 

Unt identification of the specific mountains associated with the regional 

“Y m  refers to the Four Sacred Peaks. The Eastern Sacred Peak is 

Dai [Tai]，the Southern Sacred Peak is Heng, the Western Sacred Peak 

is Hua, and the Northern Sacred Peak is H en g，，嶽四嶽也 .東獄洛•南 

獄衡 . 西獄華 . 北微位 .18 This grouping of the sacred peaks is nearly 

identical with the mature version of the Five Sacred Peaks system, with 

the missing element being the Central Sacred Peak, Songshan. This 

commentary is significant since it demonstrates that一 at least for this 

commentator~Nanyue was situated in the far south and associated 

with Hengvshan prior to the ritual changes introduced by H a n  Wudi.

The “Shutuiian，，section of the Book of Documents mentions Nan)oie 

but gives no precise location. It merely records that “in the fifth month 

[the emperor] undertook an imperial inspection tour (or hunt) {xunshou 

巡守 or 狩)，arriving at Nanyue [he performed the same] rites as those 

performed at Dai [Taishan]”五月南巡守至于南獄如低禮， The dat

ing of the various layers of the Documents is notoriously difficult, but 

one of the major commentaries on the text, the Shang^m da^huan 尚書 

大傳 by F u  Shen g 伏 勝 (third to second century b c e ) ,  dates to the sec

ond century bce.2" Fushe ng，s c o m m e n t a r y  clearly locates N a n y u e  at 

Hengshan 南嶽衡山 .21 F;usheng,s commentary, therefore, tallies nicclv 

with M a o  Heng's roughly contcmporaty gloss.

The Kites of 7Jmu~like the Odes and Doctments—~gives no specific 

names for the mountains designated sacred peaks. As mentioned in 

Chapter 1，however, the name Hengshan does appear in the ‘‘Zhi- 

fang.’，22 T'lie “Zhifkng” circumscribes the Chinese imperium and in

cludes a detailed explication of the “nine precincts.” It is within the 

context of that imperium-vvide set of mountains that Hengshan is m e n 

tioned. The passage states that “true south is called Jingzhou; its garri

son mountain is called Hengshan”正 南 曰 荆 州 其 山 鎮 曰 衡 山 Since 

the passage does not mention the Five Sacred Peaks, all we  can be cer

tain of at this point is that Hengshan was considered an important 

“protector/garrison，，mountain in the southernmost part of the imperi

ally imagined empire. l\vo relatively early commentaries survive for the 

Rites of Zhou, the ^hu 注 by Zheng Xing 鄭 興 (fl. 30 ce) and the sbu 疏
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by Jia Kui 賈 逵 (30—101 ce) .  Zheng Xing's gloss on the name H e n g 

shan describes the location of that mountain: “Hengshan is located to 

the south of the Xiang [River]，，衡 山在湘南，which points to a location 

in the vicinity of the modern mountain bearing that name along the 

Xiang River in F^unan province.24 Hengshan is not identified as a sa

cred peak in that text, but the note is significant since later commenta

tors tried to sidestep the problem of the dual location of Nanyue by 

saying that Hengshan is another name for Huoshan (in Anhui). That 

solution to the problem is not credible, since all early sources clearly 

posit that the mountain named Hengshan was located in the far south 

rather than to the north of the Yangzi River, Therefore, in the earliest 

commentaries the Southern Sacred Peak is connected with Hengshan. 

This is not a surprising conclusion. If Nanyue had not been located 

there, what need would there have been for Wudi to m o v e  the South

ern Sacred Peak from the “too distant Hengshan，，to Huoshan? Let us 

n o w  shift from texts to contexts for a m o m e n t  and take a closer look at 

the historical circumstanccs surrounding the decision to mov e  the 

Southern Sacred Peak.

Changing Places: Wudt x Movement oj Nanyue

Given the historical importance of Emperor W u 7s movement of 

Nanyue, I would be remiss not to try to arrive at a deeper understand

ing of his actions—— surely more was at stake than the mere inconven

ience of distance. Numerous questions arise in relation to that e m 

peror's modification of imperial ritual protocol. H e  is traditionally 

depleted as a strong emperor w h o  embarked on an expansionist policy. 

Michacl Loewc has, for example, written:

Wucii’s reigti (141-87 b.c.e.) marks a new departure in Han history. The work 

of consolidation gave way to expansion and active initiatives; constructive 

policies were adopted to strengthen China and to solve its problems. ... By 

108 b.c.e. Han armies had achieved their greatest advances, and new colonial 

ventures w e r e  b e ing sponsored; religious c e r e m o n i e s  o f  105 b.c.e. d e m o n 

strated the pride of achievement that the Han house could boast.25

V S •彼 o  ^

southeast, and southwest, where lie was a\\eged\y a\>\e to

H a n  authority. This image of Wudi as a great expansionist forces us to
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try to understand the vexing question of wh y  he moved Nanyue from 

its position demarcating (at least symbolically) the southern extent of 

the Chinese imperium to a location north of the Yangzi River. H o w  do 

we make sense of this move? W a s  it a sign of a weakened hegemony 

over the south? If not, h o w  do w e  reconcile H a n  Wu d i’s image with the 

reality of this shift northward?

Considering the symbolic importance of the feng and shan sacrifices 

and the ritual inspection tour, which were performed by successful 

consolidators of ne w  dynasties, W u d i，s withdrawal from Hengshan is 

not the type of action w e  would expect from him. F r o m  early on, the 

sacred peaks were conceived as delineators of the imperium and the 

guardians of its borders irnarchê ). W e  are forced, therefore, to speculate 

whether the region around H e n g s h a n ~ w h i c h  w a s  located within the 

powerful Changsha k i n g d o m w a s  still as intractable to central rule as 

it had been when the first Qin emperor tried to visit it on a ritual in

spection tour a century earlier. The Shiji records, for example, that dur

ing the twenty-eighth year of the Qin dynasty (219 b c e ) the emperor 

embarked on an imperial tour to the south and, while crossing Dong- 

ting Lake on his way to f lengshan, was stopped by heavy winds caused 

by unquiet spirits. The emperor had to call off the rest of his journey.26 

Considering W u d i’s well-known superstitiousness，is it possible that he 

wanted nothing to d o  with a volatile site connected with an inauspi

cious event?

The textual record does not (as far as I have been able to discern) 

mention any memorials to the throne concerning the decision to m o v e  

Nanyue, something one might expect for such a significant change in 

imperial ritual protocol. W u d i，s shifting of Nanyue from the hinterland 

served as a harbinger of subsequent changes in imperial ritual obser

vances. Under the influence of Kuang H e n g  匡 衡 (d. 68 bce), w h o  ar

gued that the emperor's ritual visits to distant sites of worship “in

volved heavy expenditure and popular hardship, which should be 

relieved，” major reforms were subsequently m a d e  in the degree and 

scope of imperially sponsored rites.27 Therefore, even if there had been 

resistance to I Ian W u d i ?s move, there was no rush to return the venera

tion of Nanyue to Hengshan after Kuang H e n g’s reforms were enacted.

Wudi’s movement of Nanvue was not a temporary ritual substitution 

of one site for another. Rather, it set a precedent for considering
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Huoshan the Southern Sacrcd Peak that was followed by his successor, 

Xuandi 宣 帝 (r, 73—49 b c e ), and subsequent emperors. Huoshan would 

hold the title “Southern Sacred Peak” for seven more centuries. C o n 

firmation that the movement of Nanyue to Huoshan had a wider im

pact beyond the limited confines of the imperial cult is found not only 

in the Shiji but also in the H a n  apocrypha entitled lj)ngyn hetu (uncertain 

date), in the Baihu tong 白 虎 通 (Comprehensive discussions in the 

White Tiger Hall; ca. 32-92 c e ), and in the Ihngsu tongyi 風俗通義  

(The comprehensive meaning of customs; ca. 140—206).28 For instance, 

one Vengsu tongyi passage on the Five Sacred Peaks says: “In the south

ern direction is Hengshan. O n e  of its names is Huoshan. H u o  霍 

pit. 'sudden5] means that when the myriad things prosper and mature, 

they let their branches hang do w n  and spread out their leaves so that 

they ‘suddenly’ {!nw 霍）enlarge. [Huoshan?s] shrine is located at Lujiang 

in Qian district.，，29 This citation is significant for showing that during 

the late second and early third centuries c e  Nanyue was considered to 

be at Huoshan in Lujiang (the site where H a n  Wud i  had moved it), but 

it also demonstrates at this time the names H eng and H u o  were con

flated.

Although there is strong evidence that W u d i’s movement of Nanyue 

was accepted in many official sourccs, remarks in the commentarial lit

erature suggest that for contemporary observers the movement of 

Nanyue to Huoshan was perceived as a temporary transgression of rit

ual protocol and was already being questioned in the first century c e . It 

is understandable that the most chaotic phase in the movement of 

Namoie would fall during the disjointed period between the H a n  and 

the Sui dynasties. It is also understandable, given the disunited state of 

the imperium，that official recognition of Hengshan would come 

slowly， Without a strong emperor to claim consolidation of the e m 

pire, there would have been no reason to change the affiliation of 

Nanyue back to Hengshan. Indeed, after 317 ce— and the loss of north 

China— there were other reasons for keeping Nanyue closer to the 

h o m e  of the new southern capital in Jiankang (modern Nanjing). 

Therefore, with the political context of the fall of the H a n  in mind, I 

turn to an examination of sources that date to the period between the 

end of the H a n  and the beginning of the Sui reunification in order to 

assess which mountains were affiliated with Nanyue during that period.
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The commentaries that fall within the temporal frame of the South

ern Dynasties (386—589) pose a number of difficulties since G u o  P u，s 

郭 破 (styled Jingchun 景純；276—324) relatively early 注 commen- 

taty to the E[ja and the later shu 疏 commentary by Xing Bing 邢禺 

(93i—ioio) began to be combined some time in the Southern Song dy

nasty.31 Thus，although G u o  Pu，s commentary alone would be particu- 

larly useful, it requires special effort to tease out the early strata that 

come from G u o  Pu，s hand. G u o  Pu’s third-century commentary on a 

line in the Er}'a simply states: “Hengshan is the Southern Sacred Peak” 

衡山南獄 .W e  k n o w  that this comment is from G u o  Pu since the later 

shu commentary by Xing Bing cites it as such, and it is also cited in 

K o n g  Yingda?s 孔 穎 達 （574—648) commentary to the Odes. G u o  P u，s 

commentary does not, however, address the problem of the dual loca

tion of Nanyue; he simply glossed the name Huoshan with the follow

ing note: “[Huoshan] is Tianzhu shan, the source of the Qian River” 

[霍山]即夭柱山潜水所出 f

Here it is worthwhile to present some speculations about the extent 

of G u o  P u，s commentary as it is identified in the Shisan jlng edi

tion of the Er)'a. Large portions of text identified as the shu commen- 

taty, allegedly compiled by Xing Bing in the Song dynasty, were most 

likely written by G u o  Pu. Therefore, G u o  Pu，s gloss was available to 

K o n g  Yingda when he wrote his c o m m e i m r y to the “Songgao，，ode, 

which includes direct citations from G u o  Vus Er)'a commentary. K o n g  

Yingda cited a major portion of the E^ya commentary, introducing 

those sections with the phrase: “G u o  Pu，s Erya commentary 注） 

says I will, therefore, provide a translation of K o n g ^  quotation of

G u o  Pu，s commentary, since it reflects a third to fourth ccntury c e  un

derstanding of the “place” of Nanyue and is the first text that confronts 

the issue of the dual location of that sacred peak.

According to the Sbit^man 詩 傳 [i.e., Mao Heng’s commentary to the Shijin̂  

list of the Four Sacred Peaks: Dai is the Eastern Sacred Peak, Heng is the 

Southern Sacred Peak. [But] numerous canonical texts and commentaries write 

that Taishan is the Eastern Sacred Peak, and that Huoshan is the Southern Sa

cred Peak. Many mountains [seem, therefore, to] have had two names.

The Yengsu tong[yi] says, “Taishan is the most respected of [all] mountains. 

[It is] called Daizong and Daislii, the first ancestor {̂ pnĝ i)ang 宗長).” At the 

beginning of the ten thousand things, yin ̂ ndyang handed responsibilities over
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to it, and therefore it is called the most Venerable’ of the Five Sacred Peaks. 

Whe n an emperor receives the [heavenly] mandate, he should perform regular 

feng and shan [sacrifices] there. Hengshan is also called Huo, which is to say that 

the myriad things prosper. . . • This explains that Heng is also called Huo, that 

Tai is also called Dai. Each is a single mountain with two names.” Accordingly, 

above it was written that Hengfshan] is south of the Yangzi (Jiangnan 江南)•

The ''Monograph on Geography”（“Dili zhi” 地理志）[in the Hamhu] says, 

“Hengshan is in Changsha prefecture, south of the Xiang [River]/* Zhang Yi，s 

張 搏 [fl. 3rd century ce] Guangya 廣雅（Expanded Erya) says, “Tianzhu is also 

called Huoshan.” The “Monograph on Geography，，says, “Tianzhu shan is in 

Lujiang in Qian prefecture,and it is therefore north of the Yangzi. It also 

says, “Hengjshan] and Huo[shan] are a single mountain with two names. From 

earlv on Hengshan was referred to in other sources as Huoshan. Han Wudi 

moved the [southern] sacred mountain’s deity to Tianzhu, and he gave Tian

zhu the name Huo.” [Therefore]，from the time of Han Wudi on Heng and 

Huo referred to separate mountains.

Today Huoshan is in the southwest part of Lujiang in Qian prefecture, and 

its other name is Tianzhu shan. Since Han Wudi considered Hengshan too dis' 

tant, he moved its deity [to Huoshan]. N o w  the commoners in the area all call 

it the Southern Sacred Peak. [They say] the Southern Sacred Peak originally 

had two mountains associated with its name and is not a recent [development]. 

Most scholars {xuê ije 學者)，however, do not consider Huoshan to be the 

Southern Sacred Peak. They explain that [Huoshan] first received the name 

[Namaie] from Han Wudi. To place Han Wudi before the Er)'a like this is in

correct.34

In this critical appraisal of the location of Nanyue，G u o  Pu reviewed the 

main problems that hindered acceptance of the new location by those in 

contemporary intellectual circles. His commentary also clarifies that by 

the fourth century c e  there was still confusion over the location of 

Nanyue, but that scholars (xuê /ye), those identified as knowing the 

commentarial tradition, considered the original location to be Hengshan.

Imperial Rituals Meet Local Cults

G u o  Pu wrote his commentaries around the time of the loss of north 

China in 317 c e . Subsequent stages in the movements of Nanyue mir

rored that politically unstable time. As northern emigres began arriving 

in southeastern China, ne w  ideas about the location of Nanyue also be

gan to proliferate. During the Six Dynasties period (220-581), Nanyue?s
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status rose to ne w  heights because it was the only one of the Five Sa

cred Peaks that remained within the (now-limited) Chinese domain fol

lowing the loss of the territory north of the Huai River. Nanyue was, 

therefore, the only site at which the imperial rituals to the sacred peaks 

could be maintained.

N o w  that the capital was located in Jiankang, it made sense to have 

the numinous power of Nanyue readilv available. O n e  clear sign of the 

political and religious power that this sacred mountain c o m manded for 

the northern emigres was the renewed focus on Nanyue soon after the 

Eastern Jin dynasty (317—420). During this period of increased atten

tion, however, changes in the location of Nanyue came to be intimately 

linked to the development of Daoism.

Any resistance to the idea rhat Nanyue was located at Huoshan, had 

become muted by 317 c e . A  surviving fragment from G a n  Bao，s 干寶 

(fl. 317) Sous hen ji 搜 神 記 (Record of the search for spirits) titled “The 

Four Cauldrons,” for example, says:

Han Wudi moved the rituals for the veneration of the Southern Sacred Peak to 

the summit of Huoshan in Lujiang commander}' in Qian district. Yet, there 

was no source for the water needed for the rituals. Figuring they needed about 

40 hu of water for the rituals, they moved four large cauldrons to the site of 

the temple, and those were filled with water at the time of ritual. Whe n  the 

rituals were completed, the cauldrons dried out，but they did not fill with dirt 

or leaves. After fifty years, when the four yearly rituals were changed to three 

per year, one of the cauldrons was destroyed.35

This passage was intended to portray the miraculous nature of the caul

drons, but it also attests that during the fourth century c e  the ritual 

veneration of Nanyue had taken root at Huoshan.

In the centuries following H a n  W u d i’s movement of Nanyue to H u o 

shan, the chaotic political situation began to take a toll on the institu

tional maintenance of rites to that sacrcd peak. Although the modifica

tions detailed in the Soushen ji may seem minor, in other sources there is 

evidence that those concerned with performing imperial rituals to 

Nanyue were having to fight off encroachments from local cults and 

that gaps in the ritual knowledge needed to carry out the imperial rituals 

were forming.

During the reign of Emperor M u  才0'帝 (r. 357—61) of the Eastern Jin 

dynasty, for example, H e  Qi 何倚  submitted a memorial to the throne
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entitled “Qingxiu wuyue ci，’ 請 f多 五 獄 祠 (A request for reinstating 

rituals [at] the nmyiie temples).36 Fhe text of that petition provides a fas

cinatingly detailed glimpse of the decline in the imperial veneration of 

Nanyue. H e  Qi5s appeal to restore the main shrine and reinstate its offi

cial veneration affords us an intimate picture of the ways that important 

issues regarding imperial ritual protocol were negotiated, h o w  ongoing 

battles with cxccssivc local cults were fought, and the difficulties of 

maintaining traditional rituals during times of social and political 

chaos.

H e  Qi’s petition said—— to paraphrase a rather long text—— that from 

the time of the ancient sages Tang and Yue, emperors had gone on im

perial hunts once every five years, determining the direction in accor

dance with the time and season. Burnt sacrifices {Had) were offered at 

the Five Sacred Peaks, and imng rituals were performed to the lesser 

mountains and rivers. During the Yongjia disturbance (311—17), the cen

tral plains were lost, and the rites to the Five Sacrcd Peaks were no 

longer maintained. Only 1'ianzhu shan (Huoshan) in Qian prefecture 

was still within the ruler’s domain. O f  old, officials of the ccntral gov

ernment had paid revercnce to Tianzhu shan, but during the height of 

the Eastern ]in dynasty those officials were no longer appointed, and 

officers were dispatched from Lujiang to carry out the seasonal wor

ship. However, even those forms of veneration soon died out. What 

had arisen in their place were rites to “demons of excessive cults” {jin~ 

hun 隹昏).讯 11c Qi requested that once the violent oppressors had been 
destroyed, the ancient official rites should be revived. Yet, as H e  Qi 

discovered, there wa s n o  textual record for determining the correct per- 

formance of the rituals or what should be offered. Therefore, he ap

pealed to the Bureau of Rites to issue a [new] set of ritual protocols. 

Unfortunately, the “heterodox” (jaonk 妖孽 ) cults persisted, and local 

people still worshipped them. These excessive practiccs. H e  Q i  insisted, 

must be eradicated based on the laws and ordinances.39 Apparently 

none of H e  Qi’s suggestions were ever officially actcd upon.

\Vhv did H e  Qi take such a strong interest in reviving the imperial 

veneration of Nanyue? H e  is described as a m a n  interested in the reli

gious sclf-cultivation practices and ideas swirling around in southeast

ern China during his day. Despite H e  Qi's elite pedigree, he was a re

cluse w h o  avoided the world of politics and an adept in methods of
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self-cultivation, and it is claimcd he did not suffer from old age.4'1 

Whatever his precise religious beliefs and practices, the motivating 

force behind lie Qi，s petition to reinstate the worship of Huoshan 

was—— in addition to wanting to quell local excessive cults— a matter of 

self (or perhaps family) interest. Indeed, H e  Qi was the elder male 

cousin of the powerful prime minister H e  Chong 何 充 (fl. 344). That is 

to say, he belonged to the extremely powerful H e  clan of Qian in Lu- 

jiang, which Tang Changru has identified as one of the great contempo- 

mry family lineages.41 Since H e  hailed from the Huoshan region, it does 

not take m u c h  imagination to see that by reviving the imperially spon

sored veneration of Huoshan and emphasizing the high rank of an im

portant mountain in their h o m e  area, the H e  clan could enjoy a variety 

of tangible and intangible profits. Local interests could figure impor

tantly in the politics of mapping out an imperial sacred geography.

The “excessive” cults H e  Qi identified were not a recent introduc

tion to the Huoshan region. During the Later H a n  dynasty (25—220) 

Huoshan was already a center for local cults, and by H e  Qi，s time that 

mountain already had a long history of being controlled by local reli

gious leaders w h o  founded movements around the mountain. In the 

chapter o n  the famous H a n  general M a  Yuan 馬 援 (14 bce—49 ce) in 

the Hoif [ianshu 後 漢 書 （History of the Later Han), for instance, there 

is evidence of trouble around Nanyue (Huoshan) caused by the Great 

Master of Nanyue (Nanyue dashi 南歡大師 ).42 The Great Master was a 

title held by a certain Li Guang 李廣，one of the hundreds of disciples 

of a powerful sorcerer n a m e d  Wei Si 維 >’巳（fl. 4 0  ce). After W e i  Si at

tracted quite a large following, he was tried and executed by the gov

ernment for his destructive actions. His disciplcs, however, claimed he 

had not been killed but had “transformed，，(hua 化）himself, and the 

movement was reconstituted whe n  they began to once again draw on 

his powers. In 41 c e  Li Guang led an attack on Wancheng 院 城 (in 

modern Anhui near Huoshan), killed its Marquis Liu W e n  劉閣，and 

proclaimed himself Great Master of Nanyue. Wei Si and his disciples 

such as Li Guang, D a n  Chen 丹臣，and Fu Zhen 傅鎮  have been iden

tified by Fang Shiming 方詩銘  as key figures in what ma y  be one of the 

first Daoist mass movements in Chinese history, predating the better- 

known Celestial Masters (Tianshi dao 天師道）in Sichuan and W a y  of 

Great Peace (laiping dno 太平道，184 c e )  in northeastern China.43 The
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similarities between this first-century c e  cultic activity and that con

demned by H e  Qi many years later suggest the resilience of the local 

cults around Huoshan.

Even though imperial control of the Huoshan area fluctuated, official 

rites to Nanyue continued~in theory at least—— at this site up through 

the mid-fifth century. Almost a century after H e  Qi，s petition, we again 

find evidence that the imperial veneration of Huoshan had ended. In 

463, Emperor Xiao W u  ♦武 帝 （r. 454-64) of the Liu Song 劉宋 dy

nasty (420—78) undertook an imperial progress to N a n  Yuzhou 南豫州 

and N a n  Yanzhou 南冗州 in Jiangbei (the northern part of m o d e m  

Anhui province). During that trip, he issued an edict that said: “Huo- 

shan is the Southern Sacred Peak, truly serving as the garrison/ 

protector of the country. Its numinous [power] reigiis, and it exhibits 

auspicious omens. Fro m  the beginning it has illuminated the way of the 

[Liu] Song dynasty.”44 lie then dispatched an envoy to make offerings 

to the Southern Sacred Peak at Huoshan. It is unclear from the texts 

what rites were supposed to be carried out, but records dated just four 

months later reveal that the institutional memory of h o w  to perform 

those rites had not been maintained and those in charge of earning out 

the rituals were at a loss for what to do.

The “Lizhi” 禮 志 (Monograph on the rites) scction of the Songshu 

宋 書 （History of the Song) records that during the sixth month of 463， 

the emperor received a report from an ofheial that asked: “Yo u  decreed 

that rituals should be carried out for Huoshan. What kind of envoy 

should be sent to carry out the rites? What should the sacrificial offer

ings be? O n  the day the rites are performed, what vessels should be 

used in making food offerings to the deity?” A  palace attendant named 

Qiu Jingxian 丘景先  then offered a detailed response to those ques

tions. H e  based his explanation of general information about sacrifices 

to the mountains on the Kites of Zhou^ and his explanation for rites to 

Huoshan in particular on the Classic of Mountains and Rivers. The Rifes of 

Zhou enumerates the rank of official that should carry out the sacrifices 

and specifics that in undertaking rites to the rivers and sacred peaks 

blood offerings should be submerged or buried, respectively. As for the 

utensils used for the alcohol, dried meats, and ox {lao 牢)，cach of the 

peaks has a different custom, and each of the famous mountains has 

different jade tablets (gui J圭）and ceremonial jade disks ibi 幣）that
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should be worn.45 According to Qiu (ingxian, the Classk of Mountains and 

PJpers specifies that in venerating Huoshan, the chamberlain for cere

monials (takhang 太常）should be sent as the envoy, and the sacrifice 

should be in accordance with the Great Sacrifice {tailao 太牢）.46 Offer- 

ings of alcohol, dried meat, and seasonal grains should be made, and 

propriety should be demonstrated by [wearing] a red ceremonial jade 

[chit̂ )ang 赤緯）and a crimson jade disk {xiwbl 練幣 )• As for beverages, 

offerings were to be made of alcohol derived bv fermenting millet and 

fragrant herbs, and the utensils and containers should, the text stipu

lates, be made of pottery or calabashes.47 As valuable as this passage is 

for providing a detailed glimpse of the ritual veneration of one of the 

sacred peaks, it also demonstrates that the regular performance of im

perial rituals to Nanyue at Huoshan was not continually maintained 

during the volatile Six Dynasties period. Nonetheless, the questions 

forwarded by local officials about the revival and proper performance 

of those rites are a rare window onto the ways a specific imperial ritual 

fell out of practice and the precise ritual protocol needed for it to be re

instated. Indeed, the interruptions in the performance of those rites 

were at times so prolonged that institutional me m o r y of those sacrifices 

and offerings was lost. Ritual specialists had to be consulted in order to 

reinstate the proper form of veneration.

These fleeting glimpses of problems in ritual protocol suggest that 

although it was deplorable enough that no one knew h o w  to carry out 

the imperial rites to Nanyue，the problem was compounded by the fact 

that Huoshan was the center for local cxcessivc cults that began in the 

Han with the Great Master of the Southern Sacred Peak and continued 

up to the fourth and fifth centuries. This case of ritual demise and re

vival in the face of popular religious practice also furnishes clear evi

dence that during the fourth and fifth ccnturies Nanyue was sccurcly 

located at Huoshan (Anhui).

Ijocating 'Nanyne in Daoist Sources

Scholars of early Daoism have also grappled with the problematic ques

tion of where Nanyue was located, since the history of that mountain 

was closely tied to fundamentally important figures in nascent forms of 

Daoism.4H Edward Schafer, for example, explicitly addressed this issue:
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The location of Huoshan, whether the “Greater” or “Lesser，，mountains of 

that name, was highly unstable. Michel Strickmann believed that the secret 

Southern Sacred Peak [Nanyue] to which Lady Wei was assigned, named 

“Greater Mount H u o，” was at Luojiang township, near Zayton [Quanzhou] in 

Fujian，and that it remained there until the fifth century. Tao Hongjing accord

ingly took the old Mount Huo~that is, “Heaven’s Post NlouiUain” (Tianzhu 

shan 天才主山)in Anhui——to be the Lesser Mount Huo.49

Michel Strickmann later published his o w n  views on the location of 

Nanyue，which he posited was at a site in present-day Fujian province.50 

Schafer took Huoshan to be Tiantai shan, and Strickmann thought 

there was a Lesser Huoshan in Anhui and a “secret” Nanyue associated 

with Greater Huoshan in Fujian province. Is it possible to adjudicate 

between these different views? Is there one “correct” location of 

Nanyue in early Daoist sources? H o w  do these sites relate to the previ

ous locations in H unan and Anhui? These questions resist a simple an

swer, but the research necessary for their consideration helps to show 

just h o w  complex and shifting early Daoist conceptions of sacred space 

were and, at the same time, demonstrates the dependence of any an

swer to that question on texts consulted. W h e n  a larger sample of 

sources is taken into account, however, the multiple geographies of the 

Southern Sacred Peak come more clearly into view.

If it were not difficult enough to have two different mountains con

sidered to be the Southern Sacred Peak— Hengshan (in Hunan) and 

Huoshan (in Anhui)—— in Daoist sources from about the fourth century 

on, the picture is further complicated by the introduction of entirely 

different mountains onto the scene. The main problem with the loca

tion of Nanyue in early Daoist sources is that the name became associ

ated with three mountains: Qianshan, Huoshan, and Tianzhu shan. 

W h e n  Wudi m o v ed  Nanyue in 107 b c e , the mountain honored with 

that title was called Huoshan. But, place-names, as should be clear by 

now, are rarely unequivocal or static. Huoshan, as G u o  P u 5s fourth- 

century commentary to the Efya stipulated, was located in Lujiang in 

Qian district (Anhui). That mountain was, however, also referred to as 

Qianshan. Recall that the “Fe/^ and SkarT chapter of the Shiji states: 

“In the winter of the next year [107 b c e ],  [Wudi] made an imperial tour 

to the Southern Commandery (Nanjun) and, on reaching Jiangling, 

went east. H e  ascended and offered rites to Tianzhu shan in Qian and
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called it the Southern Sacred Peak (Nanyue).” Thus, we  k n o w  that at 

that time Huoshan/Qianshan also went by the name Tianzhu shan. 

H o w  could these multiple names refer to a single site? In short, Qian

shan, Huoshan, and Tianzhu shan designated parts of the Dabie m o u n 

tain range, which runs east to west in the region tucked between the 

Yangzi River to the south and Huai River to the north.

A  due to the difficulties that await us in working through these di

verse names is found in a Daoist source included in the corpus of Wuyue 

^enxing tu texts.51 Although most of those texts are attributed to Dong- 

fang Shuo 東 方 朔 （Han dynasty) and Zheng Yin 鄭 隱 （5/Siyuan 思遠 ; 

Western Jin, 265—316), they no doubt postdate the Sui unification and the 

earliest version may date to the early Tang. A  full discussion of these 

problematic sources is provided later in this chapter. Suffice it to say here 

that in those texts Nanyue is clearly designated as Hengshan in Hunan, 

and it has two “assistant” mountains, Huoshan and Qianshan.52 Now ,  if, 

during the H a n  and into the early Six Dynasties, all three names referred 

to the same mountain, h o w  was it that by the late Sui and early Tang dy

nasty the names referred to three distinct mountains? Can w e  make any 

sense of this confusing historical and geographical question?

W e  can begin by noting that during the fourth century the designa

tions Huoshan and Tianzhu shan became unmooted from the m o u n 

tains they had traditionally been associated with and began to refer to 

two different mountains. G e  H o n g，s Baopu^i contains a number of 

valuable references to Huoshan and its connections with important fig

ures in early Daoist history, but it also presents (or perhaps instituted) a 

complicated and at times contradictory vision of Daoist sacred geogra

phy that forces us to reconceptualize the nature of Chinese sacred ge

ography during the fourth and fifth centuries. The names and locations 

of mountains in the Baopu^i appear to be idiosyncratic, and I still do not 

know h o w  to account for all its alternative locales. It seems clear, h o w 

ever, that the confusion over the locations of mountains claiming the 

title Nanyue can be traced in part to G c  H o n g，s unique vision of the 

Chinese sacrcd landscape.

The “Jindan，，chapter of the Baopu^I, for example, says:

Now, because of the chaos of war, the famous mountains of the central pkius 

portion of China are inaccessible. The mountains that are accessible in Jiang-
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dong [ ]iangiian| are the following: Huoshan is located in jiiVan commandery， 

both C^hangshan and l aibo shan are located in Dongyang commandery, and 

Xiwang shan (Simiag shan), Greater and Lesser Tiantai shan, Gaozhu shan, 

a n d  K u a z a n g  s h a n  arc all located m  Kuaiji c o m m a n d e r y . ”

According to the Baopû j, I luoshan was loeated in Jin’ati (in present-day 

I'ujiaii), although it is unclear precisely what mountain is meant.54 In lo

cating I luoshan in distant Fujian, Strickmann appears to have followed 

G e  H o n g’s lead. Strickmann accordingly considered that site to be the 

h o m e  base of Wei Jiuacun, where Tao Hongjing went with his disciple 

Zhou Ziliang 周 子 良 （sixth century) on an t4eschatological pilgrimage,” 

an interpretation followed bv Stephen Bokenkamp in his translation of 

the 7J)oushi ??nng<mg ji 周 氏 冥 通 記 （Master Z h o u’s records of his 

communications with the unseen).55 There is, nonetheless, good reason 

to rcconsidcr the connection between the I luoshan in Fujian and 

Nanvuc. Although the Zhousbi mingtongji does, like the Baopû i, refer to 

a mountain in Jin’an named Huoshan, it does not refer to it as the 

Southern Sacred Peak. Later interpreters seem to have understood the 

compound ‘‘Na n  H u o” 南 霍 (Southern Huo) found in that text as 

equivalent to the Nan(yuc) H u o  南（微）霍 （Southern [Sacred Peak] 

Huo),56 I hnve found no evidence to support this emendation. With 

these issues in mind，let us consider for a m o m e n t  some different con- 

temporar)' sources to see what else might be inferred about the location 

of Huoshan and its relationship to Nanyue.

Tao IIongjing's 7J)en'gao has only a single refcrencc to a mountain 

located in Fujian with H u o  in its name: D a  Huoshan 大霍山，which is 

said to be located in Luojiang (Fujian).57 This is unproblematic and is 

probably the rcfcrence that (in conjunction with the haopui^ informa

tion) must have steered Strickmann^ thinking on the issue of the loca

tion of Nanyue. Yet, neither the JJun'gao nor the Zhousbi mingiong ji 

equates D a  Huoshan with Nanyue.

Other passages in the Zhengao equate Huoshan with the name 

Chicheng 赤城 .5K The referent of Chicheng is unclear, but it may have 
been a peak within the Tiantai mountain range or a site called Chicheng 

at a place called Huoshan.59 What is the evidence that a mountain 

known as Huoshan was located in the Tiantai range? In the disagree

ment between Strickmann and Schafcr over the precise location of 

Nanvue，the possibility that Huoshan was situated in the Tiantai range
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was raised by Schafer. Schafer noted that between the H a n  and the

A  distinction had developed between the “lesser” Huo Shan of early Han, and 

a secret “greater” Huo Shan—the “true” Southern Marchmount一which was 

unknown to the non-elect. In the fourth and fifth centuries [according to 

Strickmann] tliis was an emincncc in JAiojinng Township in Fujian. This was, it 

appears, the holy microcosm which was assigned to Wei Huacun by her heav

enly mentors as her private domain. . . . But the Mao Shan Daoists still af- 

finned the greater holiness of “Great Huo Shan,” no longer in Fujian, how

ever, but part of the great complex of Alt, Tiantai in Zhejiang.60

The notion of a “secret” or “esoteric” Daoist sacred geography is a tan

talizing idea worth keeping in mind as w e  procced, but if that domain 

was the headquarters of the important Daoists Lady Wei (VC:ei Huacun) 

and M a o  Ying 茅 盈 ，as Strickmann and Schafer aver, then the 

hagiographies connectcd with those two figures should provide some 

insight into the location of Nanyue in their times.

It is not only in the Zhen[gao that Huoshan is equated with Chicheng. 

Other Daoist texts dating to the Six Dynasties period conflate these 

two names as well. Wliat do \vc k n o w  about this obscure name? If it re

fers to Chicheng (shan) at Tiantai shan, then it was considered the 

Southern Gate (Nanmcn 南 of that mountain range.61 The Zhen'gao 

has separate entries for Huoshan, I lengshan, and Qianshan, but it does 

not designate any of them as Nanyue and gives a precise location for 

only one/'2 Ilie 7J：)engao specifies that Qianshan is located in Lujiang 

(that is, at the location in Anhui formerly known as Huoshan). As for 

the location of Muoshan, a note elsewhere in the text clarifies where 

Tao Hongjing thought that mountain was locatcd.

Huoshan, Chicheng is the [location of the] office of the director of destinies. 

Only Taiyuan zhenrea 太 元 眞 人 [Mao Ying] and Nanyue furen 南徵 

夫人 [Wei f Iuacun] are there. Li Zhongfu 李仲甫 is located in the west, and 

Han Zhong 韓眾 is located in the south. All the other 31 [transcendents asso

ciated with the office of the] directors of destiny are located at Dong Hua 

東華.The Azure Lad (Fangzhu qingtong jun 方諸青童君）is the Grand Di

rector of Destinies (Da Siming 大司命) and the head of all the other directors 

of destinies.6̂

In this passage Huoshan is linked with Chicheng, which is identified as 

the residence of both Lady Wei and M a o  Ying. Is Huoshan/Chicheng
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then the “secret” location of Nanyue? If so, then where was it? For the 

pre-Tang period, this question seems to resist a definitive answer, and 

serious questions remain whether Chicheng refers to Tiantai shan or to 

an undetermined site.

M a o  Ying’s hagiography, however, helps to shed some light on the 

nature of the relationship between Huoshan，Chicheng shan, and 

Nanyue.64 M a o  Ying is one ot the three M a o  brothers who, according 

to legend, rode on the backs of cranes and alighted on cach of the three 

peaks of what came to be known as Maoshan 茅山，near modern N a n 

jing. In the Shangqing scriptures, M a o  Ying is identified as one of the 

thirty-six directors of destinies and known as Director of Destinies 

Minister of the East, w h o  resides with Lady Wei on Nanyue.65 Strick- 

m a n n  located his headquarters in far-off Fujian, but other sources point 

in a different direction. A  Liang dynasty inscription dated 522 and enti

tled “Jiuxi zhenren san M a o  jun beiwen” 九 錫 眞 人 三 茅 君 碑 文 （Stele 

inscription for the three M a o  brothers, the pcrfcctcd of Jiuxi) refers to 

the connection between Huoshan and Chichcng.66 According to that 

inscription, M a o  Ying was born in the fifth year of the Zhongyuan 

reign (145 b c e )  of H a n  Jingdi 景 帝 (r. 156—40 b c e ) .  M e  later took up 

residence on (Northern) Hengshan and becamc a student of Xicheng 

wangjun 西城王君 .In the fifth year of the C h u y m n  reign (44 b c e )  of 

Yuandi 元 帝 (r. 48—32 b c e ) ,  when he was 102 years old, he came to 

Jiiqu shan 句 曲 山 (Maoshan) in Jiangzuo. H e  lived at that site for 

forty-three years, and in the second year of the Yuanshou reign period 

(1 b c e )  of Aidi 哀 帝 （r. 6 b c e — 1 ce), w h e n  he wa s 144，led a n u m b e r  of 

government officials to Chicheng jade Cavern Bureau at Huoshan 

(Huoshan Chicheng yiidong zhi fu 霍山赤城玉洞之府 ).According to 

this source, M a o  Ying took up residence at the Jade Cavern Bureau, lo

cated at Chicheng/Huoshan, which may refer to Chicheng shan at 

Tiantai shan.

By the Tang dynasty, M a o  Ying’s affiliation with Tiantai shan be

came solidified in the Daoist X u  Lingfu，s 檢 靈 府 （ca. 760—841) Tiantai 

shan ji 天 台 山 記 (Record of Tiantai shan), which connects Chicheng 

shan to both Tiantai shan and Huoshan. The Tiantai shan ji introduces 

one of the places on Tiantai shan by saying, “This is Red Rampart Cin

nabar Mountain (Chicheng dan shan 赤 城 丹 山 ），which leads to the
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peaceful Heaven of Jade Clarity. . . . Director of Destinies M a o  rules 

over this site.’，67 Inouc Ichii has also noted a passage in a text that m e n 

tions M a o  Ying in reference to a “Chicheng Jade Cavern Bureau at D a  

Huoshan.，，68 This provides compelling evidence that a site at llantai 

shan had conic to be known as Greater Huoshan (Da Huoshan). Inoue 

Ichii concluded that at that time D a  Huoshan was equated with 

Chicheng shan at Tiantai, and that this site was considered the South

ern Sacred Peak. There is no suggestion in any of this material that M a o  

Ying’s abode is locatcd in the far south (Fujian); nor does the work re

fer to the previous site of Nan\aie at Huoshan in Anhui province (see 

M a p  3).

The identification of Nanyue with Tiantai shan / Chicheng shan is 

further adumbrated in the hagiographies of Lady Wei of Nanyue 

(Nanyue furen 南徵夫人 )■ A  focus on those sources leads to a differ

ent conclusion about the location of Nanyue from that arrived at by 

Strickmann and others w h o  have studied this intriguing figure. Lady 

Wei’s affiliation with Nanyue is laid out clearly in her biogHiphv in the 

Taipin&gmngji 欠年療H  (Wide gleanings from the Taiping era) and in 

an inscription by Yan Zhenqing 顏 眞 卿 （709-84).69 Both sources con

tain unambiguous mentions of a Greater Huoshan at Tiantai (Tiantai da 

Huoshan) as the site where Lady Wei ultimately took up residence with 

M a o  Ying. But, where precisely was the mountain designated as Natv 

yue located?

Lady Wei，s life is discussed in detail in Chapter 6. 1 icrc suffice it to 
say that the earliest accounts of her clearly associate her with Huoshan. 

The biography of Lady Wei supports the view that Huoshan (Tian- 

tai/Chicheng) held the title Nanvuc and that it was the residence of the 

two directors of destinies, M a o  Ying and I.aclv \\ ci. I have found no 

versions of her hagiography that propose that her residence was at the 

Huoshan G e  H o n g  situated in Fujian.7" This is not to say, however, that 

legends locating Lady Wei (and subsequent cults) at a variety of differ

ent sites, including one at Jin，an，did not develop, but those are later 

developments and deserve separate consideration.，1

In addition to the texts related to M a o  Ying and Ladv Wei, other 

sources provide supporting evidence for the theory that Nanyue was 

for a time located within the liantai range. X u  I」ngfu，s Tiantai shan ji
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Map 3 The movement o f Nanyue from I luoshan (Anhui) 
ro Chichcmg shan /  i'iantai shan (/hejian^;)

contains a suggestive passage that says, “Chicheng shan is 300 ^hang 

high [about 1,000 meters] and has an area of 7 //. It is the Southern 

Gate of Tiantai (Tiantai nanmen 天台南 H). Fro m  ancient times up to 

the present, this has been a site where imperial sacrifices were per- 

formed.,?72 Might “imperial sacrifices” refer precisely to the types of 

rituals dedicated to a sacred peak? Could this m e m o r y  of the perform

ance of imperial sacrifices at Chicheng shan be a reference to rituals 

performed at that mountain during the time it held the title Southern
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Sacred Peak? The consideration of Chicheng shan as the Southern Sa

cred Peak can also be traced to the sccond-generation Tiantai lineage 

m o n k  Guanding's 觀 頂 （561- 632) statement that it was “originally 

called Nanyue.1,73

Man y questions remain about the movement of the name Huoshan 

(and the designation “Southern Sacrcd Peak”）from Tianzhu shan in 

Qian (Anhui) to the Tiantai range in the south. Wliat precipitated this 

move? As no red above, after the loss of the north in 317 c e , only one of 

the Five Sacred Peaks, namely the Southern Sacred Peak (at that time at 

Huoshan in Anhui), was within the ne w  domain and accessible for wor

ship. Even though the imperial rites to Nanyue were maintained only 

on an occasional basis, questions about the appropriate location of 

Nanyue eventually surfaced.

Since fluoshan was located in Qian, to the west of the capital Jian

kang, having it serve as the Southern Sacred Peak raised problems sincc 

its location did not match the direction that it was supposed to demar

cate and protect.74 In order to resolve this discrepancy, a famous m o u n 

tain located south of the new capital was needed. Eventually, Chicheng 

shan in Kuaiji district was chosen to serve as the Southern Sacred Peak. 

Here again, w e  see shifting political boundaries occasioning changes in 

sacred geography.

Why, however, was Chicheng shan designated as the new sacred 

mountain rather than a more famous mountain? As is clear from the 

passage in the Tiantaishan ji quoted above, Chicheng shan was consid

ered the Southern Gate {nanmen 南門 ) of Tiantai shan; it was also 

known as the Main Gate {^tengmen 正 門 ）of that famous mountain 

range. The selection of Chicheng shan also reflects the strong influence 

of post-Han five agents thinking, which stipulated that the southern di

rection is represented by the color red and the element fire. The selec

tion of Chicheng as Nanyue must have seemed reasonable since the 

character for “vermilion，，[chi 赤）was in its name. Indeed, there was red 

in more than the mountain’s name. Chicheng’s stones are famously de

scribed as being as “red as the rose-colored dawn clouds” [shi se xiran ru 

chaoxia 石色鲍然如朝霞 ).75 D u e  to its overt vermilion associations, 

Chicheng shan fit the symbolic correlations of the south and took on 

the status of Nanyue for a period between the end of the Liu Song dy

nasty in 479 up through the beginning of the Liang dynasty in 502.
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M v  intent in spending so m uch time on the details of the shifting lo

cations of Nanyue has not been to involve the reader in the complexi

ties of Chinese place-names and the problems thcv pose for studying 

sacred sites. Rather, demonstrating the shifts in the locations of sacred 

sites and the new roles thev acquired as they m oved around the Chinese 

landscape is relevant to unstudied questions in sacred geography. It also 

opens up a perspective on a little-studied aspect of the movement and 

relocation of myths. The fact, for example，that Lady Wei5s original 

abode was at Tiantai and not at Mengshan, for example, raises a par

ticularly tantalising issue about the portability of mythic his tor}' and the 

way Ladv W  ei's full hiigiography was ultimately mapped onto the land

scape at Hcngshan.

During the time that N  any vie was located within the I'iantai m nge，it 

acquired a thick lavcr of meaning from Shangqing Daoists, including 

the association of that site with Lady Wei's biography. Yet, when the ti

tle Nanvue was restored to Hcngshan in Hunan province in 589，the 

lore that had been attached to Nannie during its tenure on the eastern 

seaboard followed it to its new location. O n e  example of this is the 

transfer of the intimate connection between Lady Wei and Nanyue. In' 

deed, the full “history” of Lady Wei was brought to Hcngshan, and dis

tinct sites on rhc mountain are still linked to the events of her life, such 

as the placc where she “attained the Way.” 丁his is a rather remarkable 

claim since all her earthly activities took place in the east. In Chapter 6， 

however, we  will sec that by the Tang dynasty Lady Wei's connection 

to Nanyue (Hcngshan) was so strong that it took on a life of its ow n  

and bccame one of the main locations connected with the me m o r y  of 

Ladv W  ei and female Daoist cults established in her honor.

Sacred Peaks and Assistant Mountains: The 

N a n y u e  ji and W u y u e  zhenxing tu

The peregrinations of Nanyue from Hengshan (in Hunan) to Huoshan 

(in Anhui) to Chicheng shan (in Zhejiang) and ultimately from there 

back to Hengshan are complicated but well documented in local 

sources for those sites. Wliat, however, do w e  kn o w  about the status of 

Flengshan during the period when the title N  an)aie was on the move? 

\\ as its claim to the title Nanyue abandoned? O r  were there dissenting 

claims that the Southern Sacrcd Peak was still I Icngshan?
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In addition to the “scholarly” refutation of the permanent relocation 

of Nanyue reflected in the commentarial tradition through the fourth 

ccntury, \vc also have access to a mid-fifth-century local perspective 

from a figure at Hengshan. X u  Lingqi 徐 靈 期 （?—474)，an eminent 

Daoist roughly contemporary with Tao Hongjing, wrote a text entitled 

Nanyue ji 南 歡 記 (Record of Nanyue) while practicing alchemy and 

longevity techniques at Hengshan. That text is no longer extant, but it 

docs survive in part through quotations found in later texts. A  fragment 

of the Nanyue ji found in the Taipingjulan  ̂for example, says (boldfacing 

marks the commentary):

JJengshan is die Southern Sncred Peak of the Five Sacred Peaks. ... At the 

time of Xuanvuan 軒 辕 [the Yellow EmperorJ, Huoshan in Qian [prefecture] 

was taken as (Hengshan's) assistant. Formerly, the Efya wrote that Huoshan 

was the Southern Sacred Peak, probably because it was its assistant. Some say 

that in other sources Hengshan is called Huoshan. Han Wu[di] went 
south 011 an inspection tour and considered Hengshan too distant ... so he 

moved the sacrifices for the Southern Sacred Peak to Qianshan in Lujiang.76

X u  Lingqi, writing in the fifth century, felt it necessary to address the 

reasons tor the ambiguity of the location of Nanyue, but to bolster his 

claim that the proper location was in Hunan he suggested a transposi

tion of the sacred peak, I lengshan, and its assistant, Huoshan. This 

passage demonstrates that X u  was at least conversant with the main is- 

sues surrounding the movement of Nanyue and argued for the affilia

tion with Hengshan. It is striking that X u  raised the topic of “assistant” 

mountains in this passage, since not long after this was written the con

fusion over the location of Nanyue began to be explicitly resolved in 

Daoist texts like the Wuyue ̂ henxing tu.

A  century after X u  Lingqi, the title Nanyue was officially returned to 

Hengshan during the reign of Sui Wendi. This m o v e  was no doubt 

closely connected with the political circumstances associated with the 

newly unified and expanded China of the Sui dynast}'.77 After Hengshan 

was again recognized as the Southern Sacred Peak, a status it has re

tained up to the present day, a variety of texts began to reflect a need to 

come to terms with the problems raised by other mountains designated 

as the Southern Sacred Peak, which could, therefore, lay claim to that 

elevated title. In short, the system of sacred geography had to be ra

tionalized in order to dc-emphasize the disparate locations claiming to
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be the Southern Sacrcd Peak. O n e  effective way to deal with that con

fusing situation was to stipulate that the two mountains with claims to 

the title Nanyue were n o w  Hengshan^ official assistants.

The new arrangement of the Five Sacred Peaks and their assistant 

mountains is dear in the Wnyue ̂ henxing tu texts. 1'he “old version” {gu- 

ben 古本)，for example, in addition to depicting the esoteric charts for 

cach of the l;ive Sacred Peaks, stipulates in a colophon for Nanyue that 

it is located in Changsha (see Fig. 5). Precise locations are also given for 

the mountains and descriptions of the deities associated with them. 

This text stipulates that both Huoshan and Qianshan were attached to 

Hengshan and provided with special ranks. O n e  of the prefaces to the 

Wuyue \henxing tu has:

[After visiting all the mountains under heaven, the Yellow Emperor noticed 

that] four of the sacrcd peaks had assistant mountains, and he saw that only 

the Southern Sacrcd Peak did not have an assistant. Thus, [the Yellow Km- 

peror] submitted a petition to Santian taishang daojun requesting that H u o  

shan and Qianshan be appointed assistants to the Southern Sacred Peak. 丁his 

petition was approved. With this the Yellow Kmperor himself went to I Iuo- 

shan and Qianshan and carefully took note of the form [of the mountains] and 

appended them to the diagrams of the Five Sacred Peaks. Chicheng 

shan also became a stepfather [i.e., a close relative] and Lushan became an 

emissary/envoy.78

Charts for Huoshan, Qianshan, Chicheng shan 赤城山 ， and Lushan 

were added to the Wuyue ̂ henxing tu. In the Dongxuan lingbao wuyue guben 

^henxing tu 洞玄靈寶五獄古本眞形圖 （Old version of the Charts of the 

True Forms of the Five Sacred Peah% no ambiguities about the locations of 

those mountains are allowed sincc that text clcarly notes the precise lo

cations for the names I luoshan and Qianshan (see Fig. 6). The chart 

for Huoshan (the upper image in Fig. 6), for example, has a note that 

reads ‘‘its other name is Chicheng’，一 名赤城，and the text specifies 

that Huoshan is located in the Kuaiji region—— namely, where Tiantai 

shan is situated.79 The Dongxuan lingbao wuyueguben ̂ henxing tu also speci

fies that Qianshan (the lower image in Fig. 6) is located in Lujiang (An

hui) .H(l Therefore, by the Tang dynasty, these three mountains (Heng, 

Huo, and Qian) were different sacred mountains in different regions, 

and all had for a time held the title of the Southern Sacred Peak.
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_  <  各 有 、.V 0. Jk V  t  i： »

i'ig. 5 (^hart of the true form o f Nanvuc

lhat Hcngshan?s two assistant mountains received special treatment 

in the Wuyue _enxing tu texts is also clear when wc look at the titles they 

received. In the Qing wuyue chu^iw deng jun 請 五 岳 儲 佐 等 君 （Invoking 

the various assistants of the Five Sacred Peaks) transmitted by Mr. 

Zheng 鄭君，we find the tollowing list of the Five Sacrcd Peaks and 

their assistants.81

Dongj'ue Taishaa jun—Luofu and Kuazang are its assistants {̂ itoming 佐命） 

Nanyue ilengshan jun—the Yellow Emperor ordered Huoshan and Qianshan 

to serve as ̂ heir-apparent / prince” (clmjun 儲君）

Zhongyue Songgao shan jun—Xiaoshi and Wudang arc its assistants 

Xij ue Huashan jun—Difei and Nuji are its assistants 

Beiyue flengshan jun—Hepeng and Baodu are its assistants

It is clear from this list that Hengshan's assistant mountains stand out 

from the others due to their titles of rank. Four of the sacrcd peaks 

have the title “assistant” mountain, but the two mountains assigned to 

Hengshan (Huoshan and Qianshan) are set off and given the particu

larly elevated title of ''heir-apparent/prince" [chujuri). The title chujun is 

also found in the colophons for Huoshan and Qianshan in the old ver

sion of the Wuyue t̂ henxing tu. The elevated status conferred on those
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I'lg- 6 Charts of the true forms of I fuoshan {top) and Qianshan {bottom)

two mountains was likely intended to honor them for the time that they 

held the tide Nanyue.

Debates about Nanyue’s location have continued to resurface at dif

ferent times in Chinese history, but whe n  w e  arrive at the Song dynasty 

Collected Highlights, the controversy over its multiple locations is strik

ingly muted, even though (or perhaps because) that text represents the 

victor in this controversy-K2 In the preface to the Collected Highlights, the 

author merely mentions that VC udi considered Hengshan too distant
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and “moved the sacrifices to Lujiang，，乃徒其祭於應江 .H e  then cites 

the “Yugong” chapter of the Documents as saying, “[The emperor] then 

went on an inspection tour to the south, arriving at the Sacred Peak 

Heng (Hengyuc)” 南巡至于衡徵，1'his misquotation gives a false sense 
of certainty that Nanyue had always been associated with Hengshan. 

The original passage in the \ does not specify Hengshan as

Nanyue, but merely states: “[The emperor] then went on an inspection 

tour to the south, arriving at the Southern Sacred Peak” 南巡至于  

南 獄 If we had begun our inquiries in this study of Nanyue only with 

reference to the Collected Highlights., there would have been little to sug

gest that for centuries there had been a protracted struggle over the title 

Nanyue and that other mountains had held that title. Naturally, the au

thor of this major work on the sacrality of Hengshan would not want 

to foreground an issue that had in effect demoted the “sacred peak” to 

the status of a mere “mountain” for some six hundred years. N o w  that 

we have a clearer picture of the shifting nature of Namoie's past history， 

we can turn in the subsequent chapters of this book to a detailed study 

of Hengshan, the mountain that has held the title of Southern Sacrcd 

Peak from the Sui dynasty to the present.



T H R E E

Imagining Nanyue

Physical Geography and Mythical Topography

O n e  of the fundamental premises of Simon Schiima7s influential luind- 

saipe cuid Memo)y is that “landscapes arc culture before they arc nature; 

constructs of the imagination projected onto w o o d  ivnd water and 

rock.”1 Yet, just as the natural world may becomc inscribed with hu

m a n  memories, dreams, and desires, the landscape itself also bccomcs 

inscribed in a culture's texts. Andcnt places, however accessible in their 

material forms today, arc necessarily mediated through texts, maps, and 

(in some eases) vestiges of material culture,2 Mow, wc might ask, should 

wc  read the texts within the landscape and the landscapes within texts? 

Prior to our arrival on Nannie, and prior to our opening and reading 

anv of the texts available for that site, the nature of that mountain’s tex

tual rccord begins to tell an important story of its own. textual

trail extends from passages in official histories to brict mentions in cn- 

cvclopcdias to full nioaographs preserved in both Daoist and Buddhist 

canonical collections. I have used those sources in conjunction with a 

variety of other texts, such as local gazetteers, cpigraphical collections, 

and Buddhist and Daoist biographical and hagiographical collections, in 

order to check iiiformation, fill in gaps, and gain a different perspective 

on the people, placcs, and events that imbue Nanyue with its religious 

meanings. Sources for the studv of Nannie^ religious his ton' are noth

ing short of abundant. If that textual legacy can be conccivcd as a m a p  

for the site, then the range and scopc of the sourccs tuclicatc that the 

religious terrain is complcx, multivalent, and deeply imbricatcd in both 

local as well us imperium-wide historical developments.

90
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If there is one source that serves as the backbone for this book, it is 

the all-cncompassing Collected Highlights. This is the text that sparked m y  

initial interest in studying Nanyue, since two versions of the Collected 

Highlights survive under the same name in both the Buddhist and the 

Daoist canon 大正新修大藏經  and 7Jdengtong

Dao^ang 正 .统道藏 ).3 This extensive record of the religious history of 

Nanyue was compiled by the Song dynasty writer Chen Tianfu 陳街夫

Gen g Sou 耕叟，hao Gang Yezi 蒼野子）(fl. mid-twelfth century); 

his prcface to the text is dated 1163. 丁he presence of this text in both 

canons is virtually unprecedented and is even more suggestive since 

Chen Tianfu is identified in the preface to the version in the Buddhist 

canon as a “Daoist w h o  lived at the base of Purple Canopy Peak (Zigai 

feng 紫蓋參）.，，4 His “Daoist” affiliation seems to have presented no 

problems for the compilers of the I'aisho Buddhist canon. Little his

torical information about Chen can be retrieved outside the scant in

formation provided in the prefacc, but he is reported to have come 

from Langzhong 閬 中 (modern Sichuan) and may  have hailed from the 

well-known Langzhong Chen family.5

The Collected Highlighh' is one of seven mountain monographs con

tained in the Taisho canon and one of more than ten preserved in the 

Dao^ang. The mountain monographs in the Taisho canon can be found 

in volume 51.

1. Lj/sha/fji 虛 山 記 （Record of Lushan) (T. #2095) by Chen Shunyu 

陳 舜 俞 (?-i074).6

2. Tiantai shan ji 天 台 山 記 (Record of Tiantai shan) (T. #2096) by 

Lord Zheng 徵 君 (fl. ninth ccntury).

3. Nanyue gw髮hengjl 南 獄 總 勝 集 (Record of the collected highlights 

of Nanyue) (T. #2097) by Chen Tianfu 陳田夫 .

4- G "  Qingliang v̂ iuan 古 清 涼 傳 （Old accounts of Wutai shan) 

(T. #2098) b}' Huixinng 慧 祥 (ca. seventh ccntury).7

5. Guang Qingliang 廣 清 涼 傳 （Expanded account of Wutai

shan) (,1'. #2099) by Yanyi 延 一 (mid-eleventh century).8

6. X u  Qingliang t̂ huan 續 清 涼 傳 （K^wr办 of Wutai shan, continued) 

(T. #2100) by Zhang Shangying 張 商 英 (1043—Ii2z).9

7. Piituoiitojia shan ^}man 普陀洛迦山傳  1U (Traditions of Mt. Pota- 

laka) (T. #2101) bv Sheng Xiining 盛 熙 明 (Yuan)-11
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A m o n g  the major mountain monographs listed in the Dao^ang are:12

1. Maoshan [hi 茅 山 志 (Gazetteer of Maoshan) ( H Y  304) by Liu 

Dabin 劉 大 彬 （fl 1317-28).13

2. Daishi 倍 史 （History of Dai [laishan]) ( H Y  1460) by Zha Zhilong

查 志 隆 （fl. 1554- 86).i4 。

3. Xiyiie hiuashan 西 微 華 山  f志 (Gazetteer of I luashan, the 

western sacrcd peak) ( H Y  307) by W a n g  Chuyi 王 處 一 （d.u.).15

4. Nanyne xiaolu 南 徵 小 錄 （Short record of Nanyue) ( H Y  453) by Li 

Chongzhao 李 沖 昭 （ninth century).16

5. Kanjke ̂ ongshengji 南 獄 總 勝 集 （Record of the collected highlights 

of Nanyue) ( H Y  606) by Chen Tianfu 陳田夫 _17
6. Tiantai shan 天 台 山 志 （Gazetteer of Tiantai shan) (I IY 603), 

anonymous; compiled in 1367.1H

7. Siming dongtian dansban tuyongji 四 明 洞 天 丹 山 圈 妹 集 (Collection 

of poems on and descriptions of the Cavern-Heaven Siming and the 

Cinnabar Mountain) (I IY 605) by Zeng jian 曾 堅 (fl. 1360-70).19

8. Xiandu 仙 都 志 (Gazetteer of Xiandu [shan]) (iIY 602) by 

Chen Xingding 陳 性 定 （d.u.) and W u  Mingyi 吳 明 義 （d.u.).2"

9. ]inhua Chlsong shan $/?/ 金 華 赤 权 山 志 （Gazetteer for Chisong shan 

in Jinhua) ( H Y  601) by Ni Shouyue 悅 守 約 （fl. thirteenth century).21

10. Dadi dongtian ji 大 ;條 洞 天 記 （Records of the Cavern Heavens of 

Great Purity) ( H Y  781) by D e n g  M u  鄭 牧 (1247-1306).22

11. Wndang fudi ^ong l̂)en j i  武 當 福 地 總 眞 集 （Com prehensive 

collection of the truths concerning the blessed terrain of W u d a n g  

[shan]) ( H Y  960) by Liu Daoming 劉 道 明 (fl. 1290).23

As is clear from these lists, the Collected Highlights is the only mountain 

monograph included in both canons, although Tiantai shan is repre

sented by separate texts in cach. It is unclear w h y  the earlier rccord by 

X u  Iingfu, which is included in the taisho canon, was not also in

cluded in the since it, like the Collected I \{ghlightsy was written by

a Daoist author and provides a comprehensive account of Daoism at 

Tiantai shan. Perhaps the narrative style of X u  Lingfu5s Tiantai m o n o 

graph made it difficult to cxcisc Buddhist refcrcnces, as the Daoist edi

tors did for the Collected I Ughllghfs. Although parts of other texts, such as 

the Siitra in Forty-two Chapters or sections of the / \ea)1 Sutrâ  arc found in
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both canons, they were incorporated not as individual texts but as sec

tions within other sources-

What I a m  calling the “long” version of the Collected High lightŝ that in 

the Buddhist canon, is based on a copy of the manuscript held at the 

Naikaku bunko 内閣文庫  in Tokyo. That version of the text is divided 

into three fascicles (juan 卷) and has a preface added later by the Qing 

bibliophile Sun Xingyan 孫、星 衍 (1753-1818).24 The first section of the 

first /•/細  contains a preface by Z huo Sou 拙叟，which is dated one year 

later than Chen Tianfu，s preface. The fact that Chen's preface is dated 

1163 and yet entries found later in the text make reference to the Qian- 

dao reign (1165—73) of the Song dynasty suggests that additions were 

made at some later date.25 *1 licsc later emendations were probably 

added not long after the completion of the text, sincc they are found in 

the earliest Song version of the Collected Highlights, that in the Ulou cong-

4 « 麗屢叢書， 、 、
The rest of the first juan of the “long” Collected Highlights gives a short 

history of the mountain，followed by entries on all the main peaks and 

the grotto heavens and blessed terrains, as well as lists of geographical 

features (rivers, creeks, springs, and cliffs), cultural relics (altars and 

stupas), and textual references to ancient sages w h o  attained the way at 

Nanyue. 丁 he second juan contains separate entries on fourteen Daoist 

abbeys {guan 觀 )，five Daoist coutts (juan 院)，seven Daoist palaces 

{gong 宮)，and sixty-threc Buddhist monasteries (si 寺)• The second juan 

also contains a short section giving botanical information (lists of trees, 

plants, flowers, herbs, and pharmacological information), llic final juan 

contains biographical/hagiographic^l entries on approximately fifty- 

three eminent Nanyue hermits, Daoists, Buddhists, and other local cul- 

tic figures.

The “short” version of the Collected Highlights contained in the Daoist 

canon and Dao^angjiyao 道藏 輯 要 （Essentials of the Daoist canon) is 

an abridgment of the “long” version.27 The Dao^ang text, for example, 

contains twenty-eight entries on Daoist abbeys, courts, and palaces but 

no information on Buddhist monasteries. In fact, all Buddhist material 

has been excised from this edition. The severely edited version of the 

Collected Highlights presented in the Daoist canon stands in stark contrast 

to the Taisho text, which reflects the ecumenical intensions of the D a o 

ist author Chen Tianfu. Indeed, if one were to study Nanyue using only
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the Daov^ang version of this text or other material on this mountain pre

sented in the Daoist canon, one would have no clue that this place ever 

played a role in Chinese Buddhist history.

At first glance, the entries on Daoist sites found in both the Taisho 

and the Dao'^ang versions of this text seem identical, but further analysis 

reveals not only that were the explicitly Buddhist entries cut from the 

Dao^ang version but also that negative comments on the Daoists were 

removed. I sav more about this below, but that evidence reveals h o wv *
the texts for a particular site frame our perception of that place, a reali

sation that should give us pause when consulting sources for other reli

gious sites in China. A n  analysis of the two versions of the Collected 

Highlights p r o v i d e s  a particularly g o o d  e x a m p l e  o f  h o w  a selective 

m emory of a site’s history can become enshrined in texts. Every vision 

of the Chinese landscape is a division of that landscape—— to modify a 

well-known statement by Pierre Bourdieu—— causing some of its ele

ments to become intentionally hidden beyond our purview.28

That Chen Tianfu's Collected Highlights was inclusive of Daoist and 

Buddhist material in its earlier incarnation is evident from Chen，s pref

ace. Chen evaluated and combined separate Buddhist and Daoist rec

ords of Nanyue in order to account for both traditions fully. Chen also 

wrote that he roamed the peaks and valleys of Nanyue in order to col

lect the internal teachings {neijiao 内敎)，extant transcendent texts, and 

other old records. Chen’s goal was to cover Nanyue，s religious history 

from the time of the ancient Three August Sovereigns {sanhuang 三皇） 

up to the Song dynasty. In covering that time span, he tried to include 

records on everyone w h o  had attained the W a y  and become a tran

scendent or an immortal at Nanyue. H e  also dedicated his work to de

tailing the history of the Daoist abbeys and Buddhist temples on the 

mountain.

The impressive array of sources used to compile the “long” Collected 

Highlights, many no longer extant, makes it a valuable repository of quo

tations from lost texts. Surviving fragments of these works have proved 

to be essential sources for tracing Nanvue’s religious history and for es

tablishing the chronological development of the mountain’s historical 

layers based on the relative dates of those sources. Despite the publica

tion of a number of helpful resources that collate surviving fragments 

of “lost” sources, they are often an overlooked resource in the study of
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Chinese religions.29 The Collected Highlights and many of the early geo

graphical encyclopedias with entries on Nanyue，such as the Yiwen kiju 

藝 文 類 聚 (Collection of literature arranged by category), includc cita

tions from texts like the Xhmg^bong ji 湘 中 記 （Record of the Xiang 

[River] region) and the Jing^houji 别 州 記 （Record of Jingzhou).30 The 

K̂ianĝ lmn̂ jl̂  originally in three j m n，was compiled in the Jin dynasty by 

Luo H a n  羅 含 (fl. 369), from Guiyang (due south of m o d e m  Heng- 

yang).M The phrase “Xiangzhong” refers to what is n o w  Hunan, 

through which flows the Xiang River. This text was lost at an early date, 

but later sources like the Shuofu 説豸P (The domain of texts), Hew Tang 

dili shuchao 漢 唐 地 理 書 鈔 （Tmnscriptions of geographic books from 

the H a n  and Tang dynasties), and the Lm'han jingshe congsbu 廬山精舍  

叢書 describe its sections, summarize its contents, and compile sur\riv- 

ing citations. It is clear from the fragments of this work surviving in 

other sources that it focused on four categories: mountains, rivers, 

products, and historical traces. A  number of different works compiled 

during the Six Dynasties period were entitled ]inĝ })ou ji. The best 

known is that by Cheng Hongzhi 盛 弘 之 (d.u.). His three /̂/嫌  work, 

which is listed in the Suishu uJingji zhi,” records information about ge

ography, natural resources, ancient traces, and mythology. The Xkwg- 

ĥongji and the jingzhou ji were not, however, obscure local geographies. 

Rather, to judge from the comments about them in the Shitong 史通 

(Generalities on history), by Liu Zhiji 劉 知 幾 (661—721), they were con

sidered, along with the Wuayang guo 華 陽 國 志 （Record of the land 

of Huayang), to be exemplary local geographical works.32

Ghen，s citations from other extant texts tell a rather different but 

equally important story. The Collected I ligbligbts includes regular citations 

from a variety of Daoist texts, such as D u  Guangting’s Wangshi shenxian 

咖 an 王 氏 神 仙 傳 （Biographies of the immortals of the W a n g  family), 

the HuaNgdi nehjman 黄 帝 内 傳 （The inner story of the Yellow E m 

peror),33 and Widifig jing 五 靈 經 (Scripture of the five numinous [spir

its]),34 but there is a noticeable paucitv of citations from Buddhist texts. 

It is apparent that Chen Tianfu had at his disposal a number of n o w  rare, 

or even lost, Daoist sources. This makes the “long” version of the Col

lected Highlights preserved in the Buddhist canon a better resource for 

studying Nanyue^ Daoist history than the “short” Collected Highlights in 

the Dao^ang.
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The mountain monographs for Nanyue and for Tiantai shan, both 

of which were compiled by Daoist authors, raise significant issues re

garding their canonical status within Buddhism. As noted above, the 

modern Taisho canon contains seven mountain monographs. Although 

the mountains thnt are the subjects of those monographs played impor

tant roles in Chinese Buddhist history，the inclusion of those m o n o 

graphs in the canon is a recent phenomena that may tell us more about 

the compilers of the Taisho canon than it does about the tests and 

mountains under consideration. As I was searching for different ver

sions of the Collected Highlights in earlier versions of the Buddhist canon,

I discovered that none of the mountain monographs in the present Tai

sho canon could be found in any Buddhist canon prior to the Dai Nip

pon -̂ okyo 大 日本 續 藏 經 (published 1905—12) and Taisho shinshti 

Dai^akyo (published 1924—34).35 Given the relatively early date of many 

of the mountain monographs, one wonders wh y  they were excluded 

from the Buddhist canon until modern times. This situation seems to 

reflect the shifting religious and historical priorities of the compilers of 

the Taisho canon. In short, the Collected Highlights circulated for much of 

its existence as a geographic work (thus its inclusion in the Song dy- 

n;isty U/ou congshii) and was ultimately pulled into the Taisho canon—  

along with the rccorcls of other famous mountains—— in rhc past century. 

The reason for the canonization of the mountain monographs appears 

to have been because those sites were conncctcd with venerable B u d 

dhist figures and traditions that had become important within Japanese 

Buddhist history (especially those of the Tendai 天台 tmdition) or be' 

cause the mountains were the destinations of Japanese Buddhist travel

ers ro China)6

Despite the presence of the Collected I Ugh lights in the Buddhist and 

Daoist canons, it has been almost entirely ignored by scholars of both 

Buddhism and Daoism (unlike other mountains with records in those 

canons such as Lushan, Tiantai shan, and Wutai shan). Apparently 

scholars h a v e  n o t  k n o w n  quite w h a t  T o  d o  w i t h  t h e  Collected Highlights o r  

h o w  to classify it. As w e  have just seen, the C o h e d  Highlights is as 

muc h a Daoist as a Buddhist text. Indeed, it might best be categorized 

as a Buddho-Daoist text. Perhaps neglect is the fate of a work that does 

not fit neatly into the traditionally demarcated categories of Chinese re

ligion thnt dominate m o d e m  sc\io\arship. Th e  unease and confusion
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surrounding this work can be sensed in the writings of those scholars 

w h o  have occasionally mentioned it in surveys of Buddhist literature. 

The explicitly nonsectarian nature of the Collected Highlights appears, for 

example, to have been problematic for Jan Yiin-hua, who, in his notes 

on Song Buddhist geographical sources, concluded that the Song geo

graphical monographs like those on Lushan, Nanyue，and Wutai were 

sectarian in nature.37 Jan was able to expatiate on the sectarian hue of 

the works on Lushan (Pure Latid) and Wutai (Huayen), he did not 

elaborate on the sectarian character of Nanyue, nor did he attempt to 

correlate a particular Buddhist school with the Collected Highlights. Given 

the inclusive nature of the Collected Highlights~ a n d  the religious history 

o f  th e  site laid o u t  in full in s u b s e q u e n t  c h a p t e r s— that w o u l d  h a v e  

quite simply been impossible.

The Physical l^andscape

Moving from an analysis of the texts about the mountain to the represen

tations of the mountain’s physical topography in texts, w e  can begin to 

introduce in somewhat more detail the site that is to be the focus of the 

remainder of this book. Nanyue (also known as Hengshan 衡山）is lo

cated in central Hunan province, an area variously known as C h u  楚， 

Jingzhou 别州 ， and Jiangnan xidao 江 南 西 道 （see M a p  4). The Nanyue 

region has often been referred to as the Xiao Xiang 蕭鋒目 region, after 

the names of two major local rivers. The region was known as m u c h  for 

its associations with the laments of exiles and its political volatility as it 

was for its natural beauty and association in Buddhist and Daoist sources 

as a particularly efficacious site for engaging in religious practices.

Nanyue is often described as a single mountain, but, like many other 

sacred mountains in China, its sacred purlieu extends far beyond a single 

peak and comprises a large mountain range traditionally said to contain 

seventy-two peaks. That geological feature is mirrored in the architecture 

of the Nanyue Temple (Nam^uc miao 南歡廟 )，situated at the base of 

the mountain, which has seventy-two columns, each purported to be 

seventy-two feet high. VJ Nanyue is, therefore, a range of mountains run

ning parallel with the Xiang River 湘河 and extending up to its northern

most pe^k near modern Changsha. The ]inĝ })ouji, for example, notes: 

“O n  the west bank of Changsha there is Lushan 麓 山 ， which is



98 Imagining Nanyue

\t-ip 4 I .ocation ot the Southern Sacrcxl l V；tk

(SOL Hf'.i-.： H i r m  I hsu)ri.,\l (.US, Version 2.(1”)

considered to be the feet of Hengshan. It is also known as Linglu Peak 

靈麓峰  and is countcd a mong the seventy-two peaks of the 丨Southern] 

Sacred Peak,”4" X u  Lingqi, an eminent fifth-century Daoist, described 

the Nanyue range in terms of a body laid out over the ktidscapc: the 

feet were considered to be in the north at Yuclu Peak 獄麓峰  and the 

head in the south at I luiyan Peak 回雁峰 .41 Another source, clearly 

drawing on earlier mvths, describes the Nanyue range as part of a m u c h  

larger body, saying it is considered to be the left arm of the mythical 

figure Pangu ‘嶽者盤古左臂•42
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A m o n g  N a nyue’s seventy-two peaks, five were traditionally desig

nated the major peaks. They are set off as a distinct set at the beginning 

of the Collected Highlights in a section entitled “The  N u m i n o u s  Traces of 

the Five Peaks'5 (“Wu f e n g  lingji” 五 %  靈路 ) Th e  five main peaks are 

Zhurong feng 祝融荃，Zigai feng 紫蓋黎，Yu n m i  feng 雲密黎，Shilin 

feng 石廩 $■，and Tianzhu feng 天柱審 .44 Th e  Collected Highlights notes 

that “in addition to these five peaks there are sixty-seven other peaks. Al

though their numinous traces are less than those of the five peaks, there 

are still so m e  things worth paying attention to. All [of these] are assis

tants to the five peaks.，，45 T h e  highest peak in the Nanyue range is 

Zhurong feng, which is 1,290 meters above sea level (see Fig. 7),

T h e  entry for each peak in the Collected Highlights notes its main fea

tures, historical importance, and efficacious natural elements. X u  

L i n g q i’s fifth-century Nanyue j i  p r o v i d e s  th e  f o l l o w i n g  g e n e r a l  picture o f  

the natural features of the site: “This mountain’s area encompasses 800 

//，46 it is 4,010 ^ban^1 high, has seventy-two peaks, ten caverns, fifteen 

cliffs, thirty-eight springs, twenty-five streams, nine ponds, nine 

swamps, and nine wells.48 T o  the southeast it descends to [abuts] the 

Xiang River. Looked at from afar, it resembles an army of clouds.1,49

In these sources there is a surprising paucity of rhetorical flourishes 

aimed at propping up the heights of N a n y u e，s peaks. Rather, both the 

Collected Highlights and other sources such as the Shori Record give the 

impression that the heights of the peaks are not what is significant in 

the constitution of the sacrality of this mountain. Attention is instead 

directed at what is in the site. That is to say, these texts emphasize that 

Nanyue is a potent site with rare and valuable herbs, plants, trees, and 

other pharmaceuticals. A  practitioner w h o  can find these and ingest 

them will immediately ascend as an transcendent.

B y  merely focusing on the land (including its inner wonders), \vc 

may, however, be omitting an important facct of N a n y u e’s sacred na

ture. T o  us, it m a y  seem natural to begin the discussion of Nanyue with 

its main topographical features, yet that approach runs counter to the 

practice of Chinese sources. T h e  perspective of those sources is of 

someone looking up rather than d o w n  or in. In an earlier attempt to 

counteract a tendency toward ahistorical and ungrounded approaches 

to the study of sacred geography, with their focus 011 describing the in

herent numinous power of mountains, I wrote of the need for historians
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)-ig. 7 The ccntral pcak^ o f the Southern Sacrcd IVak 

A /h u ro n ^  fcng 祝 融 $• 丨.： '['ian/hu fcng； 天 拄 荃
H /igai fcng 紫 蓋 荃  丨‘' /lu-nxiu fcng 幹 宿 萘
(I Ytmmi fcag 雲 密 蓁  Ci Nanyue Temple 南 徵 顧
D Siiilin fcng 石 廩 參  11〗 .ianhua feng 蓮 花 秦

of religion to concentrate on what is on the ground under their feet.30 

In making that point I discussed an early Greek myth about Thales (ca. 

624—546 b c e ), w h o ,  w h i l e  c o n t e m p l a t i n g  the stars h i g h  a b o v e ,  fell into a 

well. A  Thracian slave w o m a n  reprimanded Thales for having his head 

in the sky and not observing what was directly under his o w n  feet. T o  

the Greeks this story exhibited the dilemma of a theorist w h o  had lost 

his ground.51 After spending more time reading other monographs on 

Chinese sacred mountains, however, it became clear that merely keep

ing to the ground had the potential of missing an important element in
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Chinese conceptions of sacred space. Indeed, although I still hold to 

the important perspective that, as Michcl cle Certcau has put it, “history 

begins at ground level, with footsteps,” it is equally important to po n 

der the skies above, even if this does m e a n  falling into a few wells along 

the way. Tlie errors of m y  earlier method were forcefully impressed 

upon m e  w h e n  I opened th e  Nanyue 办  for t h e  first t i m e  a n d  in t h e  first 

pages came across a m a p  of the sky above Nanyue. W h e n  reading that 

source in conjunction with a variety of other material, I realized that 

depletions of Nanyue begin by situating the site in relation to the stars 

above. Situating a site in relation to significant astronomical locations 

has a long history in China, and establishing celestial and terrestrial cor

respondences is a c o m m o n  feature of texts describing Chinese sacred 

geography.32 T h e  text proper of m a n y  gazetteers, for example, begins 

with an "Astronomical Geographv,? (“Xingye” 星野 ) or ̂ Astronomical 

Divisions”（“Xingdu” 星度）section.

Explicit correlations were drawn between the terrestrial landscape of 

Nannie and the celestial realm locatcd above its peaks. T he n a m e  

Hengshan itself, for example, is explained as deriving from the lunar 

mansion situated above the mountain. Sources emphasise that one of 

the twenty-eight lunar mansions {xiu 宿)，na m e d  Z h e n  車 is located di

rectly above Nanyue. 丁he preface to the Nanyue shlbagaoseng ̂ Iman  ̂like 

many other sources cited in the ^Astronomical Divisions” chapter of 

the Kanyue says: “O f  the twenty-eight lunar mansions [in the sky] 

above, the brilliances of Yi 翼 [wings] and Z hen fly above [Heng

shan].,,S3 Yi Jind Zhen, the twenty-seventh and twenty-eighth lunar 

mansions, are appropriately situated within the division of the sky lo

cated above Nannie, which is referred to as the Southern Palace (Nan- 

gong 南宮)，a celestial feature also k n o w n  as the Vermilion Bird (Zhu- 

quc 朱 雀 ）._vf Explicit correlations arc also drawn between celestial 

features and specific sites on the land. A n  cntn* for a “Lunar Mansion 

Zhen Peak” (Zhcnxiu fcng 幹宿峰）in the Coilecied / \i2))Ugl)ts gives the 

precise terrestrial location (near Zhurong Peak) corresponding to that 

lunar mansion.55 I;urrhermorc% since Nanyue was dircctly below the 

Vermilion Bird division of the sky, it is not surprising to find chat the 

entry for Zhurong Peak in the Collected Highlights says that peak is 

shaped just like the head of the Vermilion Bird 祝融頂形似朱雀頭 .56 

The Vermilion Bird, as Schafer has shown, bccame a potent imperial
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symbol of the south and was specifically identified with Hengshan/ 

Nanyue.

The red bird for which the sacred gates of Chang-an were named was a primitive 

image, an auspicious sign of divine blessing on the m a n  or country to w h o m  it 

appeared. The Chinese dynastic histories are full of solemn reports of red spar

rows, red swallows，red crows, and other birds pigmented with the color of the 

ancient gods. Usually these notices are accompanied by official glosses interpret

ing the happy auguries. The Vermilion Bird, in whatever particular shape, was a 

divine messenger earning red-inked messages to human paragons——holy m e n  

and rulers of exceptional merit and power. . . . “The \Termilion sparrow is the 

germ of fire，，’ said an ancient Daoist tract. .. , Looking at holy Heng Mountain, 

the residence of the First Smith, the poet [Liu Yuxi] imagined “its summit swept 

by the pinions of the \'ermilion Bird.”57

Th e  connections between Nanyue and the Vermilion Bird are dear, 

but h o w  do the names for the lunar mansions Yi and Z h e n  relate to 

Heng? T he term Zhen, which refers to a “horizontal” chariot cross

board, is related to the adjectival form of the term hengy which in its 

verbal form means to “weigh” or “balance.” Myths claim that Yandi 

炎帝，the Flaming Thearch, was “holding the bar and reigning over the 

s u m m e r  season, and Hengshan was considered to be the mountain 

which ‘weighs and balances all the objects of the world.，，，58 Li Chi also 

mentions that other scholars have held that the n a m e  “I leng” refers to 

the physical meaning of the range running from cast to west.59 This is 

an interesting suggestion since the Nanyue range runs along the Xiang 

River on a north'south axis. Doe s  this m e a n  that the imagined repre

sentation of a site could trump its physical setting in the landscape? It 

seems so since, as w e  will see shortly, there are other representations of 

the Nanyue range that depict it as a great southern wall—— running from 

east to west— that delineates and protects the southern portion of the 

imperium.

The Mythical landscape

T h e  sacrality of a particular place can be constituted in any n u m b e r  of 

ways, but one c o m m o n  feature is that the site is imbued with a suitable 

antiquity through stories about ancient deities or cultural heroes (IJn- 

coln slept here). T he previous chap ter demonstrated that Nanyue
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m o v e d  around to a n u m b e r  of different sites in China; in this chapter, I 

stay in one place to investigate h o w  a variety of myths and legends were 

imported to Nanyue and assess h o w  certain deities and cultural heroes 

were m a p p e d  onto N ; m y u e，s physical and historical terrain. A n  imag

ined past was instituted at Nanyue through a process that might be 

called a “mythologizing of space” or tcspatializing of mythology.”6"

This process is clearly discemable in the first juan of the Collected 

Highlightŝ  where fictional narratives are m a p p e d  onto Nanyue, not by 

means of the invention or adoption of stories applied willy-nilly to the 

site, but through what might be called an “appropriative mythic his- 

tory，，occasioned by the opportunistic use of the fundamental ambiva

lence of Chinese place-names.61 T h e  complexity of Chinese place- 

names opened a w i n d o w  for making such connections between myth 

and precise geographic locations. O n c e  a correlation between a deity or 

saint and specific sites had been established— sometimes based on an 

extremely tenuous connection—— all the other history associated with 

that figure could be appropriated and m a p p e d  onto the site.62

Passages on mythic figures in the Collected I iighlights force us to grap

ple with the problematic issue of place-names and h o w  places-rvames 

found in mythical narratives were freely associated with Nanyue. T he 

study of myth and the place-namcs they contain is not a well-developed 

field, and Deborah Porter has proposed, in her study of the hlutian^ 

^huan f爹天子傳（Travels of Prince Mu), that “m a n y  of the place-names 

in the text should be read as having mythical referents rather than geo

graphical ones,，，6、This is an important insight, but where m y  analysis 

differs is in its interest in h o w  mythological place-names came to be re

lated to actual sites early in Chinese history. That is to say, situating 

Chinese mythology with geographical precision is not just an error of 

modern scholars, as Porter implies, but was also a c o m m o n  practice 

in early Chinese sources that were interested in outfitting a site——  

whenever possible~with significant mythical and historical events or 

stories. In considering the litemry imaginings of the city of Jinling 金陵 

( m o d e m  Nanjing) over time, Stephen O w e n  has commented:

In the sequence of poems on the city, vve discover an inescapable truth: before 

the age of photographs and film, with their o w n  stylized images, a place was 

known, remembered, and made memorable primarily through texts. These
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texts did not bring about the events that belonged to a place (there is no claim 

chat classical poetry caused the Taiping Rebellion, though texts did play a role); 

but old texts often overwhelmed and assimilated events once those events had 

passed. Though different kinds of texts may compete to be the “true” history 

of a place, a place’s history is constituted of texts and not dircctly of events. 

7lie vagaries, capricious choices, and powerful iinngcs in texts are the past for 
later ages. Courageous deaths, hcroic acts, and memorable scenes have often 

been utterly forgotten. At the same time, minor, dubious, and even fictitious 

events have, through strong texts, become a real past, which historians labor in 

vain to undo/'4

O w e n  goes on to point out that Su Shi 蘇幸式(1037—iioi) composed his 

famous song recalling the great river battle at R ed Cliff at the wrong 

R ed Cliff; but so long as he believed the place to be R e d  Cliff, his error 

is insignificant. I agree with O w e n  and would simply like to amplify his 

perceptive c o m ments by proposing that not only did certain sites be

c o m e  associated with events that did not transpire there (or could not 

have transpired there because they were myths), but the n e w  sites asso

ciated with those events came to be treated as if the events had taken 

place there. That is to say, the wrong R e d  Cliff in Su Shi’s p o e m  might 

actually bccome the Red Cliff. Texts created not only real past histories 

b u t  also re a l places tied to t h o s e  histories.

A  section of the Collected I Yighlights entitled “X u  lidai diwang zhenxian 

shoudao” 钦 歷 代 帝 王 眞 仙 受 道 （Emperors, pcrfcctcd, and transcen

dents w h o  attained the W  ay throughout the generations) contains a 

n u mber of fascinating examples of h o w  the vagueness of early Chinese 

sources could be exploited and used by later historians. T h e  main fig

ures in that section are the sage-rulcrs Shun 辞 and Y u  禹 (as well as 

Laozi in a variety of different guises; see Chapter 4). H o w ,  I would like 

to ask here, were these sage-rulers ot the golden age of Chinese antic]- 

uitv situated at Nanvuc? Although the stories m  the (j)Heded f {(ghlî hts 

are the most elaborate versions to be tound, it was not the only text in 

which connections between Shun and Y u  and Nanyue were established. 

The Collected I \ighl(gh!s serves to bring together a number ot mythical 

strands to present a well-woven story. Yet, that weaving proceeded 

in layers, and by the time the Collected Highlights was compiled, those 

mythic strands were impossible to untangle/'5
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The Sagely Traces o f Shun

Fifth-century c e  local geographical works, such as the X ja n g q p o n g ji, 

mention that temples dedicated to Shun (Shun miao 舜廟 ) could be 

found at both Nanyue (Hengshan) and Jiuyi shan 九 疑 山 （Nine 

Doubts Mountain) and that “the prefect and other officials often dis

patch official envoys to pay respccts and offer worship. Therefore, one 

often hears the sound of music and song.”w> T h e  mention of jiuyi shan, 

located in southern Hunan, is understandable since a mountain of that 

n a m e  was long identified as the place where Shun died and was buried 

w h i l e  o n  a royal i n s p e c t i o n  t o u r  o f  t h e  s o u t h e r n  r e a c h e s  o f  the realm. 

Early sources related that Shun died in the remote “wilds of C a n g w u” 

and was buried on Jiuyi shan.67 Subsequently a Shun Temple was built 

o n  th e  s o u t h e r n  side o f  t h e  m o u n t a i n ;  in f r ont o f  it w a s  a s t o n e  inscrip

tion that b y  the sixth c e n t u r y  c e  w a s  a l r eady s o  w o r n  as to b e  illegible.68

T h e  Collected Highlights situates m a n y  of Shunts activities at Nanyue, 

where he is said to have stopped during his ritual progress around the 

realm to venerate the Flaming Tliearch (Yandi)，or Zhurong 祝融.仍 

Other stories (discussed in Chapter 4) have Shun receiving texts from 

Laozi and procuring certain medicines at Nanyue before going to Jiuyi 

shan, where—— in that telling of the story—— he does not die (as in other 

mythological accounts) but achieves corpse-liberation (shijk 尸 角羊）■ 

Shun’s posthumous m e m o r y  was kept alive at Nanyue through the ef

forts of his successor Yu, w h o  built the Qingleng Palace (Qingleng 

gong 清冷宮）in his honor.70 Y u ’s construction of a shrine for Shun 

was overshadowed in local history w h e n  connections were formed be

tween Y u ’s heroic water-controlling adventures and Nanyue through 

the discovery of a stele claimed to have been left on the mountain by 

Y u  himself.

Y u  ys Flood Control and the Controversial Y // Stele

Y u ’s connection to Nanyue is usually traced to the “Yu g o n g” chapter 

of the Shangshu. That text says that Y u  stopped at Nanyue during his 

water-controlling project.71 Z h a o  Y e，s 趙哮  chunqiu 吳越春秋

(The annals of W u  and Yue), which dates to the Eastern Han, also 

localizes Y u ’s activities at Nanyue. That text says that, after being
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unsuccessful in quelling the floodwatcrs, Y u  ascended Hengshan and 

bled a white horse in sacrifice. H e  then had a dream in which a boy in 

red embroidered clothes told him that if he wanted to get his mountain 

books {shanshu 山書）that he should fast at Huangdi，s sacred peak. Y u  

then retreated, fasted for three days, ascended W a n w e i  shan 宛委山， 

and found gold tablets with jade script, which he used to quell the 

floodwaters.72 Nany u c，therefore, figures as a key site connected with 

Y us  successful vvater-control project. By  the Jin dynasty, Y u ’s alleged 

connection to I lengshan in I lunan had taken on a life of its own. N o t  

only was Y u  conncctcd with the site, but more details were furnished 

and the narrative of his association with that mountain was built up 

layer by layer. In the Collected Highlightŝ  for instance, the story of Y u  re

ceiving the transmission of the gold tablets with jade script is situated at 

the prccise peak on Nanyue n a m e d  Jinjian feng 金 簡 峰 (Gold Slips 

Peak).73 Later sources also claim that, in addition to obtaining the tab

lets necessary to quell the flood while at Nanyue, Y u  left behind an in

scription on the mountain. This inscription becamc the object of m u c h  

historical interest, debate, and eventually charges of forgery.

T h e  cpigraphical section of the Nanyue \hi includes the transcription 

of the stele n o w  c o m m o n l y  referred to as the Y u  Stele (Yu bei 禹碑 ), 

written in a bizarre and unintelligible script (see Fig. 8). T h e  stele has 

had an equally bizarre history of loss and rediscovery. T h e  earliest ref

erences to a Y u  stele at Nanyue are found in lost sources cited in later 

geographical collections. A  passage from the Xiang^hongji (fifth cen- 

tury)，a n o n e x t a n t  text cited in t h e  Taipingyu la n ^ says that t h e  jade slips 

Y u  used to control the massive floodwaters could be found at Nanyue 

along with a Y u  Spirit stele, which that was located on top of Goulou 

Peak 山句A婁秦.74 W a n g  M o ，s 王 誤 {jlnshi 1778) Hantang dill shuchaô  tran

scribes a passage from the Liu Song dynasty Daoist X u  Lingqi’s He^g- 

shan ji 衡山 1己（fifth century) (although W a n g  mistakenly called it the 

Nanyue ji\ which is cited in numerous other sources. T h e  text implies 

that X u  Lingqi actually saw an inscription: “Y u n m i  Peak has a Y u  

watcr-controlling stele (Yu zhishui bei 矣治水碑 ).All the characters 

look like tadpoles. Below the stele is a stone altar encircled by flowing 

water.”75 B v  the fifth ccntury，Nanyue had been identified as at least 

one location associated with Y u s  watcr-controlling project，but there
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were conflicting reports about where the alleged inscription—— with its 

distinctive tadpole script [kedou iven 绰(■虫牛文)一 was located. T h e  three 

sites most c o m m o n l y  mentioned arc Goulou Peak, Y u n m i  Peak, and 

Tianzhu Peak.

There are a n u mber of references to the location of Y u ，s inscription 

at Nanyue in the writings of T ang dynasty poets w h o  traveled to 

Nanyue. T h e  best k n o w n  is H a n  Y u ’s p o e m  entitled “Goulou shan，，山句 

山婁山，which describes h o w  H a n  Y u  set off to Nanyue in order to sec 

the Y u  stele for himself.

Oil the summit of Goulou Mountain 

is the stele of the divine Yu, 

emerald characters in red marble, 

marvelously shaped: 

tadpoles beading their bodies, 

leeks spread upside down, 

simurghs soaring, phoenixes resting, 

tigers and dragons contending.

So grave was the text, so hidden its form, 

even the spirits espied it not;



xo8 Imagining Nanyue

yet once a Daoist ascended alone 

and saw it by chance.

I came sighing in admiration

tears swelling into ripples,

looking, searching, seeking everywhere

for the place it might be—

in thick forests of green trees

gibbons wail.76

This evocadvc description of the Y u  Stele ngrees with X u  Lingcji’s ear

lier description—— and seems to even allude to X u  Lingqi’s (the Daoist 

mentioned in the poem) chance sighting of the stele— but this p o e m  

merely represents H a n  Y u ’s preconceived notions about the stele since 

he never actually located the inscription on Goulou Peak. T h e  exacti

tude of H a n  Y u ’s image of the Y u  Stele allows us to infer that precisc 

images of this elusive stele circulated widely. H a n  Yu's contemporary 

Liu Yuxi also alluded to the presence of a Y u  inscription at Nanyue, 

and his description of the esoteric script resonates well with H a n  Y u ’s 

poem: ‘‘I have heard that on the top of Zhurong Peak there was an in

scription by Yu. A n  old stone of beautiful reddish jade. A  secret script 

in the shapes of dragons and tigers.，’77 In addition to these famous 

1'ang dynasty poctic refcrcnccs to an unseen Y u  inscription locatcd at 
Nanyue, a modern gazetteer for Nanyue includes an account of a cer

tain Ta n g  m o n k  n a m e d  Y o n g  T a n  永曇，allegedly a disciplc of the fa

m o u s  Tan g  Chan Buddhist m o n k  Shitou Xiqian 石頭希遷 (700—790), 

w h o  spotted a fiery light shooting up to the sky from Goulou Peak, 

which turned the entire mountain red. W h e n  the light subsided, Y o n g  

asccndcd the peak and found a stone grotto. O n  the wall inside the 

cavern was an inscription with unintelligible characters that looked like 

tadpoles {kedou shu 料+虫+ 書)，which he surmised must be the Y u  Stele 

he had heard about.

These accounts arc followed in subsequent dynasties by a variety of 

stories and legends of encounters with the inscription. T h e  Collected 

Highlightŝ  for e x a m p l e ,  relates a story a b o u t  a f i r e w o o d  collector w h o  

came across a large stone with what looked like two entwined horn

less (young?) dragons on its face. T h e  stone emitted a flash of light 

so bright that he could no longer look directly at it, and so he fled. N o  

one, this passage claims, has seen the inscriptions since then.79 Despite
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the final claim, from the Jin dynasty through the Qing dynasty a n u m 

ber of reports circulated about those w h o  searched for (but rarely 

found) the Y u  Stele. Other records tell of those w h o  allegedly found 

and m a d e  copies of the inscription.

O n e  of the more interesting accounts of the Y u  Stele is found in 

the Southern Song 1 ̂ouhuan jimn 游 官 紀 聞 （Anecdotes of an officiars 

life), a travel record of the provincial official Z h a n g  Shinan 張世南  

(fl. 1230).811 Z h a n g  recounted the story of a m a n  from Shu (Sichuan) 

n a m e d  H e  Zhi 何致，w h o  traveled to Nanyue in 1212.81 U p o n  his arrival, 

he was led by a woodcutter to a spot near Y u n m i  Peak, where the Y u  

Stele inscription was covered in vegetation. After uncovering the stele, 

he m a d e  two rubbings of it, but due to inconsistencies in the ink and 

the depth of the inscription the copies were largely blurred. Later, he 

collected information from other sources to complete the text and 

carved a reproduction of it on a large stone, which was subsequently set 

up behind the Yuelu A c a d e m y  (Yuelu shuyuan 獄麓書院 ).82 Whatever 

the precise nature of H e  Zhi，s transcription, his inscription was lost un

til the M i n g  dynasty, w h e n  it was found and transcribed. James Legge 

reported that during the Zhengde reign period (1501—21) a provincial of

ficial in H u n a n  n a m e d  Z h ang Jiwen 張季文  found H e  Zhi，s inscrip

tion, which he copied and disseminatcd.H3 Other reports claim that dur

ing a renovation of the Yuelu A c a d e m y  in 1533 the prefect of Changsha 

Pan Yi 潘 蕴 {jinsbi 1521) found H e  Zlii’s inscription in som e  overgrown 

brush, copied it, and disseminated it. Indeed, Pan Yi，s transcription and 

the report of its discovery were printed in the Gazetteer of Changsha Pre

fecture (Changshafu^n 長沙府志）published in 1534.84 Thereafter the text 

spread rather quickly throughout China, and during the M i n g  and Qing 

dynasties no fewer that nineteen different sites claimed to have a Y u  

Stele inscription (Yu bei 為碑）of their own.85 N o n e  of those w h o  

mad e  these discoveries, however, tried to interpret the unintelligible 

characters on the stele.

By  the mid- to late sixteenth century, at least three scholars and anti

quarians, namely Shen Yi 沈 盜 (fl. 1530s), Y a n g  Shen 楊 慎 (1488—1559), 

and Y ang Shiqiao 4易8寺喬 (1531—1609), transcribed the stele into legible 

script.86 Their transcriptions had discrepancies, and w e  do not k n o w  

which version of the Y u  Stele they had access to. W e  do, however, have 

an account of h o w  Shen Yi came to understand the script of the stele.



i i o Imagining Nanyue

Shen Yi, w c  arc told, was able to decipher the stele only because of a 

dream revelation.87 It should c o m e  as little surprise to find that later in

terpreters of this divinely inspired transcription labeled it a forgery.

In recent times, the Y u  Stele inscription became fodder for a sino

logical controversv that raged during the mid~ninctecnth and early 

twentieth century in Europe and China, engaging the minds of James 

Lcggc，G u  Jicgang, and L u  Xun. M u c h  of that scholarly dispute—— as it 

played out in European languages—— is chronicled in James Legge's 

“Prolegomena” to his translation of the ShujingP' In that extended note, 

Le媒e introduced the theory of a scholar of Arabic and Egyptian his

tory n a m e d  Baron Bunsen, w h o  was also the Prussian ambassador to 

London. Bunsen had based his arguments in support of the antiquity of 

the “Yu g o n g” chapter of the Shujing on the existence of an ancient 

stone with an inscription found on Nanyue.

W e  have Y u’s own unquestionably genuine account of the labor employed 

upon the great work bv which he saved the country in the inundation. After 

the Egyptian monuments there is no extant coiitcmporarv testimony more au

thentic, and none so old as the modest and noble inscription of the extraorcli- 

nary man. It is true that it has n ow become illegible, but a copy was made of it 

about 1200 in the time of the Sung, which has been presented in the high 

school of Si-an-fu, and in the imperial archives at Pekin. Hager has given a 

tracing of it. Only those w ho are unacquainted with the subject can entertain 

any doubt as to its originality.89

Leggc was not persuaded bv Baron Bunsen’s argument and had little 

patience for the loose historical connections drawn by that interloper 

into sinology. Leggc dismissed Bunsen’s theory with the terse c o m 

ment: "Perhaps, if the learned writer had m a d e  himself more fully 

acquainted with the history of this tablet, he would have expressed 

himself as strongly against its genuineness.”9" Leggc was particularly 

forceful in his rejection of evidence suggesting that the Y u  Stclc had 

been on Nanyue since at least the Eastern I Ian dynasty. Yet, Legge’s 

grounds for rcjccting that account—— like those in the Wuyue chunqlû  the 

Tang accounts, and the report of H e  Zhi—— were that all the spurious 

reports about the stele were in s ome way connectcd with Daoists or 

found in Daoist texts. The Wuyue chunqtû  for example, was a text that 

“abounds with ridiculous stories . . . w e  can put little crcdit in anything
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which it r e l a tes.In dismissing the version that H e  Zhi evidently 

found, had copied, and set up in a Daoist abbey, Lcggc wrote: “A  

Taouist brain first conceived the idea of the monument, and TaouLst 

hands afterwards fashioned it. A n  ordinary forger would have left gaps 

in the inscription to tell their o w n  tale of its ancient date; but it was 

supposed that posterity would believe that this spirit-like thing had bid 

defiance to the gnawing tooth and effacing fingers of time.”92

Despite Lcgge5s low opinions of the Y u  Stele inscription and the 

rubbings of it that were in circulation—— connected as they were in his 

mind with untrustworthy D a o i s t s B a r o n  Bunsen was not the only one 

to accept the antiquity of the stone inscription at Nanyue. T h e  contem- 

porary scholar Cao jinyan5s 曹錦炎  research, which is repeated nearly 

verbatim in the Naqyue spawned interest in (and arguments about) 

the Y u  Stele that continue today.93 Although these n e w  reports do not 

resolve the conflict over the antiquity of the Y u  stele, they do provide 

insight into the active life that interpretations of the stele have had 

from the Song through the M i n g  and Qing dynasties.

O f  the nineteen Y u  inscriptions that appeared in the Ming and Qing 

dynasties, four were reported to be within the Nanyue area. T w o  of the 

inscriptions were those at Goulou Peak and the Yuclu A c a d e m y  and 

the other t w o  were at the Stone D r u m  A c a d e m y  (Shigu shuvoian 石鼓 

書院）and a site on N a nyue called the Gazing at the Sun Platform 

(N^angri tai 望日台 ).After recounting the history and lore associated 

with the Y u  Stele, and perhaps inspired by a find in Fujian in 1984, the 

editors of the recent Nanyue ̂ hi decided to search anew for the inscrip

tion on  the peaks of Nanyue. In October 1986 they claimed to have 

found surviving fragments of the Y u  Stele on the Wangri tai. They 

turned this information over to the regional m u s e u m  authorities, and 

during the excavation of the site three fragments of the inscription with 

seventy-seven characters were found. Investigations at Goulou Peak 

also turned up a Y u  inscription, but it was so weathered it was impossi

ble to read. Fragments of a Y u  inscription are presently on display in a 

m u s e u m  dedicated to N a n y u e’s history within the Nanyue Temple.

T he editors of the Nanyue dearly following the research of Cao 

Jinyan, concluded that since the stele was mentioned in the Xiang^hong 

ji it must have been set up prior to the Jin dynasty. They also report 

that since its discovery m a n y  archaeologists have studied the fragments
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and concluded that，based on the tadpole script, the stele dates to the 

Warring States period— around 456 b c e — and that it was probably the 

product of the state of Y u e  越 .94 Legge, however, in support of his 

contention that it was a forgery, cites the comments of W a n g  T a o  王韋§ 

(1828—97), w h o  reportedly wrote an entire monograph on the inscrip

tion that claims that “the maker of it was clever in imitating the ancient 

form of writing/595 C ao jinyan favored an earlier date for the inscrip

tion but proposed that there was no connection between the stele with 

its admittedly archaic script and Y u ’s efforts to quell the flood.

W e  are in no position to resolve the ongoing disputes about the au

thenticity of the Y u  Stele or arrive at a confident dating of its “ancient” 

tadpole script. I11 spite of all the questions that remain about this in

scription, there is little doubt— unless one wants to dismiss the earliest 

references to a Y u  Stele as themselves the product of later forgers—  

that from as early as the Eastern H a n  a stele connected with the m e m -  

o n 1 of Y u  was firmly linked with N a n yue^ “historical” past. This lore 

was then passed d o w n  and inspired searches for those traces. Whatever 

the provenance of the Y u  Stele, these myths served to furnish a layer of 

antique associations with the heroic actions of a distant sage-hero. In 

the formation of Nanyue as a sacred landscape, the stories connected 

with figures like Shun and Y u  reveal that part of the mountain’s sacred 

character was constituted by connections to those sage-heroes whose 

traces left an indelible mark on the landscape of Nanyue.

T.hurong: The God of Fire

Zhurong, the G o d  of Fire, has a special connection to Nanyue: the 

highest peak within the Nanyue range is n a m e d  after him. Although not 

of the same national stature or as well k n o w n  as Y u  or Shun, Zhurong 

has attracted some attention for his ties with early C h u  culture.96 

Zhurong was a complex deity—— a sun and fire god, a trainer of dragons, 

iind the originator of trade.97 Within C h u  culture, Zhurong was consid

ered an ancestral spirit of the royal house and one of the “Three High 

G o d s  of C h u .”％ Before turning directly to Zhurong and his connection 

to Nanyue, w e  need to understand something about the C h u  cultural 

region, within which Nanyue is located.

The southern state of C h u  began as a vassal state of the Z h o u  during 

the Chunqiu period (770-476 b c e ) ,  expanded and contracted during
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the Warring States period, and finally collapsed in 223 b c e  only to re

surface intermittently (mainly in the imagination) during the Han." C h u  

is, however, a notoriously difficult cultural entity to describe in terms 

that are not prejudiced by what has been called a “northern bias.，，lm 

Recent attempts to rethink the nature of this significant southern cul

ture have led to an enhanced understanding of the political, litemry，and 

religious importance of Chu. A  n u m b e r  of important archaeological 

discoveries over the past few decades have m a d e  available an extensive 

material record from sites located in the C h u  cultural region,101

Constance C o o k  and Gopal Sukhu note that in the Bao Shan b a m 

boo divinatory manuscripts (third century b c e )  Zhurong figured as one 

of the ancestors of C h u  called upon in divination and was the object of 

sacrifice and prayer、1112 T h e  Shiji section on  the C h u  royal house also 

provides a glimpse of Zhurong^ elite pedigree.

The ancestors of Chu originate from Zhuanxu Gao Yang. Gao Yang was the 

grandson of Hviangdi, and the son of Chang Yi. G ao Yang begat Cheng. 

Cheng begat ]uanzhang. Juanzhang begat Zhong Li. Zhong Li occupicd the 

office of Gov ernor of Fire for Di K u  G ao Xin and had very great accom

plishments. He was able to light and warm (ron̂ ) the world. Di K u  named him 

Zhurong. W h e n  G o n g  G o n g  rebelled, Di K u  sent Zhong Li to punish him but 

he [Zhong Li] did not complete the mission. So Di K u  punished Zhong Li 011 

a day, made his younger brother W u  Iiui his descendant, and appointed

him to the post of Governor of Fire, and he [Wu Huij became Z h u r o n g . 1㈦

T o  judge from this passage and another in the Guoyuy Zhurong (like 

G a o  Yang) referred to both a fire god and an office.104 T h e  fact that 

Zhurong was a title as well as a n a m e  has caused m u c h  confusion for 

those w h o  have tried to pin d o w n  precisely w h o  he was. In the Zuo- 

Zhurong is described as presiding over the office of fire in the 

system of five offices, an association that remains an important part of 

his identity in later myths.105

Zhurong has been variously rendered as “Invoking Melter，” ‘‘The  

Smelter/7 and “Brilliance of the Forge.” H e  was also referred to as 

Huozheng 火政，“Fire Regulator.” According to Wolfram Eberhard, 

“Zhurong’s connection with fire is indicated, first, by his name, “the 

meltcr/? and second, by being identical with [Zhong] Li. His relation 

to fire is documented in the Li myth: Li was the regulator of fire.，，1116 

Michel Soymie and Edwa r d  Schafcr concur on this interpretation, and
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both identify Zhurong as the ancient god of fire.u'7 Considerations of 

the identity of Zhurong are complicated, however, by the fact that 

m a n y  early mythical figures were equated with Zhurong. As  Constance 

C o o k  has remarked, “The  wor k  of W e n  Yiduo, Wolfram Rbcrhard, and 

others has shown that the descendants of G a o  Y a n g  (or Zhuanxu), 

Zhong-Li, L u  Zhong, and W u  JIui were all names for a single fire god, 

Zhurong/,,0H Although Zhurong is still the object of m u c h  speculation 

a m o n g  mythographers, his most prominent association is with foe, and 

so it makes good sense that Zhurong was also considered to be an as

sistant, or perhaps even equivalent to, the Flaming Thearch, Yandi. In 

the C h u  silk manuscript, for example, Yandi c o m m a n d s  Zhurong to 

“mak e  the four gods descend to set up the Three Heavens and with •.. 

[?] distribute the four poles.，，10<, Robert Hcnricks has argued that 

Zhurong could equally be understood as a sun god, since m a n y  texts 

dcpict Zhurong with "solar traits.，，Henricks suggested that Zhurong is 

referred to as the Stove G o d . 110 T he important image to retain from all 

these complex mythical strands and intertwined webs of signification is 

that Zhurong was a prominent fire god imbued with a symbolism that 

accorded with the primary symbols of the south: fire, red, heat, and 

vermilion.

W h e n  w e  consider that Zhurong was the n a m e  given to the highest 

peak at Nanyue and a prominent ancestor and fire god within C h u  cul

ture, it is understandable h o w  this fire god fit H a n  five-agcnts correla

tions for the south. Viewed from the perspective of post-Han correla

tions between the Five Sacred Peaks and flve-agents thinking, Nanyue 

stands out as the ideal mountain to be incorporated into that nascent 

imperial system of five prominent regional mountains. It is difficult to 

detennine w h y  certain mountains were chosen over others as sacred 

peaks, but it appears that the local veneration of a C h u  fire god n a m e d  

Zhurong situated at Nanyue led to that site being co-opted by the 

imperial cult to satisfy the symbolic correlations necessitated by the 

five-agents system. It would appear, then, that this case was similar to 

others, such as those of G o u m a n g  and Rushou (the tutelary spirits of 

the east and west respectively), in which a local/regional god was ele

vated to imperial or national status.111

I lowever appealing that theory might be, I remained puzzled by the 

fact that—— despite the rich textual trail on Zhurong—— I had not c o m e
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across a single early reference associating Zhurong with Nanyue. Based 

011 this curious absence, I questioned m y  developing hypothesis that in- 

tcq^reted Zhurong us a local god assimilated into the imperial cult be

cause he satisfied the symbolic necessities of the five-agents system. It 

is unquestionable that Zhurong had a suitable antiquity in C h u  culture, 

but w c  would do well to ask an important question: W h a t  is the actual 

evidence for eatiy connections between Zhurong and Nanyue?

T h e  major archaeological discovery at Mawangdui in Changsha, a 

site quite dose to Nany u e  daring to the second century b c e , unfortu

nately did not furnish us with an early image of that mountain from 

a C h u  vantage point. A m o n g  the documents found at Mawangdui was a 

m a p  of the area of southern Hunan, but despite locating other m o u n 

tains such as jiuyi shan, it does not note the location of Nanyue (Heng

shan)— which w e  would certainly expect if it was considered a promi

nent mountain in the region. If Nanyue was already identified as a 

sacred mountain, then the silence about it in early C h u  sources is puz

zling and raises questions about the relationship between Zhurong and 

Nanyue. T h e  silence about that connection in the archaeological record 

could be interpreted in m a n y  ways, but if the affiliation between 

Nanyue and Zhurong was so solid then w e  would expect to see refer

ences to that mountain in early textual sources on Zhurong. Again, the 

lack of such references raises loud questions about precisely w h e n  

Zhurong became identified as the main peak on Nanyue.

Th e  recent Chinese and international attention directed at the high- 

profile excavations at Mawangdui m a y  in fact have served to skew our 

perceptions about the location of the main centers of C h u  culture. Al

though K. C. Chang showed that m a n y  key C h u  artifacts have been u n 

earthed in the Nanyue region (namely, along the Xiang River), the cen

ter of C h u  culture was farther north, and the Nanyue area was itself 

something of a C h u  backwater.112 Barry Blakeley has effectively d e m o n 

strated that from the sixth to the third century b c e , at the height of C h u  

power, the “attention of the C h u  rulers was focused on the Huai River 

valley and the Nanchang Basin” far to the n o r t h . C h a n g s h a ,  which 

encompasses the Nanyue area, was considered a peripheral region that 

was nothing more than the site of “a military outpost called Linxiang 

臨浮目(Overlooking the Xiang River), maintained most likely to facilitate 

trade.”114
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M u c h  of the focus on Zhurong as one of the high gods of C h u  has 

heretofore been from scholars of C h u  culture, and they often fail to 

mention Zhurong^ possible northern origins. That silence is not sur

prising, since m u c h  of the recent work on different regional cultures in 

China is deeply em b edded in modern concerns such as a growing do 

mestic tourist e c o nomy and the local boosterism necessary to enhance 

a locale’s unique qualities. In a variety of early textual sources, however, 

Zhurong is mentioned as one of the Three August Sovereigns {sanhuang 

三皇 )■115 Ilicrc are various configurations of the Three August Sover

eigns, but most versions have Fuxi 伏義  and Shennong 才中農 and ei

ther N u w a  女媽，Zhurong, or Suircn 避人 .U6 A s  Robert I lenricks has 

noted，“Close analysis of the figure Zhurong also takes us back to the 

Shang 商 and in fact to Xie 契 of the Shang.，，117 Y a n g  K u a n  has argued 

that Zhurong was a fire or sun god of the Yin (Shang) and Eastern Yi 

peoples.118 In making the connection between the northern Zhurong 

and the southern Zhurong, he has s h own that Zhurong was important 

for the C h u  people precisely because the “C h u  were originally the Yin 

(Shang) and Eastern Yi people w h o  m o v e d  south and naturally consid

ered themselves to be the descendants of the Fire Regulator Z h u  

Rong.”li9 Y a n g  K u a n  tried to solidify his thesis that Zhurong was a 

northern god by establishing an identity between Zhurong and Zhulong 

場 "tl* (Flaming Dragon), w h o  lives in the northwest.12" All these theo

ries help to explain Wolfram Eberhard’s question about the connection 

of Zhurong to Yandi, which he said had to be based on the connection 

of both figures with fire.121 Zhurong was a northern god who, at s ome 

as yet u n k n o w n  time, came south with the migrations to the Nanyue 

region. Whatever the precise origins of Zhurong, by the third century 

b c e  Zhurong was found in monthly ordinance {jueling 月 令）calendars 

as the god associated with the south and summer.122

Zhurong’s connection to Nanyue is elusive, and there are a number 

of lingering questions that w c  would like to k n o w  more about. W h e n  

and where, for example, was the earliest definitive connection between 

Zhurong and the main peak of Nanyue made? This question did not at

tract the attention of those w h o  have previously studied Zhurong, but 

it is fundamentally important to our concerns here. T h e  only explicit 

statement on this matter that I have been able to find a m o n g  earlier
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I'ig. 9 /hu rong  as depleted in the Shanha'/ j///g

scholars was m a d e  by Eberhard. M e  proposed that the connection be

tween the fire god and Nanyue was established w h e n  a cult to Zhurong 

was carried over to Nanyue and Zhurong^s grave was accordingly lo

cated in the southern part of the Nanyue range.123 A  passage in D u  

Guangting’s n o w - l o s t  Xian^huan shiyi 仙 傳 拾 遺 （Uncollectcd biogra

phies of transcendents), which is cited in the tenth-century Taiping 

guangji, says that Zhurong rested his spirit (died) at H e n g  Hill (Heng fu 

衡阜，that is, Hengshan).124 Eberhard was able to garner only this one 

example from a very late text to solidify the connection between 

Nanyue and Zhurong. T h e  editors of the Hauyu da cidian fared no better, 

and they merely cite a reference to the twelfth-century h h i  路史 by 

L uo Bi 羅 泌 (̂;/ Changyuan 長 源 ）(?—after 1176) as evidence that 

Zhurong referred to a peak 011 Hengshan.125 Wliat do earlier sources 

say about this matter?

In the fourth-century b c e  Zuo^uan^ Zhurong is described as de

scending to Chongshan 崇山 to inaugurate the Xia dvrmstv.126 There is
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no mention of a southern connection for Zhurong. T h e  second-century 

b c e  { {uainani^ mentions Zhurong in a section that lays out the rules of 

stately conduct in relation to the five agents: “Th e  extreme limit of the 

southern region begins from outside [= beyond] (the country of) the 

people of North-Facing Doors and passes through the country of 

Z h uan Xu. It extends to the wild fields of Storing-up-Fire's fiery winds. 

I he regions governed by the Vermilion Tliearch and Zhurong e n c o m 

pass 12,000 li.，，127 Thus, although Zhurong is linked with m a n y  of the 

fiery elements associated with the south, there is as yet no mention of a 

connection to Nanyue. The Hanshu^ which was written some two hun

dred years after the Huainan^ has Zhurong safely ensconced in the 

south and connected with all the appropriate symbols of the south, 

such as the Flaming Thearch (Yandi), the planet Mars [yinghuo xing 

费惑星 )，the Southern Lunar Mansion, and the Southern Palace.128 A  

third-century commentary to the Hanshu by Z h a n g  Yi describes 

Zhurong as having the body of an animal and the face of a human, and 

riding on two dragons.129 Again there is no  mention of a connection to 

Nanyue.

T he first text k n o w n  to m e  that locates Zhurong at Nan}aie is the 

fifth-century jingzhou ji, one of the lost texts described earlier in this 

chapter. T he passage reads: “In the southern part of Hengshan is the 

Southern Regulator [of Fire] Z h o n g  Li，s tomb. At the time of King 

Ling of C h u  楚靈王，the mountain collapsed {shan heng 山崩)，destroy

ing his t o m b  and revealing a copy of the Yingqiujiutou tu 營丘九頭圈  

(Nine-headed chart from Y i n g q i u ) . A s  noted above, Z h o n g  Li is 

another n a m e  for Zhurong, and roughly contemporary sources, such as 

the Shuijing ̂ hu 水 經 主 (Commentaty on the Book of Wuterways) and the 

Hou f lanshû  m a k e  sure there is no  ambiguity about the reference since 

they identify the deity by the n a m e  Zhurong in thek versions of this 

same story.

Although the Jingzhou ji locates Zhurong's grave at Nany u e，w e  still 

have yet to c o m e  across mention of a Zhurong Peak. Indeed，there is 

further evidence that in the fifth century Zhurong was not yet identified 

with the main peak at Nanyue, or if there was som e  connection be- 

nveen Zhurong and a peak at that mountain, it was not one of the m a 

jor peaks considered worthy of comment. T h e  Jingzhou ji, for example, 

says: “Hengshan has three main peaks. O n e  is n a m e d  Zigai feng (Pur-
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pie Civnopy Peak); whenever It is seen，there are two white cranes cir

cling its top. T he second is n a m e d  Shilin feng (Stone Granary Peak); 

below it there is a stone r o o m  where those w h o  pass it hear the sound 

of chanting coming from inside. T he third peak is n a m e d  Furong feng 

芙 蓉 峰 (Furong Peak); on the top there is a spring that gushes forth, 

resembling a bolt of white silk.，’ni

In the mid-fifth-century Nanyue ji by X u  Lingqi, w e  also read that 

“Zhurong lived in its southern {jang 陽）[section],’，but like the other 

sources there is no mention of a Zhurong Peak. Thus, it is safe to con

clude that although Zhurong was identified with a site in the Nanyue 

r a n g e  at s o m e  p o i n t  in th e  mid-fifth c e n t u r y  c e , it w a s  n o t  until later 

that the main peak was given the n a m e  Zhurong. T h e  first source 

where I have been able to identify a Zhurong Peak at Nanyue is in the 

late fifth- or early sixth-century local geographic work titled Changsha 

t(hi 長 沙 志 (Gazetteer of Changsha), which is another lost source 

quoted in other early compendiums. T h e  Changsha 决  introduces N a n 

yue by recording that it has seventy-two peaks, rock caves, flowing 

streams, springs, pools, ponds, and wells. “O f  the seventy-two peaks,” 

it stipulates, “five are the most grand: Furong, Zigai, Shilin，Tianzhu, 

and Zhurong. Zhurong is the highest.，，1'2 Thus, by the sixth century, at 

the latest (and perhaps earliest), Zhurong\s n a m e  was applied to the 

main peak on Nanyue.

D u e  to the incomplete nature of the surviving textual record, h o w 

ever, there is exceedingly little that w e  can k n o w  about the connection 

between Zhurong and the main peak at Nanyue for the period between 

the Changsha ̂ hi and the next systematic local history that survives for 

the area, which was written in the late Tang. In evaluating Zhurong’s 

relationship to Nanjoie as it is related in later sources, it is worthwhile 

to compare the T ang dynasty S/mi Record, written in 902, with the Song 

dynasty Collected Highlights. These two sources present different records 

about Zhurong Peak and serve to demonstrate the fact that the later w e  

look in Nanyue's history the more developed the early presence of 

Zhurong at N a nyue becomes.

The Short Record entry for Zhurong Peak reads:

Zhurong Peak is located up the mountain 9,780 ^ang [from the Nanyue T e m 

ple]. It is to the north of all the other peaks. It is the highest [of all the peaks] 

and embraces them. Located at its summit are the foundation of the Zhurong
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Temple (Zhurong iniao 祝融廟)，the Green Jade Altar (Qingyu tan 青玉壇)， 

Lustrous Heaven Altar (Guangtian tan 光天壇)，White Seal of Office Altar 

(Baibi tan 白璧壇)，Duke of Thunder Pond (Leigong chi 雷公池)，the Cave 

of the Wuids (Fengxue 風穴)，the Transcendent Pear Tree (Xiaiili shu 仙梨 

樹)，and the foundation of the Shangqing Cloister (Shangqing yuan 上情院)• 

To the southeast of the peak is the Li Mi Document Hall (Li Mi shutang 李^^ 

書堂

F r o m  this passage w e  k n o w  that at so m e  point prior to the tenth cen- 

tury there was a Zhurong Temple located at the summit of Zhurong 

Peak. Although this passage does not explain w h y  only the temple’s 

foundation remained, an entry later in the text helps us to understand 

this passage. T h e  account of the Sitian H u o w a n g  m m o  司天霍王廟  

(Temple to King I Iuo, the director of Heaven) says:

The Sitian Huowang miao is located some roo paces from the front of the 

Wicguan &  觀 (Sacrcd Peak Abbey). Originally because the south corre

sponded to fire, its deity was named Zhurong. [Tang] Xuanxong [r. 712-56] en~ 

foeffed Zhurong as Sitian wang (director of Heaven king), and in order to 

carry out the summer sacrifices, an attendant was appointed to the temple. 丁he 

temple was located 011 the top of Zhurong Peak. But, during the Sui dynasty, it

was moved.... \t present 011 the summit of Zhurong Peak the old foundation

remains J;4

It is unclcar wh)’ the temple was m o v e d  during the Sui，but during the 

Tatig, as Daoists began to exert their influence at court, Zhurong was 

demoted becausc of his connection with blood offerings, although 

there is som e  evidence that Zhurong resurfaced as a patron to later 

Daoist alchemists.135

H i e  Collected l iighlights entry for Zhurong Peak is rather different 

Here, for the first time, a long narrative explicitly links Zhurong to the 

highest peak on Nanyue and provides som e  tantalizing glimpses of this 

deity’s vestments, the details of which are key to knowing and therefore 

controlling him.

During the time of \'an[di] and Huang[di], Zhurong came to reside here, and 

thus it is named [Zhurong Peak]. Previously m  the [J'aiputg] gMcmgji it was re

corded: “Zhurong alighted on FIcng I lill.” The top of Zhu[rong] Peak is in the 

shape of the VermiUon Bird. Primordial ether (juanqi 元氣）ascends and circu

lates. Zhurong is under the supervision of the planet Mars, the sun, and Van 

Lao jun [Yandi]. H e  regulates the qi of summer, giving birth to the myriad
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things. H e  orders the hing 丙 and ding 丁 spirits to act in accordance with the 

virtue of heaven and directs the ji 己 and n>u 午 deities to regulate the qi of 

earth. O n  the first day of summer the myriad spirits ascend this peak. [They] 

enter the \ emnlion Stone )ade Gate to visit Yan Laojun and receive the 

'Yianxuan 天玄 talismans; then all of them return to the four directions. They 

s u m m o n  and command the hundred spirits and repel and kill malevolent spir

its. By this means [Zhurong] assists heaven and earth and the growth of hu

mans and the natural world. l ie [Zhurong] is the Lord of Hengshan and di

rects the offices of transcendents (or transcendent officials). [Zhurong] wears a 

radiant vermilion gown/robe and a nine cinnabar essence of the sun hat {jiu- 

dan rijlng guan 九丹日精冠).lie wears/holds the Yegmng tian^en 夜光天眞 

seal and rides a vermilion dragon.136 The Sacred Peak G o d’s surname is Chong 

崇.[His| taboo name is 蓄.13

This passage clearly Hlls in m a n y  of the details about Zhurong’s con

nection to Nanyue and presents him in the role of the main deity of the 

Southern Sacrcd Peak. This association raises a n u m b e r  of questions 

about the process and reasons for the elaboration and development of 

the connection between Zhurong and Nanyue and also forces us 

to ponder the precise identity of the deity of the sacred peak [jueshen 

嶽神 )，which is not as straightforward as one might expect.

H a n  dynasty and later sources give a variety of different names for 

the deity of Nanyue. A  list of the names of the deities of the Five Sa

cred Peaks given in the Lo^yu hetn̂  a H a n  apocrypha, has, for example, 

“The  deity of Hengshan of the southern quarter is s u m a m e d  D a n  丹 

and has the n a m e  Lingzhi 靈時 .，，138 The early fourth-century Soushenji 

is the only source that agrees with the Collected Highlights in identifying 

the deity of Nany u e  as s u m a m e d  C h o n g  崇一 which m a y  be connected 

to the mountain of the same n a m e  that was the location of his descent 

into the world— and having the n a m e  含. T h e  deity of N a n y u e’s n a m e  

was therefore variable, and different texts preserve different lore.

Thus, based on the textual chronology provided above and despite 

all appearances to the contrary, Zhurong was not—— as I initially 

thought—— a local god of the mountain that rose to prominence and was 

incorporated into the imperial Five Sacred Peak system. Zhurong is a 

complcx deity, and—— based on the sources available— his prominence 

at Nanyue as the deity of the main peak appears to have been a late ad

dition. This connection was highlighted in order to bring N a n y u e’s 

main peak into accord with its role as the mountain representing the
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southern domain of the imperium, necessitating all the symbolism that 

came with that position: the color red, the planet Mars, the shape of the 

vermilion bird, and, most important, fire.n ';

Am bivalent Images o f the South

As  these mythological k)Ters of meaning were being laid d o w n  at 

Nanyue by incorporating past heroes and sages, other rather different 

images were being formulated. A  scholar-official sitting in the northern 

capital, for example, would have had a n u m b e r  of complex and con

flicting images of the south and the Nan\oxc region— also referred to as 

the Xiao Xiang 潇诗目 region. Alfreda Murck, in her research on a set of 

paintings from the region, depicts the “darker” associations that the re

gion conjured up in the minds of the contemporary Chinese and h o w  it 

was reflected in what Sima Qian termed “poetry of complaint.” A c 

cording to Murck, that category of poetry “was composed in all regions 

of the empire, but nowhere did it flourish so brilliantly as in the south, 

the dreaded place of exile for disgraced officials during m u c h  of the 

first millennium a .d .55140 “The tradition originated/5 Murck explains,

with the flamboyant poems attributed to the paradigmatic maligned yet loyal 

official Q u  Yuan 屈 原 (traditional dates fourth—third centuries B.C.E.). Having 

lost favor with his king, Q u  Yuan was exiled to the southern reaches of Chu, 

which came to be known as Xiao-Xiang, an area that high court officials 

viewed as a barbarian wilderness with rude people and foreign customs, damp, 

cold winters, and oppressively hot summers. The prevalence of malaria led 

many to consider banishment to Xiao-Xiang a death sentence.141

Through the literature of dissent, the Nanyue region gained a thick 

layer of associations as a placc of unjust exile, but exile nonetheless. In 

short, this area was considered to lie on the border between M a n  civili

zation and the uncivilized region beyond inhabited by lewd and lascivi

ous barbarians. Nanyue was situated at the juncture of these two o p 

posed worlds and, befitting its status as a sacred peak, came to be 

regarded as an important symbolic guardian of the south. A s  gloomy as 

the image of the Nanyue region m a y  have been in the minds of north

ern elites, the arrival of Buddhism and D a oism on the scene brightened 

the image of the Nanyue region, and the mountain begnn to attract reli

gious practitioners from all over China. Indeed, the mutual presence
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of exiled scholar elites and exalted m o n k s  is well represented in the 

body of inscriptions and prefaces written for m o n k s  by those vcrsT ŝ vrne 

exiles.

T h e  image of Nany u e  as the delineator and protector of the south

ern reaches of the imperium became a prominent theme in early literary 

depictions of the mountain. Nanyue is referred to in a variety of poems 

contained in the Wenxuan 文 還 (Anthology of literature). In the W u  

Capita! RĴ apsody, for instance, Z u o  Si 左 思 (̂ / Taizhong 太沖 ) (ca. 250— 

ca. 305) wrote:

Thus, as for the territory under its control:

Above it corresponds ro the Stellar Guideline;

And when expanding its land, drawing its borders,

It stood supreme, able to annex neighboring states.

It encompassed Yuyue,

Straddled the Jing and Man.

Here have the Serving Girl cast her dazzling light,

The Wing and Axletree lodged their shining essence, 

llie people point to Hengshan as their wilderness buttresŝ

Gaze at Dragon River as a belt girding the countryside.

T he image of Hengshan as a “buttress” is found in a passage from an

other Wenxuan p o e m  by G u o  Pu entitled The Yangj BJm:

Huffing and puffing for a myriad miles,

It inhales and exhales a numinous tide,

Spontaneously ebbing and flowing,

N o w  evening, n o w  morning;

Rousing its swift power, ahead it drives,

A n d  then, pulsing with anger, forms a bore.

Emei serves as guide-stone for the Southern Springs,

Yulei acts as a marker for the Eastern Branch;

He/ig and Huo, precipitously piled, form an interlocking buttresŝ

W u  and Lu, peaked and pinnacled, vie in steepness.14'1

Both of these third—fourth century c e  p o ems present Nanyue as a C£but- 

tress” delimiting a space. In the second poem, it is striking to find 

Hengshan allied with Huoshan to form an “interlocking buttress.” 

Since G u o  Pu  was also the author of the Erya commentary discussed 

a b o v e~which had separate entries designating both H e n g  and H u o  as
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rhc Southern Sacred Peak—— w e  can presume that the pairing of the two 

in this p o e m  was not accidental.

Nannie's image as a buttress is reaffirmed in another Wenxuan poem, 

where it is identified as the furthest point south for migrating birds. 

T h e  Western Metropolis BJjapsody by Zhang H e n g  張 衡 （zi Piagzi 平子） 

(78—139) situates Namaie in the southern reaches of the empire.

As for birds, there were:

'Turquoise kingfishers, gray cranes, bustards,

Wild geese and the great fowl.

At the first of spring they camc to visit;

In late autumn they headed for warmer climes.

South (hey jiew to Wengyang,

North thcv nested at Yanmen.144

David Knechtges has noted that “Hengyang” refers to the famous R e 

turning G o o s e  Peak (Huiyan feng 迴 廣 峰 ) located on the southern 

ridge of Nanyue.145 Zhang Heng, writing from a position in the capital 

Changan or somewhere in north China, must have been drawing on  the 

notion that Hengyang represented the southern extent of the imperium 

and therefore the terminus for migrating birds.

M u c h  later, in the course of the traveler and writer Fan Chengda?s 

范 成 大 (1126-93) visit to Namaie, he reaffirmed the image of the 

mountain as a buttress and as terminus of bird migrations. His diary en- 

try records: “For generations it has been passed d o w n  that solar birds 

do not traverse H e n g  Mountain, but return h o m e  after reaching 

here/，146 James Hargett explains that the “solar birds” were migratory 

geese and that Fan Chengda，s point was that the “towering heights of 

the Southern Sacred Peak prevent the geese from migrating any farther 

south,，，147 It is not particularly important whether birds actually stopped 

at Returning G o o s e  Peak; what is significant, however, is that the i m 

perially propagated image of Nan}a)e as a demarcator of the southern 

limit of the empire was established at an early date and that the image 

remained prominent and was inscribed on the mountain through the 

toponyms assigned to that peak. Yet, w h e n  viewed from another per

spective, w e  can see that the heights ascribed to Nanyue were more a 

literary inflation of the mountain and did not correspond to the reality 

of its less than dramatic physical relief. T h e  p o e m s  about the Southern
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Sacred Peak are a reflection more of prescribed ideas about the site 

than an actual description.

In sources from the second through the fourth centuries, Na n y u e’s 

image is painted in hues befitting its role as the Southern Sacred Peak 

and, therefore, the southernmost point of the civilized Chinese world. 

That location was perceived to be the southern limit for migratory birds 

as well as a benighted region where exiles were scrvt to die in disgrace. 

As inhospitable as this region might be in the writings of exiles, even 

more harrowing terrain was to be found beyond the Nanvuc range. I'he 

peaks ot Nanyuc simultaneously designated the southern border of the 

imperium and served as a garrison to keep all untoward elements on 

the other side. Boundaries in this ease were, as Michel de Certeau and 

Edward Casey have described them，at oncc that which encloses (a 

border around something) as well as that which separates (a border be

tween two thing s ) .1'he images of Nanyue in early Chinese literature 
were, however, primarily the product of a distant view of the mountain. 

In order to learn something about the religious history of the site, w e  

need to descend to its peaks and valleys in order to see h o w  the images 

projected onto Nanyue resonate with the natural, cultural, and religious 

landscapes that w e  encounter there.
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Rising Up to Paradise

Pre-Tang Local Daoism

During the mid-sixth century, the Liang dynasty emperor Yuandi 梁 

元 帝 (r. 552—55) wrote inscriptions for three Daoist abbeys in different 

parts of China. O n e  was for the Shangqing Daoist master l ao Hong- 

jing’s state-sponsored Zhuyang A b b e y  朱陽館  at Maoshan 茅山 , the 

second was for the Qingxi shan A b bey 青溪山館  in Hubei, and the 

third was for a Daoist abbey at Nanyue k n o w n  as the Abbey of the Nine 

Perfected at Nanyue Hengshan 南嶽衡山九眞館 .1 T h e  abbey at N a n 

yue c o m m e m o r a t e d  a group of nine Daoist perfected conncctcd with 

the mountain: C h e n  Xingming 陳 興 明 （?一 265)，Shicun 施 存 （?~300)， 

Yin D a o q u a n  尹 道 全 （?-315)，X u  Lingqi 徐 靈 期 （?~474)，Che n  Huidu 

陳 慧 度 （?-484)，Zhang Tanyao 張 曇 要 （?-494)，Zhang Shizhcn 張 

始 珍 （?-504)，W a n g  Lingyu 王 靈 與 （?-512)，and D e n g  Yuzhi 邵郁之  

(?—512). The Nine Perfected had also been recognized and granted sup

port by Liang W u d i  梁 武 帝 (r. 502—49) earlier in the dynasty. Later 

they were mentioned in a Tang dynasty local Daoist history of Nanyue, 

entitled the Short Record, which includes a list of their names.2 During 

the Song dynasty, Emperor Huizong 徽 宗 (r. 1101—26) bestowed post

humous honors on the Nine Perfected, and the famous southern D a o 

ist Bai Yuchan 白 玉 禪 (1194—1227?) wrote an ode in honor of them.3 

At about this time in the Song dynasty, the Nine Perfected listed in the 

Short Record became the subject of a longer set of biographies in the 

Nanyue jiu ̂ Ipenren 南 獄 九 眞 人 傳 （Biogrnphics of the Nine Per

fected of Nanyue, hereafter Biographies of the Kine Perfected).4 T he Biogra

phies of the Nine Perfected has since been closely linked with the Short

129
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Record and precedes it in the M ing dynasty edition of the Daoist canon. 

Wlio were the Nine Perfected that they deserved the attention of e m 

perors throughout the ages, the reception of lofty honors, and w h y  were 

texts dedicated to them included in the Daoist canon? W h y  was a D a o 

ist abbey at Nanyue mentioned in the same context as the powerful 

Zhuyang Abbey on Maoshan?

Before turning to the Nine Perfected, w e  must first lay the founda

tion by detailing the historical and mythical context of D a o i s m，s incep

tion at Nanyue. N a n y u e’s Daoist history is captured in a rich range of 

sources.5 That textual record reveals that Nany u e  was a significant site 

for Daoists from as early as the third century ce. Three texts within the 

Daoist canon are devoted exclusively to Nanyue and its Daoist history: 

the Tang dynasty Short Ketvrd and the Song dynasty Biographies of the Nine 

Perfected and Collected I iighlights. T he Short Record provides an account of 

Nanyue^s sacred sites and Daoist practitioners. T h e  preface, dated 902, 

indicates that it was written by a Daoist at Nanyue n a m e d  Li Chong- 

zhao 李 沖 昭 （also written Ji Zhongzhao 李仲昭 )• T h e  preface gives 

the impression that the Shori Record was written from the perspective of 

a “decline” in local Daoism. After the H u a n g  C hao rebellion 黄巢  

(875—84), writings concerning Nanyue became dispersed. Li collected as 

m u c h  information as he could about the mountain from inscriptions 

and other scattered records. In comparison with the expansive Collected 

Highlightŝ  this source is limited in coverage, largely because the c o m 

piler limited himself to gathering information locally—— and primarily in

formation found on stele inscriptions. This limitation is also one of the 

main benefits of the text, since it provides our closest vantage point on 

the site.

Following the preface is a narrative of the main highlights of N a n y u e， 

which emphasizes that it is a sacred realm and an efficacious place to 

live and practice in order to ascend as a transcendent. T h e  mountain is 

replete with numinous qi, a grotto heaven, and blessed realms. T he 

middle portion of the text consists of short entries on each of the five 

main peaks {wufeng 五參），three streams (sanjian 三 i間)，abbeys {guan 觀 ), 

palaces {gong 宮)，pavilions (je 閣)，platforms {tai 臺)，cloisters {yuan 院)， 

and altars {tan 壇 and a separate entry on the Zhuling Grotto Heaven 

朱陵洞天 .Th e  final section of the Short Record has two lists. The first is 

entitled the “Nine Perfected of Previous Generations” (“Qiandai jiu'
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zhen ren” 前代九眞人 )，which details the dates and locations on Nan- 

yue where the Nine Perfected ascended to heaven. Scattered through

out the Short Record are other references and stories about the Nine Per

fected that were based in part on contemporary stele inscriptions. T he 

second list, “Daoists W h o  Attained the W a y  During the l ang Dynasty” 

(''Tangchao cledao ren” 唐朝得道人 )，found at the end of the Short 

Record̂  records the names of fourteen people.

In order to organize the discussion of Nan}oie，s Daoist history, I 

have adopted the Short Record、division of the Daoist history into pre- 

Tang and T a n g  sections. T h e  history of pre-Tang Daoism and the Nine 

Perfected is the subject of the present chaptcr; the next chapter focuses 

on developments and major figures of the lang. These two chapters 

seek to explore N a n y u e’s Daoist history by working out from that site 

itself rather than viewing the religious landscape exclusively from within 

the prescriptive categories traditionally used to demarcate early Chinese 

D aoi s m— namely, into Celestial Masters, Shangqing, and Lingbao tradi

tions.6 Previous rcscarch on late H a n  and Six Dynasties Daoist history 

generally focuses on different regional movements. At present w e  have 

relatively detailed knowledge about the early Celestial Masters move- 

ment in Sichuan, the incipient Shangqing and Lingbao movements in 

the L o wer Yangzi / Jiangnan region, and the m o v e m e n t  associated with 

K o u  Qianzhi 寇 謙 之 （365—448) in the north.7 This study of Daoi s m  on 

Nanyue aims to detail the history of a local site in south central China 

that became a meeting place for people and ideas from m a n y  different 

directions and traditions.

A  study of pre-Tang D a o i s m  at Nanyue provides insight into local 

Daoist history for a geographic region that has heretofore received little 

or no contemporary scholarly attention. These sources provide detailed 

information on a center located at s ome remove from, though in no 

way cut off from, other centers of religious and political power. Nanyue 

comes into view as a site perceived to be a place to escape from the 

world and refine one’s practice，a particularly potent site for meeting 

with Daoist perfected (̂ joenren 眞人）and divine beings {shenren 神人 ) 

and tor ascending along with them to the heavens above. T h e  focus on 

the religious efficacy of the site in these narratives should be under

scored as an important element identifying Nan\aie as a sacred site. W e  

k n o w  from the surviving fragments of a lost text written by one of the
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Nine Perfected, X u  Lingqi’s Nanyue ji, that this mountain was consid

ered a spccial site endowed with magical properties. T h e  Nanyue ji in

cludes descriptions of springs whose waters promote longevity or re

lease from the corpse as well as of pears that ensure longevity,8 A  

fascinating account about one of the Nine Perfected relates that he ini

tially practiced at Lushan. Despite his efforts and abilities, he was told 

bv a transcendent w h o  descended to him that he would never be able 

to m ake progress at that site, despite already having the “bones of a 

mmscendent.，’ W h e n  he asked where he could practice most effectively, 

he was told to go to Nanyue. “That is the placc where you will be able 

to asccnd as a tmnsccndent.,,l> Nanyue, therefore, camc to be conceived 

of (or advertised as) a particularly efficacious site for ascending to the 

ranks of a heavenly transcendent. H o w  did N a n y u e，s image as a sacred 

site b e comc so elevated that it was perceived to be one of the most p o 

tent places to practice in order to b e come a transcendent?

It is difficult to say precisely w h e n  Daoists first began to arrive at 

N a n y u e，but m a n y  sources trace that event to China’s hazy mythical 

past. In addition to N a nyuc’s natural wonders, it was the accrued traces 

of ancient sages and other significant early Daoist figures that imbued 

the mountain with another layer of sanctity and a special sense of reli

gious possibility. T h e  first section of the Collected Highlights contains a 

long section entitled "Emperors, Perfected, and Transcendents W h o  

Attained the W a v  Throughout the Generations”（“X u  lidai diwang zhen- 

xian shoudao” 敘 歷代 帝王 眞仙 受道 ).111 That section begins with a 

string of accounts of Laozi's transformations under the Three Sover

eigns and Five Emperors (Sanhuang wudi 五帝三皇）and his tutelage 

of each of those emperors.11 These accounts depict Laozi as teaching 

the fundamentals of culture to the sovereigns and emperors of the an

cient past and emphasize that he chose to alight at Nanyue during sev

eral of those transformations.12 T h e  imperial myths of the ancient sages 

connectcd to Nannie remained in place, but here w e  see h o w  Daoists 

rctrojectcd their o w n  history onto an even earlier stratum of history 

through claims that the divinized Laozi both predated and taught the 

sages—— providing instructions to Yandi, Shun, and Zhurong.

T h e  Collected i\ighlî hts begins with an account of h o w  during the 

time of Yandi, for instance, Laozi appeared as the Master of Great 

Perfection (Dachcngzi 大 成 子 ) and transmitted the }ia yuanjing jing
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甲元 4青 徑 (First scripture of primordial essence) and techniques for 

healing. Laozi came to fast at Nanyue and prayed so diligently that the 

Mysterious Lord Master of Rain (Yushi xuanjun 雨師玄君 )一 here a 

note in the text specifies this is actually the Vermilion Thearch (Chidi 

jun 赤帝君 )一 was m o v e d  to teach him the method of refining liquid 

jaclc and the technique for self-immolating in fire without being burned. 

H e  later transformed in the wilds of Zhuyang. Because Laozi’s virtue 

was upright, the text informs us, he became the master of Nanyue, 

which garrisons the direction of fire.13 T h e  accounts of Laozi using 

Nanyue as an arena to tcach a variety of former sages seems to be an 

attempt to draw som e  of the sagely luster away from those pre-Daoist 

figures by portraying them merely as the august disciples of different 

Daoist masters, all of w h o m  were incarnations of Laoxi.14

T h e  next account relates h o w  during the time of Zhurong, Laozi was 

called Master of Vast Longevity (Guangshouzi 廣壽子 ).In this incarna

tion, Laozi transmitted the A/mo tonojingjing 按 摩 通 精 經 (Scripture of 

massage and pervasion of essence) and taught the W a y  of Pacifying Spir

its {anshen ̂ in dao 安才_ 之道 ).15 Zhurong, w h o  was intimately connected 

with fire, smelting, the furnace, the color red, the sun, and the summer, is 

a particularly interesting figure due to the ways he was integrated into 

Daoism. In a noteworthy sixth-century text entitled Taishang ImoJuh kai- 

tianjing 太 上 老 君 開 天 經 （Th e  scripture of the opening of heaven by 

the Most High Lord Lao), which was written to adumbrate the claims of 

a controversial (and ultimately destroyed) text titled the Kaitianjing 開天 

經 (The scripture of the opening of heaven)—— itself the product of a 

northern Celestial Masters group that became the bone of contention in 

skirmishes between Buddhists and Daoists during the sixth century—— we  

read that Laozi descended to Zhurong as his teacher.16 Zhurong5s case 

differs somewhat from those of the earlier sages, since Zhurong was not 

merely portrayed as Laozi’s disciple. During the pre-Tang period, he was 

fully assimilated into D a oism and became, in E d w a r d  Schafer’s apt ter- 

minology，the “athanor” of Daoist alchemists. T h e  mythical associations 

between Nanyue and the fire god Zhurong m a y  help to account for w h y  

that mountain was identified as a particularly efficacious site for alche

mists to c o m p o u n d  elixirs. A  site on Zhurong Peak was subsequently 

identified as the prccise spot where m a n y  N a nyue Daoists ascended to 

heaven after ingesting those elixirs. T h e  n a m e  of the main peak at
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Na nyue，Zhurong Peak (Zhurong feng), becamc internalized by Daoists 

and was used as another general n a m e  for the Upper Cinnabar Field 

(shang dantian 上丹田），also referred to as the N i w a n  G o n g  尼丸宮  or 

N a n g o n g  南宮 within Inner Alchemv {netdan 内丹).17

T he Collected Highlights says that later, during the time of the lcgen- 

dary ruler Zhuanxu 額項，Laozi dcsccnded in the guise of the Master 

of R e d  Essence (Chijingzi 赤精子 ).1'he entry for Furong Peak (Furong 
feng 芙蓉茶）in the Collected Highlights rccords: “I'his is where Chijingzi 

transmitted the Weiyan jing 微 言 徑 (Scripture of subtle words) to 

Zhuanxu. N o w  there is a Scripture Transmission Altar (Zhuanjing tan 

傳經壇 ).，，Ihe  site remained auspicious, and the text adds: “During the 

Xianhe reign period [326], a flock of white cranes flying about with 

children riding on their backs was seen in the southern part of the 

mountain.”18

As w e  cross the nebulous line dividing myth from history、w e  en

counter a number of other figures in the Collected Highlights w h o  served 

to establish a Daoist pedigree for the site despite having little if any di

rect connection to Nanyue. Nanyue^s local histories arc filled with biog

raphies for figures that highlight precisely those aspects of their careers 

that provide s o m e  means of connecting them to the mountain. The bi

ographies of early Daoists contained in the Collected I Û hlights leave one 

with the impression that the compiler of that text culled records for 

figures from a variety of sources and interjected them into N a n y u e’s 

history based on small details that resonated with N a m ' u e ^  history or 

symbolism. Sun D e n g  系 登 (d.u.), the famous “whistler’” provides a 

good example of this process.19 H e  was k n o w n  to have followed an as

cetic regime that involved sleeping outside, enduring extreme cold, and 

eating only herbs. There is, however, no explicit connection between 

Sun D e n g  and Nanvue.20 Indeed, in other sources he is most intimately 

connected with S u m e n  shan 蘇門山 in Henan.21 T h e  sole detail justify

ing the inclusion of Sun Deng's biography in the Collected Wighlights 

seems to be the transmission he received from the Vermilion I.ord. D e 

spite these loose connections, Sun D e n g’s associations with Nan\xie did 

take on a life of their own. During the late Tang dynasty, an alt^r dedi

cated to his memory, k n o w n  as the Sun D e n g  tan 孫登壇，was identi

fied as precisely the spot where Ta n  Qiao 譚山肖(fl. tenth ccntury) in

gested an elixir and attained corpsc-liberation.22
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T h e  first celestial master, Z h a n g  Daoling 張 道 陵 (d.u.), a key figure 

essential to Daoist self-definition, deserves special mention in connec

tion with attempts to bolster N a n y u e，s early Daoist pedigree.23 Al

though I have found no corroborating evidence, the Collected. Highlights 

cites a lost work titled Dong^jen ji》'同眞集 (Cavern perfected record) 

that says that during the reign of the Eastern H a n  emperor Mingdi 

(r. 58—76), Z h ang Daoling traveled to Nanyue in order to search out the 

illustrious Qirigyu and Guangtian altars and to pay his respects at the 

shrine to Lord Zhurong.24 H e  allegedly traveled around the mountain 

and c o m m e n t e d  on the special nature of the site, which he said would 

have a profound impact on those w h o  practiccd there. H e  also pre

dicted that after ten or more years this site would be a placc where 

feathered transcendents would ascend to heaven. This reference to 

“feathered transcendents” was most likely intended to be an allusion 

to the successful religious pursuits of the Nine Perfected, each of 

w h o m —— as w e  will see in the next section-~ascended to heaven one af

ter another. Let us n o w  turn to these nine eminent Daoists w h o  domi

nated the pre-Tang religious landscape at Nanyue.

The N ine Perfected o f Nanyue

Lists of the Nine Perfected w h o  attained transccndcnce at Nanyue dur

ing the Six Dynasties period arc found in three texts in the Daoist 

canon: the Short Record, Collected \-\ighiighiŝ  and Biographies of the Nine Per

fected25 Although the Biographies of the N w e  Perfeded was compiled as late 

as the Song dynasty, an earlier version of it seems to hiive circulated 

along with individual stele inscriptions for the Nine Pcrfectcd. O n e  sec

tion of the preface says, for example, that a Daoist n a m e d  Ouyang 

Daolong 歐 陽 道 隆 （d.u.) had a pnvate collection of atranscendent 

books” {xianshu 仙書 )，but he let others k n o w  about them, and more 

than half bccame scattered. It seems that it was from this body of texts 

that Liao Shen acquired the Biographies of the Nine Perfected and set to his 

editorial work. S o m e  of the other texts were regained, but all but one 

of them had sections missing. Only a text entitled J\anyue jiuxian 

南 歡 九 仙 傳 (The biographies of the Nine Transcendents, also cailcd 

simply the Jiu ̂ enren 咖 mn 九眞人傳 ) was complete. Liao noted that 

the prcface to the Biographies of the Kine Perfected was missing, there were
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eleven places where the text was in disorder or repetitious, and had 

thirty-one erroneous characters. \X1icn he compared the dates and 

months of the perfected^ alleged ascents, he found four places with in

consistencies, which he resolved by reference to old stele inscriptions.26 

In short, Liao Shen presented his text as a reworked— and critically 

edited— version of an earlier source, but the dates of the earlier source 

and the no longer extant stele inscriptions remain unknown.

In order to study the Nine Perfected of N a nyue，however, it is nec- 

cssar)7 to venture outside the confines of the Biographies of the Nine Per- 

feded' which, despite being exclusively dedicated to explicating the biog

raphies of these nine figures, also has its limitations. Biographies of (or 

detailed references to) these Nine Perfected are also found in a variety 

of other sources. Indeed，it is a striking fact that the most comprehen

sive source available for studying these Daoists is the version of the 

Collected \ri{ghlights preserved in the Buddhist canon rather than any of 

the Nanyue texts preserved in the Daoist Canon.

It is unclear precisely w h e n  the Nine Perfected of Nanyue were first 

conceived of as a set. W e  k n o w  from the inscription by Liang Yuandi 

that they had become associated in the mid-sixth century, not long after 

the death (or ascent), of the ninth perfected, D e n g  Yuzhi, in 512. T he 

Tang dynasty Short Record includes them as a separate group under the 

heading “The  Nine Perfected of Previous Generations” (^Qiandai jiu 

zhenren” 前代九眞人 ) and says that its information was taken from a 

stclc at the Nine Transcendents Palace (Jiuxian gong 九仙宮 ).

T h e  Nine Perfected were drawn to Nanyue by its efficacious nature, 

yet the perceived sacrality of the mountain was itself enhanced by virtue 

of containing the traces of those perfected. Reports about their ascents 

to heaven from Nanyue circulated widely and were both proof of the 

efficacy of the site and additions to the sacred traces of the site. A  n u m 

ber of Daoists later came to Nanyue for the sole purpose of venerating 

the traces of the Nine Perfected w h o  had lived and transcended at sites 

on the mountain. In the Daoist sources under discussion here, the emi

nent Daoists became part of the sacred landscape and were m a d e  ac

cessible through their traces and through the biographies written about 

them. W h a t  do those sources tell us about the Nine Perfected?

T h e  different biographical/hagiographical accounts of Ch e n  Xing- 

ming, the first of the Nine Perfected, stress that in order to be success-
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ful and enjoy the fruits of the W a y  the practitioner must first undergo 

extreme hardship and maintain diligence in practice.27 Indeed, it is this 

theme that is picked up and set off as a separate vignette in the Sandong 

qunxian lu 三 洞 群 仙 綠 （Record of the host of transcendents of the 

three caverns), an important source on Daoist immortals and transcen

dents. That account, entitled “[Chen] Xingming's Suffering and Happi- 

ness”（“Xingming kule” 興明苦樂），was based on a passage from D u  

GuangtingJs now-lost Xian^hitan shiyi.1、It is significant that C hen came 

to Nanvue from Yingchuan 穎川，in the Jiangnan region. T he fact that 

he received the transmission of the W  ay of the Bright Mirror (mingjing 

ĥi dao 明鏡之道，a technique for producing copies of one’s body), and 

the W a y  of the Mysterious Perfected (xuan̂ joen ̂ hi dao 玄眞之道，a tech

nique for making the body light enough to fl}'), both of which were part 

of G c  Hong's repertoire, m a y  suggest the transmission of ritual knowl

edge and texts from the Jiangnan region to Nanyue at a rather early 

date.29 C hen Xingining concluded his tenure on earth by ascending to 

heaven, like W ei Boyang and Liu A n ，Prince of Huainan, with all his 

worldly goods, including his chickens and dogs.3u In the first year of the 

Zhonghe reign (1118) of the Song dynasty, E m p eror Huizong granted 

Chen the posthumous n a m e  The Perfected W h o  Maintained Tranquil

ity and W a s  Conveyed to the Vacuity (Zhixu shoujing zhenren 致虛 

_ 靜眞人 ). ‘
T he second perfected, Shicun, was also k n o w n  as Master Hufu 

胡浮先生  or W a n  Penzi 婉 盆 子 H e  rcceivcd the important talis

manic sacred text k n o w n  as the Sanhuang nehven 三 皇 内 文 (Inner script 

of the three sovereigns)~one of the most important documents in G e  

H o n g’s library~and other techniques from his master, Huanglu zi 

黄 盧 子 After moving to Nanyue, he predicted he would eventually 

soar up to heaven as a perfected. I he Collected Highlights records that the 

“Cavern Yan g  Palace (Dongyang gong 洞 陽 宮 ），which is located 

northwest of Stone Granary Peak, is the site where the perfec

ted Shicun suppressed demons (J'ugui 伏鬼）and met other perfected 

ones.”3; Shicun is presented in these accounts as a rccluse w h o  lived in 

a cave with a pavilion built inside it. Shicun，s reception of the powerful 

Sanhuang wen also points to a possible connection with the Jiangnan re

gion. G e  H o n g  considered the Scwlmcmg wen one of the most power

ful talismans, and those texts initially circulated only in the Jiangnan
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region.34 I'hc haopu^ and early Shangqing D a o i s m  more generally asso

ciate talismans with the power to control wild animals and subdue de

mons.35 O n  the seventh day of the fourth m o n t h  in the first year of the 

Yongkang reign of the Jin dynasty (300 c e ) ,  Shicun ascended to heaven 

riding his leopard.'6 In the first year of the Z h o n g h e  reign (1118 c e )  of 

the Song，Emperor I Iuizong bestowed on him the n a m e  T h e  Perfected 

W h o  Soars in H a r m o n y  and Perceives Simplicity (Chonghc jiansu zhen- 

ren 沖 和見 素 眞 人 )■ Song dynasty sources refer to a site called the 

Controlling Leopard Cliff (Kong bao van 控豹嚴 )，which c o m m e m o 

rated Shicun and his activities. Shicun must have been considered a 

Daoist of som e  renown during the fourth ccntury since w e  find his 

n a m e  on the list of carthbound transcendents in the Don^xuan lingbao 

'̂ henling iveiye tu 洞 玄 靈寶 眞 靈 位 業 圖 (Table of ranks and functions in 

the pantheon).37

I'hc biographical material about Yin Daoquan, the third perfected, 

presents him as a solitfin* hermit. His biography is particularly interest

ing for the amount of detail on the transmission of a set of powerful 

talismans, including the talismans of the six jia 六甲 and the Wuyue 

^henxing These talismans, whose titles arc based on the cyclical 

signs used to designate particular times and spatial relationships, were 

pcrccivcd to be imbued with a variety of powers, such as making spirits 

manifest themselves, rendering oneself invisible, and transmuting cin

nabar. I h c  narrative stresses the impoirtance of a sequential transmis

sion of that material from master to disciple. T h e  disciple is expccted to 

show effort in the W a y  before those tightly regulated materials are 

transmitted.

O n  the ninth day of the third m o n t h  of the first year of the Yongjia 

reign period of the Jin dynasty (307), Yin ascended in broad daylight.39 

Other versions of the story say that on that day white clouds rose from 

within Yin，s chambers and did not dissipate for three days.4" W h e n  the 

clouds dispersed, Yin was gone, but a fragrant qi pervaded his dwelling. 

In 1118，Emperor Huizong bestowed on him the posthumous n a m e  of 

T he Perfected W h o  Observes the W o n d r o u s  and Penetrates Perfection 

(Tongzhcn guanmiao zhenren 通眞觀妙眞人 ).

Yin I)aoquan，s m e m o r y  remained alive at N a nyue，and over time the 

mention of “white clouds” arising at the time of his asccnt in broad 

davlight bccame an image connected with his miraculous departure. His
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disciples later built the White Cloud Hall (Baiyun tang 白雲堂）in his 

memory.41 During the Tang dynasty, there also existed the Perfected 

Yin Altar (Yin zhcnren tan 尹眞人壇 )，which the Short Record describes 

as follows: “The  Perfected Yin Altar is located about one hundred 

paces to the north of the Sacred Peak Abbey. H i e  perfected Da o quan 

ascended [as a transcendent] from here.，，42 This note demonstrates that 

his asccnt was still remembered and memorialized on the mountain 

during the late Tan g  dynasty.

X u  Lingqi, the fourth of the Nine Perfected, deserves extended con

sideration since, in addition to being one of the Nine Perfected, he also 

compiled an important local history of the site entitled the Hengyue ji 

衡 獄 記 (Rccord of Hengyue).4，The  Collected Highlights ̂ ntry for the 

Shangqing Palace says:

\Xlien X u  was young, he met a divine being {slmmn 才申人) w h o  transmitted to 

him the essentials of the mysterious elixir [xuandan 玄丹二 liandan 連丹)，the 

method for holding the brilliance of the sun in the mouth, the way of protect

ing the nhvan [lit. “mu d  pill”； i.e.，Tlie Palace of Niwjtn, a Cinnabar field],44 and 

the [recipe for] ingestion of sesame. H e  was therefore able to make a circuit to 

the seas and sacrcd peaks, coming and going from the southern mountain for 

many years. Investigating the mountain caves, cliffs, and valleys, he wrote the 

Heng)7/e /Z 45

T he Collected Highlights then shifts to a description of X u ’s book.

It introduces its [Nanyue^s] cavern bureaus and numinous and strange sayings. 

Zigai and Yunmi peaks are each 5,000 处ung or more high, and at Yunmi there 

is the Yu water-controlling stele. All the characters are in tadpole script. Below 

the tablet there is a stone altar. Water flows around it and is exceedingly beau

tiful. At Zigai [Peak], there are often cranes that gather at its top, and divine 

mushrooms and numinous herbs grow there. Below there is a stone room 

[cave] that has an incense burner, mortar, pestle, and cinnabar stove. O n  top 

of Zhurong Peak, there is a Biyu Altar that is five cun sq\iaxe. T o  the east there 

is a purple pear [tree] that is 300 cun high, which was planted by Y u  of the Xia. 

The pears are as big as a dipper and vermilion like the sun. If someone can ob

tain and eat one, then they will have long life and not die. During the Yixi 

reign period [405], a mountain person named Pan jue 潘覺 aiiived at the west 

side of the peak [and saw] there was something that looked like purple m u d  is

suing forth from a crack in the stone.46 It had a weak smell and seemed ingest- 

ible. He  didn’t realize that it was “stone marrow.” In the end, he decided not 

to eat it and left. Suddenly he realized [what it was] and returned, but he
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couldn’t find it. This is the kind of divine and strange stuff that is recorded in 

the Lord’s |i.e.，X u  Lingqi’s) record.4

After this precis on Xu\s Wengyue ji, with its pronounced focus on the 

mountain’s numinous character, the narrative then shifts back to X u ’s 

biography.

X u  could employ demons and spirits and subdue dragons nnd tigers. O n  the 

ninth day of the ninth month of the first year of the Wianwci reign of the [Liu] 

Song dynasty [473], he asccndcd [as a transcendent]. In the first year of the 

Zhonghe reign [of the Song], IZmperor Iluizong bestowed on him the post

humous name Mingzhen dongwei zhenrcn 明眞洞微眞人.Today at the pal

ace foundation there is still preserved a stone stele. It is said that in the old 

days there was a transcendent chicken and rooster w h o  attained immortality 

after consuming transcendent herbs. Occasionally hunters would sec them and 

were unable to capture them.48

X u  clearly had a deep familiarity with Na nyue’s topography and was 

well versed in the site's natural wonders and transcendent lore. T h e  

passages cited above contain interesting glimpses of exotic purple pears, 

divine mushrooms, and the intriguing stone marrow, allegedly found at 

Nanyuc. In addition to his o w n  powers, such as employing demons and 

spirits and subduing dragons and tigers—— powers m a n y  of the Nine 

Perfected shared—— X u ，s n a m e  is also mentioned in connection with the 

building of two major Daoist institutions at Nanyue, including the 

Hengyue A b b e y  (Hengyue guan 衡徵觀，which he is said to have built 

with D e n g  Yuzhi) and the Beckoning Transcendents A b bey (Zhaoxian 

g u a n招仙觀

Kobayashi Masayoshi has pointed out that X u ’s practices are related 

to those found in the and the fourtlvcentury Taishang lingbao

ipufu xu 太 上 靈 寶 五 符 序 （Prefatory remarks on the most high numi' 

nous treasure five talismans). 丁 here fore, he proposed that X u  lingqi 

was a Daoist associated with the lineage of the G e  family of Lingbao 

lore.5" In fact, X u  Lingqi’s n a m e  eventually gained such prestige that, 

according to the Daojiao yishu 道敎義才區 (Pivot of meaning for the 

teachings of the Dao), his n a m e  was included on the list of disciples 

w h o  had received transmission of the Lingbao corpus from G e  Chaofu 

葛 巢 甫 (fl. 390—402), w h o  is mentioned in early Daoist sources as re

sponsible for the first transmission of the lingbao scriptures.^1 That
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text further stipulates that aat the end of the Longman reign period [397— 

401], he [Ge Chaofu] transmitted them to two disciples, Re n  Yanqing 

and X u  Lingqi, and they were thenceforth transmitted d o w n  through 

the generations.”52 In addition to those connections, X u  has also been 

proposed as the possible author of the Santian neijk jing 三天内角芊經 

(Explanations of the essentials of the three heavens) and the Zhenji 

îran jing 眞 一 自 然 經 (Scripture of the spontaneously [created] true 

and one).53 T h e  possible connection between X u  and the Santian neijie 

jing is of particular interest given the way that all the narratives about 

Laozi’s various incarnations into the world to teach various sages at dif

ferent times, including the main deity of N a n y u e，Zhurong, were situ

ated in great detail within the sacred purlieu of Nnnyue.

Ultimately, on the ninth day of the ninth m o n t h  of the second year 

of the Yuanwei reign of the Liu Song dynasty (474), X u  ascended to 

heaven in broad daylight, a rare form of transcendence commensurate 

with his elevated religious status.54 X u  Ungqi’s n a m e  and reputation 

were kept alive at Nanyue—— or even posthumously elevated—— by his 

friend D e n g  Yuzhi. Under an entry for the A b bey of the Nine Per

fected (Jiuzhen guan 九眞觀 )，for example, w e  find that “the perfected 

D e n g  [Yuzhi] built a shrine for the Perfect X u  (Xu ĥenren ci 徐眞 

人祠 ).，，55 \n short, X u  Lingqi was an important Daoist figure at N a n 

yue. H e  celebrated the wonders of that site and was also tied to trans- 

regional Daoist movements, such as the dissemination of the Lingbao 

corpus.

T h e  fifth perfected, C h e n  Huidu，practiced the W a y  and refined elix

irs at the Jade Clarity A b b e y  (Yuqing guan 玉清觀）at Nanyue.56 Chen 

reportedly arrived in the south carrying two satchcls of books, which, 

the text notes, were all about metal and stone [inscriptions]. At  Nanyue, 

he selected a secluded spot and announced to heaven his oath {nteng 盟） 

to refine an elixir.57 C hen then encountered difficulties caused by m a 

levolent spirits bent on upsetting his project, but he responded by sit

ting quietly while he intoned the Scripture of the Yellow Court {hiuangting 

jing黄庭經）and wore the Wnyue ̂ he^xing tu talismans. H e  was so de' 

vout that the yin (dark) spirits were m o v e d  感格 ) and secrctly

became his allies in his efforts to complete the elixir.38 Because of his 

diligence, after he constructed an elixir furnace, lie was ultimately able 

to produce the elixir. W h e n  it was completed, the r o o m  filled with a
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bright radiance that penetrated the entire mountain. W h e n  he ingested 

the elixir on the thirteenth day of the fifth m o n t h  of the second year of 

rhc Y o n g m i n g  reign of the Qi dynasty (484), he immediately ascended 

to heaven.59 In m 8 ，Emperor Huizong bestowed on him the post

h u m o u s  n a m e  I hc Perfected of Primal Wonders VCI10 Ascended to the 

Vacuity (Chongxu }oianmiao zhenren 沖虛元妙眞人 ).w、

Chen Huidu is presented as successfully ridding the site of malevo

lent spirits and compounding an elixir. Th e  reference to the Hmngting 

jing in his biography is significant, since w e  k n o w  that it became an i m 

portant scripture within Shangqing D a o i s m  in the fourth and fifth cen

turies and m a y  have also been influential during the formative period of 

Inner Alchemy in the fourth century/’1 It is also a matter of consider

able interest that C hen was initially from Yingchuan，precisely the same 

place as the first perfected, C h e n  Xingming. This geographical detail 

makes the note about C h e n  Huidu traveling south with a satchel full of 

texts all the m ore tantalising. This account seems to indicate that there 

was a transmission or diffusion of important tests from the Jiangnan 

region to Nanyue,

T h e  sixth perfected, Zh ang Tanyao, lived and practiced at the Beck

oning Transcendents Abbey.62 His religious dedication was so great that 

he m o v e d  the heavenly transcendents to secretly descend to him to 

transmit the W a y  of Silently Facing the Great Thearch and Internally 

Nourishing Primal H a r m o n y  {Neiyang yuanbe mochao dadi ̂ hi dao 内養元 

彳口,默朝大帝之道 ).After practicing this for thirteen years, his spirit as

cended to the Grand Nullity (taikong 太空 )/'3 and he faced the August 

Extreme Great E m p e r o r  (Huangji dadi 皇極大帝 )，64 w h o  bestowed on 

him the Liquor of R ed Jade White CoreLian Ointment for Mixing Spir

its and Merging Phosphors (Qiongs/n langgao hunshen hejing ̂ hiye 遭實痕  

骨 ;'昆才申合景之;夜)/'5 After receiving those techniques and ingredients, 

he transformed himself, and on the thirteenth day of the seventh 

m o n t h  of the first year of the Yangxing reign of the Qi dynasty (494), 

he ascended to heaven in broad daylight riding a crane.66 That evening 

there was thunder and lightning, which emitted an intimidating roar 

that shook the world.67 Later, during the Z h o nghe reign of the Song 

dynasty, Emperor Huizong gave him the posthumous n a m e  T h e  Per

fected of Brilliant Rays and Surprising Brightness (Baoguang ximing 

zhenren孫光襲明眞人 ).r>K
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T h e  seventh perfected, Z h a n g  Shizhen or Z h ang Ruzhen 張淺口珍，is 

especially noteworthy. She was a w o m a n  w h o  lived at the A b bey of the 

Nine Perfcctcd.69

There she encountered a divine transcendent w h o  descended to her cliff cavc 

and bestowed on her the \\ av of the Bright Mirror.70 VCliilc teaching her how 

to practicc that method, the transcendent related the following information. 

That whicli illuminates an object’s principle (//.理）is heaven, that which illvi- 

tninates an object’s form ixing 形) is the mirror. Heaven’s "VCav is that of purity. 

The mirror’s bodv/substance is one of brightness. If a person can maintain 

heaven’s purity and the mirror’s brightness, then the heart will be pure and 

quiet, the spirit peaceful, and inside and outside will be pure and bright such 

that [you】 will be able to complete the W  ay [and become a transcendent]. 

Otherwise the mind will not be clear, and the spirit will not be pure and the 

W a y  will retreat into the distance. In the past, when I received this [practice] 

from Changsang gongzi 長桑公子，he said, “The essentials of this teaching are 

secretly held in Great Tenuity (Taiwei 太微)■ Those w ho can obtain it from 

the Celestial Tliearch (Tiandi 天帝) are able to attain far-reaching sight that 

penetrates the mysterious and distantly illuminates the eight ultimates.，，71 

A m o n g  the methods of the Dongzhen 洞 眞 （Shangqing), there is the Waj- of 

the Four Regulations 四規 ) . It is practiced in accord with the four sea

sons and with this body.72

Shizhcn practiced this for nine vears and obtained penetrating vision 

such that she could see a thousand Ii and not one thing could conceal 

itself. T he Short Kecord entry for the A b b e y  of the Nine Transcendents 

stipulates that there was also a square stone altar located where Zhang 

had lived. During the third year of the Tianjian reign of the Liang dy

nasty (504)，eight transcendents received Zhang on top of that altar, and 

together they ascendcd to heaven.73

T h e  entry for the Abbey of the Nine Perfected in the Collected t 

Ughts has a slightly different account:

O n  the eighteenth day of the eleventh month of the third \rear of the Tianjian 

reign of the Liang dynasty [504]，she went on a journey around the mountain 

and did not return for three days, f ler disciples went in search of her. (When 

they found her,] she was wearing the clothes of a transcendent and riding a 

cloud chariot. Pitchpipes and drums sucrouaded her, and in the obscurity she 

ascended to heaven. In the first year of the Zhonghe reign of Song emperor 

Huizong, she was given the posthumous name Perfected of Complete Perfec

tion and Penetrating the W a y  (Quanzhen dadao ^henren 全眞達道眞人).74
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Z h ang Shizhcn5s story is a fascinating example of h o w  the biography 

of a perfected female is identical to that of a male perfected. Indeed, 

there is nothing in this biography that necessarily marks Zh ang as a fe

male. She is simply presented as an elevated Daoist practitioner. Both 

the appcarancc of C hangsangzi~who is well attested in the Zhen'gao一  

in relation to practices found at Nanyue and the mention of the met h 

ods of the D o n g z h e n  tradition point to possible connections between 

Z h ang and the Shangqing tradition.

W a n g  Lingyu，the eighth of the Nine Perfected, initially lived on the 

summit of Lushan, where he exerted his will in the Way.75 Despite his 

diligent practice, one night divine beings descended to him and said:

As for those w h o  have attained the Way, none have been from this place. If 

[you] plant the five grains in poor soil, then they will be unable to grow. Even 

though you have the bones to ascend, 6 you must first find a blessed terrain 

and a numinous vacuity and only then will you be able to transform. Although 

[you have] accumulated virtue [to descend into the] earth [as a transcendent], 

amassed merit to have wings [i.e., become a feathered transcendent], due to 

the malignant spirits of this site [who have) destroyed your merit，there is no 

way to complete the Way.” Lingyu asked, “Where should I reside?” The [spirit] 

responded, “Oil the peak above Zhuling at a neighboring peak to Zigai [Peak] 

[on NanyucJ, vou can asccnJ to heaven. 7

1'hereupon, W a n g  m o v e d  from Lushan to the Middle Palace (Zhong 
gong 中宮）at Nanyue. T h e  Collected \ \ighlights provides mor e  details 

about the placc on Nanyue where W a n g  practiced. “After attaining the 

Way, W a n g  returned to a spot east of the Zhuling Grotto. In the m o r n 

ing and evening, he faccd the Dipper and prayed/'78 T h e  spot in ques- 

ti(?n appears to have been the Nine Transcendents Palace, since the en

try for that site says it is “locatcd twelve li to the cast of the [Sacred 

Pcak| Temple. It was built during the Tianjian reign of the Liang dy- 

nasty I502—20). In the past, W a n g  Lingyu practiced refinement at the 

Middle Palace and later m o v e d  to this site. H e  [regularly] faced the 

Dipper and contemplated the formless. O n e  day heavenly perfected 

welcomed him to ascend.” ’ In front of the Middle Palace there is a flat 

stone with fine veins where perfected ones faced the Dipper. T he entry 

continues with a story of a Song dynasty figure w h o  dreamt about 

W a n g  and then proceeded to the Middle Palace to search out his traces. 

Wlien he arrived at the Middle Palace，he found a clay statue labeled
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£tW a n g  Lingyu.,,so ITie text records that on the thirteenth day of the 

seventh m o n t h  of the eleventh year of the Tianjian reign of the Liang 

dynasty (512), he ascended to heaven.Hi

WTiat is particularly striking about the material on W a n g  Lingyu is 

the dramatic importance given to the site rather than to his o w n  ac

complishments. T h e  peaks of Nanyue are described as being the only 

possible place for him to ascend as a perfected. Th e  primacy of this site 

is not due to general Daoist notions of the sacrality of mountains (al

though that is surely part of it); rather, the import of the passage is the 

inordinate amount of attention directed at Nanyue itself. W a n g  was 

in fact coaxed to leave Lushan and go to Nanyue by divine beings be

cause, they explained to him, he would get nowhere in his practice 

because of Lushan's lack of efficacy. W h o  and what you were in ancient 

China depended, it seems, on where you were.

T h e  final perfected is D e n g  Yuzhi, w h o  w h e n  young dreamt that a 

bird spit out a seal {yin 印）and gave it to him.82 If there was anyone 

w h o  was sick, D e n g  would use the seal to cure them rather than e m 

ploy petitions.83 D e n g  was friends with X u  Lingqi, and together they 

traveled around to numinous mountains. During one of their journeys, 

they met an excellent person {̂ hiren 至人 )，w h o  transmitted the art of 

the Golden Tripod and Fire Dragon to them.84 In the Yuanwei reign 

year of the Liu Song (474),H5 his friend X u  Lingqi ascended to heaven 

from the Upper Clarity Palace (Shangqing gong 上清宮 ).D e n g  contin

ued to roam transcendent mountains for m a n y  years, ultimately con

cealing himself at the D o n g m e n  A b b e y  ( D o n g m e n  guan 洞門觀）on 

Nanyue. W h y  did the two of them not ascend together? It seems that 

D e n g  did not have the financial resources necessary to purchase elixir 

ingredients. O n c e，wh e n  he was out gathering herbs, however, he spent 

the night in a small cave and had a dream of a divine being, w h o  said to 

him, “Y o u  have accumulated merit. In the future you will receive an 

imperial summons,” Then, in the beginning of the Tianjian reign of the 

Liang dynasty (502—20)，the Sizou Shaowei star 司 奏 少 微 星 was seen 

in the region of Changsha, in the southern part of Chu, and so Liang 

W u d i  ordered the army supervisor to m ake inquiries.87 H e  reported 

back that there was a poor Daoist w h o  was cultivating the Golden Liq

uor {jhiye 金液；i.e., the Golden Elixir) and was lacking elixir ingredi

ents. Liang W u d i  then issued an imperial mandate providing him with
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the necessary resources and allowed him to choose a sccnic spot from 

a m o n g  N a n y u e ^  cavern perfected blessed terrains [dong^hen fudi i同眞 

福地 )，where he subsequently built three palaces above, below, and in 

the middle so that he could cultivate the inner and outer elixir (；7 sin 

nehvai dan以修内外丹 ).KK

At least two passages in the Collected Highlights mention that D e n g  

Yuzhi cultivated internal and external elixirs; these m a v  be the earliest 

usages of the elusive term neUhn, or Inner Alchcmv. These rcfercnces 

have, however, been regarded with some suspicion by Farzeen 

Baldrian-Hussein in her treatment of the history of the term neidanP 

T h e  main reason for her caution in accepting these passages as iiuthen- 

tic is due to the problem of identifying precisely which Xianggang ji is 

cited in the Collected Highlightŝ  and the fact that，as she puts it, there is 

“contlicting material regarding such matters as D e n g  Yuzhi's dates.,,,J0 

M y  o w n  sense is that the material on D e n g  is consistent in situating his 

activities in the late fifth century, with the only problematic date the 

reference to the Eastern (in dynasty (317—420) in the passage from ei

ther the Xiang^hong ji or Collected Highlights. I suspect that problematic 

date originated in the Collected b\ighl{ohts and m a y  simply be another of 

the m a n y  mistakes found in that occasionally sloppy text.91 Yet, even 

that problematic date does not completely undermine the historicity of 

Deng, since all other sources agree that he ascended in 512. Therefore, 

w e  might not want to dismiss D e n g  Yuzhi so quickly, and there is 

m u c h  to be learned from considering further the role of Nanyue in the 

development of Inner Alchemy. In addition to D e n g  Yuzhi’s use of the 

term mlAan and the contemporary use of the term by the Buddhist 

m o n k  Huisi— discussed below~\vc should recall that the main peak on 

Nanvue (Zhurong feng) became another term for the Upper Cinnabar 

Field within Inner Alchcmical practices.

W h e n  D e n g ?s elixir was completed, he returned to live at a spot to 

the cast of Zigai feng. O n  the thirtieth day of the twelfth m o n t h  of the 

eleventh year of the Tianjian reign of the Liang dynasty (512),92 eight 

perfected beings riding on cloud chariots with feathered canopies de

scended into his room. These were the previous eight perfected w h o  

had already attained the Way. O n  this day they b o w e d  to Deng, and 

from the natural stone altar all of them asccnded into the empyrean. 

Thus, with the ascent of the last of the Nine Perfected, w e  find them as
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a group rising up into the heavens. In 1118, Huizong gave D e n g  the 

posthumous n a m e  T h e  Perfected of Accumulating W o n ders and Sur

passing Perfection (Chaozhen jim iao zhenren 超眞集妙眞人 )•

T h e  Nine Perfected of Nanyue received m a n y  forms of recognition 

d o w n  through the ages, from imperial inscriptions to posthumous 

names to pledges of economic support for their institutions. In the 

Kaiyuan reign period (713—42)，for instance, Tatlg emperor Xuanzong 

bequeathed an imperial seal identifying the site of their ascent as the 

Stone Altar of the Nine Transcendents Palace at Zigai Peak (Zigai feng 

shitan jiuxian gong 紫蓋峰石壇九仙宮 )• In the Xiantong reign of the 

T ang (860), the prefect of Hengzhou, a certain Z h ang Diju 張离瓦具' 

requested that the site where all Nine Perfected ascended be given an 

official n a m e  plaque. His request was granted by the emperor.93 These 

imperial observances demonstrate that the m e m o r y  of the Nine Per

fected— and their precise connection with sites on Nanyue— remained 

alive well into the Tan g  dynasty.

T h e  biographies of the Nine Perfected of Nanyue is heir to a long tradition 

of Chinese hagiographical and biographical writings stemming from the 

genre of "arrayed biographies” (Jiê fman 列傳）found in official histories 

and in Daoist collections like the Uexian ̂ huan and Shenxlan S(huanl)A Al

though m u c h  of the early Daoist collections was devoted to the lives of 

mythical transcendents from antiquity, the Biographies of the Nine Perfected 

oj Nanyue deals with real people who, as the result of ccrtain (mostly al

chemical) practices, transcended their normal mortal existence on this 

earth and ascended to the elevated ranks of the “perfected” î henreri).

A s  the title of the collection of biographies indicates, all nine emi

nent Daoists at Nanyue were given the title “perfected” and were not 

referred to as “transccndents/immonals” {xiai). Based on this informa

tion, w e  can surmise that the set of Nine Perfected began to coalesce 

some time after the Shangqing revelations, namely, between the years 

364 and 370. Michel Strickmann has noted that the

primary feature of [that] revelation was its proof and promise of access to 

higher celestial regions and to more exalted and powerful immortal interces

sors than had hitherto been thought possible. The Perfected were far superior 

in rank (even as they were more highly refined in substance) to those other 

Immortals, mere xian, w h o m  it had been G e  H o n g’s ambition to behold, and 

in due time to join.95
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Th u s，the Nine Perfected of Nanyue were presented as figures worthy 

of the highest titles. In all their biographies, their apotheosis to the 

higher celestial realms was in broad daylight, the most refined manner 

of ascent.

Within Daoi s m  the types of transformations associated with tran

scendents and perfected were divided into three hierarchical levels. T h e  

lowest form of transformation was “corpse-liberation” {shijie 产解)，the 

resurrection of the body after an apparent death, which is often de

scribed as sloughing off a previously mortal body, like a cicada shed

ding its carapacc.<x> Space considerations do not allow m e  to review the 

full variety of styles and hierarchies of corpse-liberation here, but usu

ally some token—— a sandal, staff, sword—— is left behind as a sign of the 

transformation [hianhua 變 4匕).97 Isabelle Robinet and A n n a  Seidel have 
stressed that it is the physical body itself that undergoes a radical trans

formation, which is occasioned by a strict regimen of prior cultiva

tion.98 Next on the hierarchy of transformations are the earthbound 

transcendents {dixian 地 仙 ），which G c  H o n g  says “wander a m o n g  

noted mountains.Finally, the highest form of transformation was 

considered to be ascent to heaven in broad daylight.10" As  Benjamin 

Penny has pointed out, “the ability to ascend is often linked to the ac

tual physical lightening of the body through drug therapies.，，川1 During 

their ascent to the celestial region, the adept is often escorted by an en

tourage of deities and cclestial envoys.

Although they were no doubt elevated, the Nine Perfected of 

Nanyue were in no sense isolated or unique, and the theme of ascen

sion camc to appear so often in Daoist hagiographies that Robert 

C a m p a n y  came to view ascension as a somewhat formulaic climax to an 

adept’s earthly career.1"2 In spite of the n u mber of occurrences of this 

motif, there is no question, as C a m p a n y  points out, that vertical ascent 

was a literal “moving u p” in rank attended by an increase in “power， 

purity, rank and celestial-bureaucratic prestige.，，103 H o w e v e r  formulaic 

these accounts might be, they nonetheless served to m a p  out a Daoist 

sacred geography on Nanyue as the places of ascent became cultic sites 

that inscribed their history onto the landscape and into the mountain’s 

collective memory.

Although the Nine Perfected are distinguished as worthy of special 

veneration as the main subject of the Biographies of the Nine Perfected of
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Nanyue, tha t is not the only text to present them as a distinct set. T he 

Nine Perfected also appear as a set in almost the exact same order in juan 

33 of the fourteentlvcentury Ushi ̂ henxian iidao tongjlan 歷世眞仙體道  

通 鑑 (Comprehensive mirror on successive generations of the perfec

ted, transcendents, and those w h o  e m b o d y  the Dao). Judith Boltz has 

written that the organizing principle of that work seems to have involved 

forgoing a strict chronology to “provide systematic coverage of heredi- 

tary lineages.，，1"4 By nature of their exalted accomplishments, the Nine 

Perfected of Nanyue were set off as an elite set of Daoist perfected in the 

form of a lineage localized at Nanvue, a particular site that was itself in

timately conncctcd with their successRil transformations. It is telling that 

already in the I.iang dvnasty the important abbcv that was to later be 

renamed the I Icngyue guan had its n a m e  changed from the f;loriate R e 

treat A b bey (Huasou guan 華數觀 ) to the Nine Pcrfccted Abbey. This 

demonstrates the esteem in which these nine were held even shortly after 

the ascent of the last perfected, D e n g  Yuzhi, in 512.105

It is the local connection of the Nine Perfected that is primary. They 

do not represent a single normative Daoist tradition or lineage. Ihcir 

heterogeneous biographies reveal that s ome were pre-Shangqing al

chemists, others were identified with Shangqing texts and practices, and 

still others with the dissemination of the Lingbao manuscripts. ^\1- 
though one of the key elements in the biographies is the compounding 

and ingesting of elixirs, the Biographies of the Nine Perfected of Nanyue 

seems to share some of the characteristics of the n e w  genre of Shang

qing legends noted by Seidel. Seidel proposed that those n e w  types of 

biographies tended not to “focus on the miracles performed by i m m o r 

tals but deal with the long quest and the gradual initiation of the Tcr- 

fected，and retrace the divine lineage of the revelations they receive. O f 

ten this revelatory lineage served to integrate the methods and famous 

saints of previous traditions into the Shangqing order,”1"6 Yet, the Nine 

Perfected do not constitute a univocal lineage or a n e w  dispensation. 

What unites these figures is their affiliation with the efficacy of Nanyue. 

Their biographies can be read as confirming the perceived sacrality of 

the site, which either explicitly or implicitly aids them in their pursuits. 

This relationship worked both ways, however, and for later generations 

the stories about these eminent figures no doubt also enhanced the 

perceived sacrality of the site. It is probably no coincidence, therefore.
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that rhc Wiogmph'm of the Nine Perfected of Nanyue appears in the Daoist 

canon immediately before one of the main geographic texts for Nanyue 

rather than with other hagiographical sources.

l hat the notion of the ccntrality of place is not particular to Nan}oie 

is confirmed in the texts on Daoist cults nt Mt. Huagai studied by 

Robert I lymes. H v m e s  emphasizes the central role that the Huagai shan 

Fuqiu Wang Guo sun ^henjun shishi華 蓋 山 浮 丘 王 郭 三 眞 君 事 實 （Veri

ties of the three perfected lords Fuqiu, Wang, and G u o  of Mt. Huagai) 

“gives to a single place and its general view of places as important, ex- 

traordinarjs and numinous in their o w n  right distinguishes it sharply 

from the Celestial f leart texts, which give specific places no attention at 

all.，，1"7 Although the focus on “place” m a y  distinguish the Verities from 

the “utopic” Celestial Heart (Tianxin 天 , texts, that local religious 

geography also has clear affinities with a variety of other sources—— such 

as those w e  have just discussed for Nanyue— that emphasize the par

ticular efficacy of certain sites on  the Chinese landscape over particular 

lineages or schools.

Deng Y it^n : A  Reconsideration of'LJang 

W udiys Suppression o f Daoism

In the discussion of the biographies of the Nine Perfected of Nanyue 

above, 1 noted that there was also a Daoist n a m e d  D e n g  Yuzhi 鄭欲之  

(2) (?—515) w h o  was a contemporary of the perfected D e n g  Yuzhi 郡郁 

之 （i). T h e  similarity of these two Daoists5 names has caused m u c h  

confusion and been the subject of s o m e  speculation about their rela

tionship. Both Dengs were important sixth-century Daoists connected 

to Nanyue. D e n g  Yuzhi’s (2) biography in the Nansbi 南 史 （Southern 

history) says he was a native of jianping in Jingzhou.108 W h e n  he was 

young, he did not enter official service and instead lived in seclusion on 

one of the ridges of Hengshan.1119 H e  built a small hut with two rooms, 

and lie never descended the mountain. H e  abstained from eating grains 

for more than thirty years and only ingested mica flakes mixed with 

stream water. D a y  and night he intoned the Dadong ̂ henjing 大洞眞經 

(Authentic scripture of the great cavern).110 According to the Namhi, 

Liang W u d i  greatly admired Deng, w h o  prepared an elixir especially for 

him. Wudi, however, did not dare to ingest the elixir. Instead he built
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the Five Sacred Peaks T o w e r  (Wu}aie lou 五微樓）to store it. O n  spe

cial days of the Daoist calendar he personally went to venerate it.111 As  

far as I a m  aware, there has been little consideration of the ways that 

elixirs were used in cultic contexts as opposed to being ingested. In the 

period w h e n  it became k n o w n  just h o w  toxic those concoctions could 

be, however, w e  would expect to find that they came to take on n e w  

roles and functions.

D e n g’s biography further states that one day the divine transcendent 

Lady Wei descended to him riding on  clouds with an entourage of 

thirty young girls, all about seventeen or eighteen years old.H2 They told 

D e n g  that since he was “predestined to become a transcendent, they 

had been watching him for a long time.” In the fourteenth year of the 

Tianjian reign year of the Liang dynasty (515), two black birds as large as 

cranes danced before him.113 After they left, he said to his disciples, 

“The  search was full of toil, but [having now] attained it, I a m  very re

laxed. Recently the black birds came, and [thus my] time has come.” 

A  few days later he died without illness, and the entire mountain was 

filled with a fragrant smell unlike anything in this world.114 Liang W u d i  

then had an official biography written for D e n g  by Z h o u  K u o  周捨， 

entitled Deng xnafi^jman 鄭 玄 傳 ，in order to introduce him to the 

world.115 It is unclear if the Nanshi biography of D e n g  Yuzhi (2) is 

based on that earlier biography, but the fact that it was sponsored by 

W u d i  raises a n u m b e r  of issues about that emperor's allegedly critical 

stance toward Daoism.

The previous discussion of NJanyue’s Daoist history has a n u m b e r  of 

references to connections between particular Daoist practitioners at 

Nanyue and Liang Wudi. H o w  do w e  square those accounts with the 

co m m o n l y  circulating ideas about W u d i  and his religious commitment 

to Buddhism? M u c h  has been m a d e  over the years about W u d i’s pa

tronage of Buddhism and his dramatic turn away from D a o i s m  in the 

second year of his reign. Indeed, W u d i  is often touted as a Buddhist 

emperor. Arthur Wright, for example, called him the “best k n o w n  of 

[the] Buddhist emperors，” and Erik Zurcher has referred to him as a 

“fanatically Buddhist” emperor.116 W u d i’s famous edict of 504 contains 

the admission; “Lon g  have I erred, deluded, in the worship of Laozi; 

for generations, m y  clan has been tainted by these malignant practices. 

Yet owing to the fortunate effects of m y  karma, I have been able to
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cast off delusion and repent. Henceforth I abandon our traditional phy

sician, and place m y  trust in the truly A w a k e n e d  One.”117 In an often- 

cited article on Liang W u d i’s anti-Daoist policies, Michel Strickmann 

reviewed—— and himself weighed in on—— the opposing theories regard

ing this portrayal of W u d i’s policies in the Guang /職 廣 弘 明 集  

(An expansion of the Hongmingji [Collection of documents to glorify 

and illuminate (l^uddhism)]). S o m e  scholars, including Nakafuji Tatsuo 

and Ota Tei2o, have remained dubious about the claims presented in 

that Buddhist text and have called into question the text?s authentic- 

ity-m  Strickmann argued for the genuineness of the edict and proposed 

that T ao I Iongjing's community at Maoshan was exempt from \\ udi's 

harsh crackdown precisely because l ao was a close friend of the e m 

peror and tempered his teachings with Buddhism. Below I rcconsidcr 

W u d i’s alleged suppression of Daoi s m  by analyzing the rantnlizing ref

erences to W u d i’s support of Daoists at Nanyue. That evidence d e m 

onstrates that T ao Hongjing was not the exception that proved the rule 

and invites us to reconsider the traditional picturc of Liang W u d i  and 

his policies on Daoism.

T w o  of the three me m bers of the Nine Perfected of Nanyue whose 

dates overlap with the rule of Liang Wudi, namely W a n g  Lingyu and 

D e n g  Yuzhi (I)，received direct aid from this emperor. A n  imperial or

der from W u d i  granted W a n g  Lingyu economic support in the form of 

the proceeds from two hundred households, gold, silk fabrics, incense, 

and medicinal herbs. D e n g  Yuzhi (i) also received support from Liang 

W u d i  after an astronomical sign alerted the emperor to something in 

the south. T h e  envoy he sent to investigate reported that there was a 

poor Daoist w h o  was cultivating the Golden Rlixir but lacked elixir in

gredients. Liang W u d i  then ordered that D e n g  Yuzhi be provided with 

resources and an auspicious site at Nany u e，where D e n g  was then able 

to cultivate the inner and outer elixir. These were not the onlv Daoists 

at Nanyue viewed favorably by Wudi. As  w e  have seen, D e n g  Yuzhi (2), 

like T a o  I Iongjing, prepared alchcmicai concoctions for the emperor.1,9 

lliis suggests that Liang W u d i  not only supported other Daoists with 

material and financial resources but also maintained som e  awareness of 

the Daoist religious calendar sincc his veneration of Dervg’s elixir was 

calibrated to those specific days.



Rlsi/7  ̂Up to Paradise 153

Entries for the Hengyue z\bbey in both the Collected Highlights and 

the Short Kecord also mention that during the second year of the Tianjian 

reign period of the Liang dynasty (504) a certain Daoist n a m e d  Z h o u  

Jingzhen 周靜眞 m a d e  extensive repairs to an abbey, which had been 

founded earlier by X u  Lingqi and D e n g  Yuzhi (i).120 Z h o u  not only be

came the abbot of the Hengyue Abbey, bur also served as the master 

{shi 食币) of Liang Wudi.121 A  similarly striking passage about Z h o u  and 

Liang W u d i  is found under the entry for the Universal Worthy (Samaa- 

tabhadra) A b b e y  (Puxian guan 普賢觀 )，an unlikely n a m e ~ i t  would 

seem—— for a Daoist abbey.122 It was no doubt due to this close relation

ship with the emperor that further on in the text w e  read during Z h o u’s 

tenure as abbot, W u d i  m a d e  a substantial grant to that abbey, including 

the income from the land of 300 households.123

Given the evidence of W u d i’s support for Daoists at Nanyue, this 

site— like Ta o  Hongjing’s community at M a o shan— avoided the conse

quences of Liang W u d i’s proscription of Daoism. In light of the e m 

peror's support for the Daoist community at Nanyue, w e  can n o w  be

gin to understand mor e  clearly the curious fact that according to local 

sources m a n y  Daoist institutions were established during W u d i，s reign. 

The two sites connected to W a n g  Iingyu and D e n g  Yuzhi (1), for ex

ample, referred to as the Middle Palace (Zhong gong) and the Nine 

Transcendents Palace (Jiuxian gong) were built in the Tianjian reign pe

riod (502—20). In som e  cases, however, it is difficult to discern w h e n  

during W u d i’s reign an abbey was constructed. That is to say, it is u n 

clear if the establishment of those sites predates or postdates Wudi^s 

conversion to Buddhism in 504，but it seems unlikely that all the activity 

was clustered between 502 and 504. Suffice it to say that in the copious 

local records for Nanyue, there is no evidence that any of the sites, even 

if they were established in that two-year period, suffered in the years 

w h e n  W u d i’s alleged crackdown on D a o i s m  in the south was at its peak. 

It is hoped that further research on this question will be carried out for 

other sites during the reign of Liang W u d i  in order to assess the actual ef

fectiveness and extent of his crackdown on Daoism. Indeed, subsequent 

research m a y  help d a m p e n  the feeling of “surprise” that Stephen B u m -  

bacher h a d ~ w h i c h  1 also felt in m y  o w n  initial research— wh e n  he 

found that Liang W u d i  expanded a Daoist monastery in 517, the year 

that his second suppression of D a oism began.124 If similar evidence to
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that found at Nanyue and Maoshan is turned up for other sites or D a o 

ist figures, it will force us to further re-evaluate the traditional image of 

the Liang emperor and his policies toward Daoism. B y  highlighting 

W u d i’s connections to Daoists from Nanyue, m y  intent has not been to 

try to overturn arguments about h o w  “Buddhist” W u d i  was— he clearly 

was impacted by and had an impact on Chinese Buddhism. Rather, it 

was to raise questions about the tendency to give sectarian interpreta

tions to his religious commitments and to reveal a side of W u d i  that is 

not well represented in official sources or contemporary scholarship.
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Nanyue in the Tang

Local Daoist History

In the waning years of the Tan g  dynasty, a Daoist n a m e d  Li Chongzhao 

wrote a religious history of N a nyue entitled the Short Record of Nanyue 

(see Chapter 3). This brief text opens with a paragraph introducing the 

author and his reasons for compiling the text.

W h e n  [Li] Chongzhao was young, he awakened to the W a v  {dao). In recent 

years he followed his master, and when he arrived at the gate of the Sacred 

Peak, he quickly set to investigating its numinous traces and urgently sought 

out old records that survived，hoping to investigate the wondrous and strange 

matters [of the place], but there wns not much that remained. All say that after 

the war [i.e., the f luang Chao rebellion (879)] many writings had become scat

tered and lost. Me  then thoroughly investigated old inscriptions [gubei 古碑)， 

the Hengshan tufing 衡山圏’經 (I'he scripture on the charts of Hengshan), and 

the Xicmg咖 ng ji' which he went through carefully with his master.1 . • . From 

the five [main] peaks, three streams，palaces, abbeys, and medicine halls up 

through those of different generations w h o  obtained the W a v  and ascended, 

the numinous and strange were gathered up and written down directly in one 

juan whose title is 'Nanyue xiaolu [Short record of Nanyue], All the Daoists who 

travel to the mountain obtain it, and by opening it and reading it they have a 

rough idea of the locations of those numinous traces.

Li Chongzhao was writing from the perspective of declining Daoist for

tunes at Nanvue, and he aimed to preserve the m e m o r y  of the glorious 

history of Daoi s m  at Nanyue. It is clear that Li's little book later began 

to circulate and was used as a guidebook to Daoist sites on the m o u n 

tain. W h a t  was it about Nanyue and its past that attracted ]」，s attention

155



156 Nanyue in the Tang

and inspired others to journey to the mountain? Before addressing 

those questions, w e  would do well to ask: I low might w e  best situate 

this m a t e m l  in I'ang Daoist history?

D a oism occupicd a privileged position under the Tang and enjoved 

unprecedented patronage and growth partly because of a coincidence. 

T he surname of the ruling house, Li 李，happened to be that of the D a o 

ist sage Laozi (Li Er 李耳 ).Studies of Tang D a oism have traced the gen

eral outlines of that history and shown the importance of certain Daoist 

figures at the 1 ang court, particularly under Tang Xuanzong. T o  be sure, 

m u c h  of that work has focused on particular aspects of that history, to 

the exclusion (or postponement) of other aspects. Timothy Barrett and 

Charles Benn, for example, have mined references to D a oism in official 

sources— such as the Cefu yuangui 册 府 元 遍 (Outstanding models from 

the storehouse of literature), tongjian 資治通鑑；(Comprehensive 

mirror for aid in government), and dynastic histories— in order to focus 

on the imperial stance toward D a o i s m  and key figures at the T ang court.2 

Other scholars have concentrated on the biographies of a few major 

Daoist figures, such as Sima Chengzhen, D u  Guangting, \X\iyun 吳竭 

(d. 788), and Li Hanguang 李 含 光 (683-769). Still others have studied 

important developments in intellectual history.3 Although these studies 

have helped to provide an intimate picture of D a oism at the Tang court, 

m u c h  less is k n o w n  about the penetration and development of Daoism 

away from the court at the regional level. There have, in fact, been few 

studies on this side of p r e m o d e m  Daoist history.4 O n e  fruitful way to 

approach the regional development of T ang D a o i s m  is through the 

study of specific mountain cultic centers. Although m u c h  of this chapter 

ccnters on the local history of Nanyue, it is not devoid of considerations 

of the “imperial” side of its Daoist history. Both the local and the 

imperium-wide significances of N a n y u e’s Daoist history need to be 

accounted for. Indeed, before arriving at the local level, it is prudent to 

look at the nexus of Daoism, the sacred peaks, and the imperial court.

The Vive Sacred Peaks and Tang Daoist History

T h e  Five Sacred Peaks gained particular importance within Daoism 

during the T ang dynasty. In 608，the court entrusted Daoists to per

form the rites for the Northern Sacred Peak on its behalf, and in 612 it 

did the same for Songshan, the Central Sacred Peak.5 In 626，Tang



'Nanyue in the Tang 157

Taizong performed sacrifices for Nanyue and promoted that mountain 

in rank. T h e  status of the sacred peaks grew in tandem with the rise of 

Daoist influence at the court of Xuanzong/1 In 713，the Western Sacred 

Peak, Huashan, received a rank promotion, as did Taishan, the Eastern 

Sacred Peak, in 725. T h e  important role of D a o i s m  at the sacred peaks 

was solidified and formalized in 731, after the successful lobbying 

efforts of the court Daoist Sima Chengzhen.7 Following his counsel, 

X u a nzong declared that

at present the divine bethels o f  the Five Sacred Peaks are in all cases for [the 

propitiation of] the divinities o f  mountains and grove; but these are not the 

true and real divinities [of those peaks]. Every one o f the Five Sacred Peaks 

has a Grotto Archive (don^u 洞府)，within each of which are Realized Persons 

of Highest Clarity who have come down to discharge their responsibilities.8

Sima Chcngzhen，s influence at court is corroborated by the granting in 

746 of further rank promotions to Songshan and both northern and 

southern Hengshan. Wliat were, however, the local effects of these im 

perial policies? With that question in mind, let us narrow our purview 

to developments at Nanyue during the Tang dynasty w h e n  these trans

formations were taking place.

Ritual changes were necessitated w h e n  the deities of the Five Sacred 

Peaks were deposed and replaced by gods from the Daoist pantheon. 

O n e  striking manifestation of the particularly low regard that the D a o 

ists had for the previous deities of the sacred peaks is found in the Col

lected Highlights. T h e  entry for the Sacred Peak Temple {juemiao 嶽廟 ) 

says, for example, that Sima Chengzhen declared that the deity of the 

sacred peak {jueshen 微神）was merely an “underworld governor” {dixia- 

ĵ-)u 地下主）and not a “Heavenly Perfected” [tian^en 天眞 ).') Within 

the Daoist hierarchy of spirits, the category of “underworld governor” 

was considered to be staffed by transcendents of inferior rank.

Tlie main issue surrounding the ritual transition from imperial to 

Daoist control of the sacrcd peaks was the need to reform the ritual 

protocol to get rid of the blood sacrifices of the imperial rites. N o t  only 

were the forms of veneration changed to vegetarian offerings, but the 

establishment of n e w  temples to house the Daoist deities further sepa

rated the n e w  gods from the old. llie n e w  shrines erected at all the sa

cred peaks were called shrines to the Perfected Lords {̂ henjun ci 眞君祠， 

or temples to the Perfected Lords, l̂oenjan miao 眞君廟 ).These n e w
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temples were described as “pure temples” [cjingmiao 清廟 )，and the dei

ties were to be worshipped and sustained through an entirely different 

ritual menu.10

In addition to assuming responsibility for the general veneration of 

the sacred peaks, Daoists also took charge of another important impe

rial ritual c o m m o n l y  referred to as the Throwing of the Dragon Slips 

(ton longjlan 投 龍 簡 ).n According to an extant inscription, in 738——  

som e  seven years after the sacred peaks were recognized as being under 

the auspiccs of deities of the Shangqing pantheon—— a Daoist from 

Nanyue n a m e d  Sun Zhiliang 孫知涼  was called on to perform the rite 

of Throwing the Dragon Slips as an cmissan- of Tang Xuanzong.

I11 accordance with the divine scripturcs of Shangqing, I [the emperor] cast this 

imperial writ into the grotto o f  the transcendents o f  Zigai. The dignity o f  the 

sovereign would be diminished if he went forth m person; thus prevented 

from offering homage myself, I respectfully command the Daoist master Sun 

Zhilang to convey this missive so that it be brought to vour [i.e., the celestial 

bureaucracy] attention. Let golden dragons transmit it bv relay.12

Throughout the Short Record and the Collected Highlightŝ  there are refer

ences to this rite. O n e  passage states that “below [the Zhaoxian Guan] is 

a deep pool where the dragon slips are tossed. After the 咖 i and jiao ritu

als are performed for the state, then the dragon slips are tossed into this 

[pool]. [Once] a stone cracked open a little bit, and the sound of heav

enly music was heard.”1' This auspicious occurrence was m e m o m l i z e d  

in a p o e m  by Lin Y ang 藺 敎 (d.u.) titled the “Water Curtain Cavern” 

(“Shuilian dong shi，，水簾洞詩 )，which contained the lines that “During 

the Kaiyuan reign [713—42], the dragon slips were tossed, / the water was 

shallow, and heavenly harmonics were heard.，，14 According to another 

passage in the Short Record̂  lalf a li to the north is a divine stream and a

pool for throwing the dragon slips. After a b̂ai is performed, golden 

dragons are tossed in here.”15 T o  judge from these accounts, the rite 

of Throwing the Dragon Slips took place on the completion of t̂ hai ritu

als. This infonnation agrees we\\ witVi w\iat w e  k n o w  t\\c performance 

of what Charles Bonn has called the Yellow Roster Levee {Imanglu 咖 i

黄籙齋 ) .

The altar, erected in a central courtyard, was a square, two-tiered affair with 

fourteen gates and mtve UtnpAtees a d '  W vlng nine cups of oil. The deities 

addressed in the course of the levee were the same t\vent\'-one as tKose venet-
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ated in the Levee o f  the Three Primes, but the nature o f  the ritual was differ

ent. At each o f  the stations for the Deities o f the Ten Directions the officiant 

made offerings, gages, o f  silk and gold dragons. Those pledges served as assur

ances for covenants sworn to the gods. The rules set fixed quantities for them 

based on the social status o f  the levee’s sponsors. Commoners had to submit 

136 feet o f cloth, nobles 1,360 feet and the emperor 136 rolls. The weight o f 

each gold dragon was one ounce for the emperor, but less for nobles and 

commoners. W hen the officiant uttered his prayers at each of the ten stations, 

he presented a single dragon and varying lengths o f  silk. The pledges possessed 

apotropaic powers that repelled evil specters intent on attacking the altar in the 

course of the rite. For the remaining eleven gods the priest mcrelv offered in

cense. At the conclusion of the rite, the officiant distributed the silk in order to 

acquire merit for the dead. The golden dragons were tossed into rivers and 

buried on mountains to secure the salvation and immortality o f the sponsor 

and/or officiant.u'

T h e  rite of Throwing of the Dragon Slips performed at Nanyue was 

part of an elaborate ritual complex that tied together elements of salva

tion and both imperial and local patronage.

Chavannes also noted that the reverse side of one of the golden slips 

recovered from Nanyue—— initially used in the Throwing of the Dragon 

Slips ritual in 738—~was incised with another inscription dated to 762. 

T he second inscription was added by a local official of little stature 

who, hoping to feed off the prestige of association with the emperor, 

commissioned a Daoist to perform the rite again in his o w n  quest for 

longevity.17

There is further evidence that Daoists at Nanvuc performed rituals 

for the welfare of the emperor and the imperial house. In the Collected 

Highlightŝ  under a set of inscriptions purported to be located at the 

Zhaoxian guan, is one entitled “A  Record for the Site Wliere Zhai and 

Jino Rites of the Golden Register W e r e  Performed for the Nation” 

(“Guojia jinlu daochang zhai jiao ji” 國家金綠道場齋酿記 ).18 This rite 

was “the most powerful Daoist rite in medieval rimes. It was capablc of 

tempering yin and jang to prevent natural calamities and to protect or 

save the emperor.，，19 This rite, one of the nine Lingbao t̂ hai rituals, was 

similar in form to the Yellow Register Lcvce discussed above.2" These 

cases reveal that as Daoists became the interpreters of the celestial 

mandate at court, they also became the overseers of the rites performed 

in homage to the Five Sacred Peaks on behalf of the emperor.
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By the advent of the Tan g  dynasty, Nany u e  already had a substantial 

Daoist history filled with mythical associations, the legacy of the Nine 

Perfected of N a n y u e，and a developing institutional presence. Although 

there was m u c h  continuity with the pre-Tang Daoist institutions, n e w  

Daoist sites were continually being added to the landscape during the 

Tang dynasty. T h e  ShoH Record provides a useful w i n d o w  onto the D a o 

ist landscape of the mountain as seen through the eyes of a Daoist in 

the ninth century.

The Short Record is divided into two sections, one on the natural land

scape and the other on the built environment and its inhabitants. Li al

luded to this division in his preface to the Shoti Record, where Nanyue is 

described as being particularly noteworthy due to the natural quality of 

its sacred places and the eminent Daoists associated with the site in the 

past. Indeed, after situating Nanyue in relation to important celestial fea

tures, Li wrote that the mountain “has a sacred realm called the Zhuling 

G ro tto  H eaven . I t is also  said  th a t th e  m o u n ta in  is endow ed  w ith  n u m i

nous qi, an d  th e re  are strange, o r rem arkab le (j'i 異 ) ， peo p le  th e re .，，21 Li 

then proceeded to introduce the main physical features of the place, such 

as the Five Peaks {ivufeng 五峯）：Zhurong feng (Zhurong Peak), Zigai 

fcng (Purple Canopy Peak), Y u n m i  feng (Dense Cloud Peak), Tianzhu 

feng (Heavenly Pillar Peak), and Shilin feng (Stone Granary Peak); and 

the Three Streams {sanjian 三 ;間)：Lingjian 靈 ;間 (Numinous Stream), 

Shoujian 壽 間 （Longevity Stream), and D o n g z h e n  jian 洞眞 i間 (Cavern 

Perfected Stream), in addition to specifically Daoist sites such as the 

Qingyu 青玉壇  and Guangtian 光天壇  ahars，which were classified as 

Daoist blessed realms. Those w h o  study the W a y  here, Ii insisted, will 

attain salvation and ascend to the heavens as transcendents.

T he Short Record provides a robust account of Daoist institutions on 

Nanyue from the pre-Tang period up through the end of the T ang dy

nasty. T h e  entries for those sites provide only titillating glances of their 

institutional histories. M o r e  space is devoted to biographies and notes 

on the sacred nature of the sites—— the purity of the water, special herbs 

and trees, and special qL

In other Tan g  sources on Daoist sacred geography, Nanyue is de

picted as h o m e  to one grotto heaven and four blessed realms in the nas

T h e D a o is t la n d sc a p e  a t N a n y u e  in  the T an g
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cent Daoist network of sacred sites laid out in D u  Guangting5s Dongtian 

fudt yuedu mingshan ji. According to that source, “The  sacred peak deity’s 

title at N a nyue Hengshan is Prince Administrator of Heaven {sitian imng 

司天王 ).H e  c o m m a n d s  30,000 transcendent officers and jade ladies. 

T h e  mountain has a circumference of 2,000 li. Mounts H u o  and Qian 

are its heirs apparent; Mounts Tiantai and Juqu 句曲 are its assistants.,?22

T h e  Short Record then shifts from the physical site to Daoist practi

tioners. Following a list of the Nine Perfected of Nanyue— the eminent 

Daoists w h o  are the focus of the previous chapter—— the Short Kecord 

presents fourteen Daoists w h o  attained the W a y  there during the Tang 

dynast}-.

Those Who Attained the Way [at Nanyue] in the Tang Dynasty 

Q'angchao dedao ren 唐朝得道人)•

N ote: At the sacred peak there were fourteen people [who attained the Way]:

1. Master Vin Jtngtong (Yin xianshengJingtong 殷先生景童)23

O n third day o f the seventh m onth o f the seventeenth vear o f the Tianbao 

reign period [758], he attained the Way.

2. Master Xiao Linghu (Xiao xianshcng Iinghu 蕭先生靈護）

On the fifteenth day o f  the eighth m onth o f the third year o f the Hongdao 

reign period [686], he attained the Way.

3. Cclestial Master Li Simu (Li tianslii Simu 李天師思慕）

O n the twenty-sixth day o f the eighth m onth o f  the fourteenth year o f the 

Tianbao reign period [756], he attained the Way.

4. Venerable Master H e  Yinqi (He zunshi Yinqi 何尊師隱其）

O n  the fifteenth day of the tenth month of the second year of the Tianbao 

reign period [744], he attained the Way,

5. Celestial Master Xue Jichang (Xue tianshi Jichang 薛天師季昌）

O n the sixth day o f the second m onth o f the second year o f the Qianyuan 

reign period [759), he attained the Way.

6. Celestial Master W a n g  Xianqiao (Wang tianshi Xianqiao 王天師仙喝）

On the thirtieth day o f the third m onth o f the second year o f the Qianyuan 

reign period [759], he attained the Way.

7. Celestial M aster Fu Fuxian (Fu tianshi Fuxian 傅天師符仏）

On the seventh day o f the eleventh m onth o f the third year o f the Qianyuan 

reign period [760], he attained the Way.

8. Master D o n g  Qinxian (Dong xiansheng Qirtxian 董先生秦仙)24

O n  the sixth day of the eleventh month of the first year of the Dali reign pe

riod [767], he attained the Way.
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9. M aster Xuanhc Zhang Taikong (Xuanhc Zhang xianshcng Taikong 玄和 

張先生太空严
O n the eighth dav o f the second m onth o f the seventh year o f the D ali reign 

period I773], he attained the W a y  at the Shangqing gong.

10. Master Li Delia (Li xiansheng Delin 李先生得林）

O n  the fifth day of the ninth month of the second year of the Dali reign pe

riod [767J, he attained the W a y  at the Zhong gong.

11. M aster T m n  Liangyi (llan xianshcng Liangyi 田先生良逸）

O n the seventh day o f the first m onth o f sixth year o f the Yuanhc reign period 

[811]， lie attained the Way at the Jiaagzhen yuan.

12. Master Guangcheng Liu Xuanjing (Guangchcng Liu xiansheng Xuanjing 

廣成劉先生玄靜#
O n the eleventh day o f the fifth m onth o f the fifth year o f the D azhong reign 

period [851], he attained the Way.

【3. Venerable Teacher Zhou Hiinyu (Zhou zunslii Ilunyu 周尊師混汗）

In the first m onth o f  the second year o f  the f luichang reign period [842], he 

attained the Way.

14. IlanW eiyi27 韓威儀 

In the first year o f the D azhong reign period [847], he attained the Way at the 

Shangqing gong.

I'he list of fourteen eminent Daoists in the Short Record is marked as a 

distinct set by virtue of the fact that all of them attained the W a y  at 

Nan\aic over a hundred-yeai: period during the Tang dynasty.28 This list 

is not exhaustive, nor does it constitute a discrete lineage. S o m e  of the 

figures are well attested in local sources; others are hardly known.29 Al

most nothing is preserved in local sources, for example, regarding the 

first person on the list, Master Yin Jingtong, although the one glimpse 

w e  do have of him is in a brief passage that says he intoned scriptures 

and faced the sun at a site aptly cailcd Facing the Sun Peak (Chaori feng 

朝曰峰)，

I'hc first T ang Daoist connccted with Nanyue for w h o m  w e  have 

detailed information is Xiao Linghu, the second on the list, w h o  can 

serve as typical of the others.” Xiao’s style was Tianyou, and he was 

from Luling. F r o m  the age of about five, he was able to compose po- 

etrv，and everything he did had an other worldly significance. At the age 

of fifteen, he bccame interested in D a oism and met a Daoist of high at

tainment w h o  transmitted to him the Inner Alchemical techniques 

k n o w n  as the Golden Iilixir and Embryonic Respiration {taixi 月合息).32
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H e  then traveled around to famous mountains carrying hundreds of 

scrolls of Daoist books. H e  often heard it said, “If one wants to ascend 

to the Southern Palace (Nangong 南 宮 ），one must first visit the 

Zhuling Grotto Heaven at Nanyuc.”” Therefore, he proceeded to 

Nanvue and respectfully honored an image of the Perfected D e n g  

Yuzhi, which is purported to have said to him: “This mountain is the 

blessed realm of the Zhuling [Grotto Heaven].” That night he encoun

tered a Pcrfectcd w h o  transmitted to him the Art of the Fire Tripod 

{Imodhig ̂ hi shu 火滞之 # f)，which refers to an External Alchemy {nmdan 

夕卜丹）technique.14 Sometime after the first year of the Zhenguan reign 

(627), he took up residence at the Zhaoxian guan and refined that prac

ticc. Later, he succeeded in manufacturing gold  and silver [huangbai 

黄白 )，which he sold to earn m o n e y  and matemls to repair his abbey.35 

T he Shorl Record reports that in the fifth year of the Zhenguan reign 

(631), he built the X u n z h e n  ge 尋眞閣 and selected a scenic spot to re

fine divine elixirs.36 After completing the elixir and ingesting it in 685, 

he gathered his disciples and announced that his end was near. W h e n  

he achieved corpsc-liberadon, a fragrant p n e u m a  filled the room, and 

p ure  m usic w as h eard  o u tsid e  his d o o r.37

Xiao Linghu was the author of a (now-lost) text entitled the Dong- 

ĵjen ji, which is a celebration of N a n y u e’s natural ingredients and the 

sacred nature of the site.38 A  scction of that text says:

Those w ho practicc elixirs need to gather num inous medicines and strange 

herbs in order to refine them. W ithin and around this m ountain for five to 

seven ii are ten or so types o f trees, all o f which are the highest medicines o f 

the transcendents. The num inous herbs o f o ther sites do not even com pare to 

those o f this site. In  the past the perfected one from  Xinye [Deng Yuzhi (1)] 

was having a hard time procuring elixir ingredients. He traveled w ith Lord Xu 

[i.e., Xu Lingqi] to the three Xiangs and then returned to South M ountain 

[Namue]. A fter gathering medicines at this peak, they were able to com plete 

the elixir and thus it attained this nam e.v;

Xiao Linghu was a precocious youth w h o  went to Nanyue with the 

hope of refining his body at the Southern Palace. Xiao had a close rela

tionship to sites connected with the posthumous m e m o r y  of D e n g  

Yuzhi, one of the Nine Perfected discussed in the preceding chapter 

and a famous alchcinist. Xiao practiced both Inner and External Al

chemy, was successful in his elixir-refining endeavors, and attained
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corpse-liberation. Xiao^s success, the texts emphasize, was due in large 

part to the fact that Nanyue was a sacred site uniquely capable of sup

plying the necessary numinous ingredients.

T h e  following account discusses Tang Daoists in the context of the 

full range of Daoist developments at Nanyue and is organized around 

key issues in the study of Daoist history.

Zhang Huilang and the Imperial Support 

of the Abbey

During the sccond year of the Zhcnguan rcigii period ot the Tang dy 

nasty (628)，Emperor l aizong wrote a n e w  n a m e  plaque for the I lengyue 

A b b e y  and ordered the Celestial Master Zhang IIuilang (Tianshi Zhang 

Huilang 天師張惠朗，also referred to as Z h ang Huiming 張惠明）to 

ordain forty-nine Daoists to practice and burn incense (Jenxiu 焚修）on 

behalf of the empire.40 W h o  was this little-known Daoist figure hand- 

picked by the emperor to perform rituals for the state at Nanyue?

Z h ang Huilang initially built a hut on Zhongtiao shan 中 條 山 (in 

Shanxi p rov ince), w here he was tau g h t d iffe ren t m eth o d s, includ ing  in 

can ta tio n s (^l)ou 咒 ) fo r w ard ing  o f f  m ou n tain  sp rite s.41 L a te r he trav- 

cled to Changan. During the reign of Taizong, he was s u m m o n e d  to 

the Inner Hall of the palacc to perform an offering ritual (Jiao 酿 ).42 

Later, Z h ang requested that he be permitted to leave the capital and re

turn to the mountains and forests. T h e  emperor assented, bestowed on 

him the n a m e  the Great Master of Salvation {fniaoji dashi 妙'濟大師 )， 

and ordered him to return to Nan}Oie.

Suddenly one evening, he met Lady Youying of Nanyue (Nanyue 

Youying furcn 南獄右英夫人 )，w h o  transmitted to him the Essentials 

for Merging the Three and Five, Maintaining Perfection, and Holding 

the O n e  (baoyi shoû ioen sanmu hmbe ̂ hiyao 抱 一 守眞三五混合之要 )， 

an Inner Alchemy technique.4̂  While at Nanyue he was connected with 

the Northern Thearch Cloister (Beidi yuan 3匕帝院)，which helps ex

plain the curious invocation of the presence of Lady Youying at N a n 

yue, an important female Daoist k n o w n  primarily from the Zhengao. 

T h e  Northern Thearch Cloister was one of the main centers for female 

Daoists at Nanyue, and it was here that Z h a n g  met Youying and at

tained corpse-liberation toward the end of the Zhcnguan reign period 

(627—50). Z h a n g  Huiming / Z h ang Huilang was, therefore, a prominent
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Daoist of the early Tang w h o  received support from Taizong and in 

turn performed rituals in support of the imperium. Z h a n g’s activities at 

the Hengyue guan were merely the beginning of the imperial support 

for that abbey during the Tang. In the second year of the I Jongclao 

reign period (683—84)44 of Tang emperor G a o z o n g  (r. 650—83), for ex

ample, the Celestial Master and thaumaturge Y e  l;ashan 葉 法 善 (631- 

72。）was ordered to bestow honors on the Five Sacred Peaks by setting 

aside forty li of land on  each side of the sacred peak abbeys—— including 

the Hengyue guan—— as spaces fo r extending life {chan̂ sheng di 長生 

之地）where it was prohibited to cut d o w n  trees or kill animals. These 

sites, not surprisingly, also became regular places for performing the 

imperial rite of throwing the dragon slips.45

The Tang llitn/a'h Gao ]Jshi and 

Support for Nanyue Daoists

There has been m u c h  study of court-ccntcrcd D a oism during the Tang, 

but one area that has rcceivcd little c o m m e n t  is the role that Tang 

eunuchs played in contemporary religious affairs. W e  can surmise that 

they played at least s o m e  role, since during the Tang dynasty cunuchs 

began to exact an increasingly powerful influence at the court,46 T w o  

biographies for Daoists from Nanyue reveal that the powerful Tang 

cunuch G a o  Lishi 高力士 (fl. eighth century)— w h o  was Tang Xuim- 

zong’s favorite eunuch, had a private palace chapel, and founded a 

B ud d h ist an d  D ao ist m o n astery  in  th e  cap ital— played a particu larly  

pivotal role in lobbying for these Daoists and making their needs heard 

by Xuanzong.47

Li Simu, the third person on the list in the Short Record, initially be

came “incense burner friends” with the Refinement Master D o n g  from 

Eastern C h u  (Dongchu dong lianshi 東楚董鍊師）and Master White 

(Bai xiansheng 白先生 ).48 H e  then traveled to the famous mountains in 

the Xiang region and visited the five main peaks of Nanyue. After M a s 

ter White ascended to heaven from the Stone D r u m  A c a d e m y  (Shigu 

shuyuan)，Li Simu entered the capital as a tcacher.4'-1 Tlie eunuch G a o  

Lishi forwarded his n a m e  to Xuanzong, and lie eventually gained an 

audience with and engaged in animated repartee with the emperor.5" 

Later, he requested to be allowed to return to Nanyue. 1'he emperor as
sented and awarded him funds to support the writing of a commentary
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to the Qingjing jing i青靜 '經 (Scripture of clarity and quiescence)— a 

popular early Tan g  Lingbao text~which circulated widely w h e n  it was 

completed.51 Ultimately, the texts claim, Li Simu mysteriously trans

formed {xuanhua 玄 VC) at Zigai Peak on Nanyue.

T h e  biographical material for W a n g  Xianqiao, the sixth person on 

the list of Tan g  Daoists at Nanyue, further evinces the important role 

that G a o  Lishi played in securing imperial support for Daoists at 

Nanyue. While W a n g  was still a practitioner—— before he became a 4tCe- 

lestial Master" {tianshi)— he carried a large load of tea from Nanyue to 

the capital, which he sold along with other utensils inside the city gates. 

O n e  day G a o  Lishi spotted him and discerned that he must be s o m e 

one special. H e  asked W a n g  where he had c o m e  from, and W a n g  re

sponded that he was a practitioner from Nanyue w h o  had c o m e  to sell 

tea in order to raise funds to repair the roof of the A b b e y  of the Nine 

Perfected at Nanyue, G a o  Lishi m a d e  it possible for him to have an au- 

diencc with Xuanzong, w h o  reportedly admired him. T he emperor pre

sented him with lavish gifts of gold and silk and ordered him to return 

to Nanyue. T h e  repairs to the abbey were completed within a few years.

Following his sojourn in the capital, W a n g  Xianqiao became a close 

disciple of Sima Chengzhen and maintained a correspondence with the 

emperor.52 O n  the first evening of his return to Nanyue, W a n g  had a 

dream in which the famous alchemist C h e n  Shaowei 陳 少 微 (fl. 712), 

w h o  had practiced External Alchemy at Nanyue, transmitted the essen

tials of the W a y  to him.5̂  Later, after Sima Chengzhen died, W a n g  m e 

morialized the throne: “In the twenty-third year of the Kaiyuan reign 

period [735], the Venerable [Sima Chengzhen] transformed into a tran

scendent. I n o w  request to receive his old residence in order to convert 

it into an abbey.” The emperor assented and bestowed an imperial 

n a m e  plaque for the abbey, which became k n o w n  as the Jiangsheng 

A b bey (Jiangsheng guan 降聖觀 ).T he emperor ordered X u e  Jichang 

薛 季 昌 （d. 759) to be W a n g ’s co-abbot and granted the abbey an image 

of Laozi and other materials.54 W a n g  was ultimately enfoeffed by the 

emperor as a celestial master, and on the thirtieth day of the third 

m o n t h  of the second year of the Qianyuan reign period (759) he at

tained the Way.55

T h e  imperial support received by Nanyue Daoists through the ef

forts of the T ang eunuch G a o  Lishi reveal an important avenue of
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patronage for Daoist institutions at Nanyue, but one of the mor e  strik

ing details about the previous passages was the suggestive references to 

W a n g  Xianqiao and X u e  Jichang as disciples of Sima Chengzhen. It was 

precisely these clues that led to the uncovering of a local Shangqing 

Daoist lineage descending from Sima Chengzhen that has heretofore 

received little attention a m o n g  scholars of Tang Daoist history, w h o  

have remained focused on the doctrines and practices of the initial 

community in southeastern China.

A n  Occluded Shangqing Uneage at Nanyue

O n e  of the clear benefits of studying Chinese religion at the micro- 

historical level is the exciting prospect that information m a y  turn up 

that is not included in official histories or standard biographical and 

hagiographical collections. A  close reading of the Nanyue materials re

veals a significant Shangqing Daoist lineage descending from the fa

m o u s  patriarch Sima Chengzhen and centered at Nanyue during the 

Tang dynast\'. lhat lineage has, however, remained occluded behind 

the better-known lineage associated with Maoshan, which is traced 

through the famous court Daoist Li Iianguang.56 Yet, the parallel line

age at Nanyue highlights the inadequacy of the traditional use of the 

appellation “Maoshan D a o i s m” to refer to the Shangqing tradition as a 

whole.57 Clearly the focus on  M a oshan to the exclusion of other sites is 

too limiting. Moreover, if it were not for the flourishing of Shangqing 

Daoist communities at other mountain sites, especially the one at N a n 

yue, the Shangqing lineage would have eventually terminated at M a o 

shan since the last patriarch there, Liu Dechang 劉 得 常 (d.u.), died 

without leaving an heir.5K Nanyue, therefore, played an integral role in 

maintaining the historical continuity of the Shangqing lineage.

T h e  standard biographical elements of Sima Chengzhen’s life are al

ready familiar from other studies, and I will not dwell upon them 

here.59 His connections with Nanyue are rarely mentioned, however.60 

T he fragments in the Collected Highlights on Sima Chengzhen add impor

tant n e w  material to the received picture. T h e  only other historical bi

ography of Sima Chengzhen (besides the material in local sources) that 

mentions him in relation to Nanyue is that by We i  Ping 衛 entitled 

Tang Wangwu shan Zbong^’m  tai Zhengyi xiansheng miao jie 唐王屋山中巖
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臺 正 一 先 生 廟 碼 (Tang stele at the Temple of Master Zhengyi on 

Zhongvan Terrace of M o u n t  Wangwvi)/'1 T h e  text says that “formerly， 

he went to the cliffs of Song[shan], and afterward pines grew on the 

tumuli. The n  he removed to the peaks of |Tian] tai, and springs then 

bubbled forth from the eastern cliffs. H e  dwelt in scclusion at the 

Southern Sacrcd Peak (Nanyue) [Hengshcn], and dusky cranes covered 

the area.，，62 Long ago, Che n  Gu o f u  pointed to the connection between 

Snna Chengzhen and Nanyue, noting that the Thwtai shan jangvai ̂ :n 

天 台 山 方 外 志 （Gazetteer of Tiantai shan and its environs) says that 

Sima went to Nanyue to scarch out the mysteries of Stone Granary 

Peak, a site on the mountain with a long history of Daoist mysteries.63

Wlien w c  turn to the less well studied local sources for Nanyue, such 

as the Collected \r\ighlights and Short Record, w e  find that an entry for M a s 

ter White Cloud’s Medicinc Hall (Bai)ain xiansheng yaotang 白先生 

藥堂) says: “Th e  site is located to the west of the Jiuzhen guan. During 

the Kaiyuan reign of the Tang, the Celestial Master Sima Chengzhen， 

w h o  was first cailcd Master White Clouds (Baiyun xianshcng) and later 

took the n a m e  Master Zhenyi (Zhenyi xiansheng 貞一先生 )，often 

practiced here.1,64 Both the Collected Highlights and the Slwrt Record in

clude lengthy passages on Sima and his connections to Nanyue.

At the beginning of the Kaiynan reign period, Sima Chengzhen’ whose style was 

Ziwci，floated on a raft from the ocean peaks to refine perfection at Nanyue. He 

built a hut one // north of the [Jiu2hen| Abbey and cailcd it Wliite Clouds. Vice 

Director of the Department of State Affairs (fhengximg 丞相）Zhang jiuling of

ten visited him/0 Minghuang [i.e., Tang Xuanzong] ordered his younger brother 

Chengyi 承掉  to sum m on [Sima] to revise and correct the Diiode jing. [Chcng}7i] 

treated him with deep reverence and called him “elder in the W a y” [daoxiong 道 

兄).All the necessaiT things for the abbey including gold and silver and plates 

and bowls were given to him，and he returned with them [to the ]iuzhcn Abbey]. 

Letters and replies to petitions came and went unccasingiy.66

In these sources Sima5s connection to Nanyue is highlighted, and al

though the local Daoist historians responsible for those texts m a y  have 

played up this connection because of his wider renown, there is no 

doubt that he had a number of followers w h o  carried on his tradition 

and retained his m e m o r y  on the mountain. W h a t  do w c  k n o w  about 

those disciples?
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In order to full'，understand the context of the Nanyue lineage of 

Sima’s disciplcs, it is perhaps useful to take a brief look at the standard 

representation of the lang Shangqing lineage, which begins with T ao 

Hongjing and extends to Sima Chengzhen and on  to the court Daoist 

Li Hanguatig (sec Pig. 10). This standard representation has heretofore 

dominated discussions of Tang Daoist history, most likely because of 

the succcss and influence that the final figure, Li Hanguang, attained at 

the Tang court. Yet, in the late l ang dynasty, after the third generation 

of Sima’s disciples, the Shangqing lineage was in jeopardy of dying out 

and was saved by a merger with a collateral lineage descending from 

Sima Chengzhen that was preserved at Nanyue.67 Evidence for this im 

portant collateral lineage is embed d e d  in the Dongxuan lingbao sanshi ji 

洞玄靈寶三師  i己(Record of the three masters, of the D o n g x u a n  Ling

bao canon).68 A  fascinating passage in this text lays out a clear lineal 

succession dcsccnding from Ta o  Hongjing and passing through the 

Pcrfccted \Xang Yuanzhi 王 遠 知 (d. 635)，the Perfected Pan Shizheng 

潘 師 正 （595- 682)，and the Perfected Sima Chengzhen.69 It is from this 

point forward that the text bccomes particularly interesting. Sima 

Chengzhen is portrayed as having transmitted the W a y  not to Li Han- 

guang, but rather to a Celcstial Master from Nanyue n a m e d  X u e  Ji- 

chang, w h o  is numb e r  five on the list in the Short Record. X u e  Jichang 

then transmitted it to another master from Nanyue n a m e d  Tian Liang- 

yi, number eleven on the list, w h o  subsequently transmitted to Feng 

Wciliang ;馬惟良 ， also from Nanyue.7"This text reveals a parallel Shang
qing lineage based at Nanyue contemporary with the more prominent 

one traced through I」H anguang (see Fig. 11).

T h e  names in boldface on Fig. 11 are Daoists from Nanyue that have 

been referred to as the ^Masters of Hengshan.，，71 Reconstructing the 

previously occluded Shangqing lineage centered at Nanyue is m a d e  

somewhat easier by the availability of material in local sources. Those 

sourccs provide us with a perspective on these figures not afforded by 

court-centered official histories and biographies.

X u e  Jichang descended from a family of officials, but he did not as

pire to high office or fame and chose instead to wear simple clothes 

and delight in mountains and waters.72 After spending som e  time on 

Qingcheng shan, a Daoist sacred mountain in Sichuan, he went to
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Tao Hongjing

I
Wang Yuanzhi

I
Pan Shizheng

I
Sima Chengzhen

I
Li Hanguang

I 1 0  1'rad itio iV cil Shan^tjing lineage

Tao Hongjing

i
Wang Yuanzhi

I
Pan Shizheng

I
Sima Chengzhen

_____________!____________
I I I

Wang Xianqiao Zhang Taixu Xue Jichang

I I
He Yingxu Tian Liangyi [Tian Xuying]

I

i i i i
Xu Lingfu Deng Zhongxu Uu Xuanjing Feng Weiliang

i i
Lu Zhizhen Ying Yijie

I
Du Guangting

I'ig. ii Alternative Sliangqing lineage traccd through Daoists from Nanyue

Nanyue, where he met Sima Chengzhen and received the Sandong bilu 

三 洞 秘 綠 (Secret registers of the three caverns).7-3 H e  practiced these 

methods so diligently that he m o v e d  the Upper Perfected to descend to 

him in private. In addition to attracting the attention of spirits, X u e  also 

caught the eye of Xuanzong, w h o  s u m m o n e d  him to the court for con

versations about the Daode jing—— a text on which X u e  had written a 

commentary while living on E m e i  shan.74 T h e  emperor was evidently 

pleased with his interactions with X u e  and personally wrote m ore than 

ten responses to his petitions. T h e  Short Record notes that w h e n  X u e  re

quested permission to return to Nan}aie, the emperor generously be

stowed gold and silk cloth on him.75 X u e  then took up residence at the
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Jiangsheng Abbey, which was Sima Chengzhen^ former residence.76 

Later he m o v e d  to Huagai Peak, where he purportcdh' completed an 

elixir and wrote the Xuanwei Inn 玄 微 論 (Treatise on the profound) in 

three juan?1 O n e  day he gathered his disciples and said, “This evening 

at Zhurong [PcakJ there is going to be a meeting of Perfected Ones. I 

have been s u m m o n e d  and therefore must go.” H e  then rose up, van

ished into the void (lingxu 凌虛 )，and did not return. At the beginning 

of the Tianbao reign period (742—56), his disciples built the Ascent to 

the Void Palacc (Lingxu gong 凌虛宮）to mark the site of his asccnt.7H

As  important as X u e  was in both Nanyue local history and lang 

D aoi s m  generally, he was overshadowed by his disciple Tian Liangyi 

(also k n o w n  as Tian Xuying 田虛應 )，w h o  allegedly lived for over 200 

years!79 A n  entry for Master Tian，s Mcdicine Cliff (Tian xiansheng yao- 

yan 田先生藥嚴）in the Short Kecord says he practiced at this site on 

Nanyue during the Y u anhe reign era (806—21) and later attained the 

Way.xu During the Longshuo reign period (661—64) of Emperor Gao- 

zong, he attracted the attention of the metropolitan governor, w h o  had 

the Jiangzhcn yuan built within the Hcngvue guan for Tian to reside 

in.81 In spite of (or perhaps because of) his legendary nature, other 

sources, such as Z h a o  Lin’s 趙 璘 （fl. 844) \'inhm lu 因 話 錄 （Notes 

m a d e  from conversations), present Tian as one of the greatest Daoists 

of the early ninth century.82 In the Dongxuan lingbao sanshljî  Tian5s biog

raphy is the first of a set of three. At  the end of his biography, the text 

explicitly notes that he was considered the patriarchal founder {t̂ ushi 

祖師）of the Method of the Three Caverns {safidong t(bi fa 三洞之法 ).83 

These biographical accounts attest to the formation of a local lineage 

centered on the transmission of Shangqing registers. X u e  Jichang re

ceived the transmission of the Shangqing Registers of the Great Cavern 

[Shangqing dadong fain 上清大洞法蘇  or Shangqing dadong bifci 上清大洞  

祕法 ) from Sima Chengzhen, and he transmitted them to 1'ian Liangyi, 
w h o  ultimately realized the essentials of the Way.

Another side of Tian is presented in the Nanyue local histories and 

in the } Inhua !u, where he is portrayed as a potent miraclc worker with 

the ability to start and stop rain. W h e n  Lii Wei 呂 渭 （d. 800) and Yan g  

Ping 陽憑 were officials in lan^hou 潭 州 （m o d e m  Changsha 長沙 )， 

they had to pray and m ake offerings for rain during a drought.84 Having 

no success, they s u m m o n e d  Tian Xuying, w h o  arrived at the prcfectural
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scat with disheveled hair and worn-out clothes. H e  did not say anything, 

but it nevertheless began to rain. At  other times w h e n  there was an ex

cess of rain, the prefect (presumably Lii Wei) built an altar within the 

Hengyue Abbey. W h e n  Tian ascended the altar and sat silently, the sky 

would immediately clear up.

Tian is—— as w e  would expectlisted in the Short Kecord a m o n g  those 

w h o  attained the W a y  at Nanyue during the Tan g  dynasty.85 After at

taining the W a y  at Nanyue in 806，he proceeded to Tiantai, where he 

later refused an invitation to the imperial court and ultimately txans- 

formed as a feathered transcendent. A  special eulogy {^an 讚）for an 

image (xie-̂ hen 寫眞 ) of Tian constitutes the final section of the Short 

Record. In that account, Tian is said to have had s o m e  900 disciples. 

Most sources identify three of his disciples— Feng Weiliang, Che n  

Guayan 陳 寡 言 (fl. ninth ccntury), and X u  Lingfu— as being the most 

important. T h e  Dongxuan lingbao sanshiji notes a fourth disciple, but ne

glects to give his name. Most likely, this refers to Liu Xuanjing, w h o  

went on to beco m e  an influential Daoist figure and teacher to the e m 

peror.86 All of Tian?s disciples are purported to have achieved corpse- 

libera tion. Tian，s departure from Nanyue to Tiantai marked an impor

tant shift to the eastern seaboard since Tian was followed by m a n y  of 

his disciples. It remains a question w h y  this transition took place, but 

the shift does highlight another facet of the intimate relationship be

tween Nanyue and Tiantai shan throughout early Chinese history.

A  variety of sources report that Tian Xuying transmitted the 

Shangqing lineage to a figure n a m e d  Feng Weiliang. Feng was a person 

from the Nanyue region w h o  cultivated the W a y  at the Middle Palace 

(Zhong gong) on Nanyue.87 At that time he bccame “mountain friends” 

{jansia ̂ jji you 煙霞之友）with X u  Lingfu and C h e n  Guayan.HK Feng 

m a d e  regular offerings of incense and paper money, delighted in the 

zither and wine, and after s o m e  time received transmission of the Se

cret Teaching of the Three Caverns (sandong bijne 三洞秘诀）from M a s 

ter Tian Liangyi. Feng is reported to have cured illnesses and saved 

victims of poisoning. During the Yuan h e  reign period (806—21)，he ac

companied his teacher to Tiantai shan, where he is reported to have at

tained the Way. While at Tiantai shan, Feng Weiliang was an instrumen

tal figure in rebuilding the important Cypress A b b e y  (Tongbo guan
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才同 4白觀）and was an influential teacher. His main disciple was Ying Yi- 

jic 應 夷 節 （8io—94), w h o  in turn became D u  Guangting's master.奶

X u  Lingfu, l ian Liangyi’s other disciple, was also k n o w n  as Zheng- 

jun 徵君  or M o  Xizi 默每子 .'J<> T h e  Collected Highlights says that he ini

tially lived at Nanyue before joining the exodus of Tian Xuying’s fol

lowers to Tiantai shan in about 815.91 X u  wrote a n u m b e r  of important 

works that are still extant in the Daoist and Buddhist canons. His Tian

tai shan ji, complied during the Baoli reign of the Tan g  (825—87), is one 

of the mountain monographs in the present Taisho edition of the B u d 

dhist canon.92 X u  also wrote a commentary to the W 文 子 (Book of 

Master W e n )— a Daoist philosophical work—— while residing at Nanyue. 

His commentary circulates in the Daoist canon under the title Tongxuan 

ĥenjing 通 玄 眞 經 (Perfected scripture on penetrating the mysterious).93 

X u  is also credited with writing the no longer extant Sandongjaoliie 三洞 

要 略 （Essentials of the three caverns), Kuanjian 玄 鑑 （Mysterious mir

ror), and Hew Shansiji xu 寒 山 子 集 序 （Preface to the Collection of Cold 

Mountairt)!H H e  is also purported to have written out a copy of the 

Chongxu ̂ bide ̂ Idenjing shhven 沖 虛 至 德 眞 經 釋 文 （Exegesis on  the clas

sic of chongxu and written comments on the important Lingbao

text Dongxuan lingbao ̂ iran jiutian shengshen ̂ nying 洞玄靈寶自然九天  

生 神 章 經 （Stanzas of the life spirits of the nine heavens), neither of 

which survives.1 乃 Surprisingly，however, there is little biographical m a 

terial 011 this important Daoist figure, who, in comparison with other 

Daoists from Nanyue, left the largest n u m b e r  of written texts. M ost of 

the biographical accounts emphasize his connection to Tiantai shan 

rather than his formative period at Nanyue. In any ease, X u  Lingfu was 

a significant Daoist intellectual figure in his day, and his texts circulated 

widely and were frequently cited d o w n  through the ages in other texts.

I'he parallel Shangqing lineage traced through the Daoist masters at 

Nanyue was finally systematized to include X u e  Jichang, Tian Liangyi, 

and Feng Weiliang, which is precisely h o w  this set appears in the Ushi 

^henxian tidao tongjian̂  a text that organizes its entries along lineage lines. 

The Nanyue lineage of Daoist masters during the eighth and ninth cen

turies provided a key link necessary for the flourishingand ultimate 

survival~of the Shangqing tradition.
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IJ/y yiitanjing: A  Daoist from N c w y m  

at the Mid-Tang Court

I iu Xuanjing, as mentioned above, surpassed his teachcr Tian Liangyi 

in importance by becoming a teacher of the emperor.90 Liu was k n o w n  

for his worship of the Dipper and pmcticc of ''walking the guideline” 

{huoang 步 S.)-97 His n a m e  is also included on the list at the end of the 

Short Record as a Daoist w h o  attained the W a y  at N a n v u e， Wer e  w e  

limited to this brief biographical information on ] >iu, there would be lit

tle else \vc could sav about him, but the Collected I：-Ugh lights contains a 

long biography for a Jiu Yuanqing 髮1J 元立竒，that is actually for Liu 

Xuanjing.Liu, that rccord informs us, took a certain "SVang D a o z o n g  

王 道 宗 (d.u) as his tcachcr, from w h o m  he received the Zhengyi Regis

ters, which are the documents conferred during the initial level of D a o 

ist ordination. I^cforc W a n g  D a o z o n g  died, he gave texts to all his dis

ciples. Liu received Wang^s collcction of diagrams/charts {tushii). O n e  

night, after W a n g  was buried on East Mountain (Dongshan), a p n e u m a  

emitted from his grave rose quite high into the air. Liu Xuanjing went 

to look into the casket and found only the master7s outer clothing.1 

Liu k n e w  from this that his master had attained the Way, and with that 

realization Liu was himself awakened.

Liu then traveled to Dongting Lake and eventually rcached Nanyue, 

where he took master Tian Liangyi as his teachcr and ascended Lady 

W e i’s Altar in order to divine a place to live.1"1 lie eventually Cook up 

residence in a cave and built a pavilion in front of it. T h e  prefect of 

Ilcngzhou n a m e d  it the Meeting Perfected Pavilion (Huizhen ge 會眞 

閣).Later, during the Baoli reign period (825—27), Emperor Jingzong 

(r. 824—27) was searching for a "master of recipes” {Jangshi)̂  and Liu was 

s u m m o n e d  to the c o u r t . H e  answered questions from the emperor 

about longevity, but his responses displeased the emperor, and he was 

immediately sent back to Nanyue.

Liu Xuanjing was later called back to the capital during the Huichang 

reign period (841—47) of Emperor W u z o n g  (r. 840—46), since the n ew 

emperor wanted to rcccivc the transmission of Daoist registers from 

Liu. T he Zt-bi (on̂ Juin reports that in “the fifth year of the I luichang 

reign period [845], the emperor rcceivcd the Methods and Registers of 

the 1'lirec Caverns {sandong falu 三同法錄）from the Daoist trom I long-
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shan n a m e d  Liu Xuanjing.”lu3 T h e  Short Record, which provides more 

information about this imperial invitation, reports that Liu practiced the 

W a \ T at Nanyue for fifteen years without anyone knowing.104 Then, the 

grand astrologer {taishi) performed a divination and said, “A  perfected 

being star was spotted, and 1 saw that there was a hermit at [Nanyue] 
w h o  has attained the W  ay and a response (j^£) has been seen in the 

stars.,M(I：S M e  presented this information to E mperor Wuzong, w h o  or

dered the army supervisor to dispatch an envoy to Nanyuc to search 

out this perfected one. After arriving at the mountain, the imperial 

commissioner went about three li southwest of the Middle Palace and 

passed through dangerously steep terrain by climbing vines until he fi

nally saw a stone cave. Following the bends and turns into its depths, 

he came across a residence and found the master sitting there. T he 

commissioner transmitted the imperial decree to Liu, but he feigned 

madness. Later he relented and acccpted the invitation to the imperial 

palace. liu was enfoeffed as the imperial teacher (dishi 帝 師 ）and 

was honored with the n a m e  Master Guangcheng (Guangcheng xian- 

sheng)J116 There has also been s o m e  speculation that he was involved in 

the Huichang persecution of Buddhism, but just h o w  involved is a mat

ter of s o m e  question. T h e  Fo^u tô gji 佛 祖 統 記 （A  general record of 

the Buddha and other patriarchs), for example, records the surprising 

information that Liu was executed for supporting the persecutions, but 

based on other corroborating information this appears to be wishful 

thinking on the part of the Buddhists.107 In the same year, Liu also re

ceived a request from the emperor to assume the leadership of the Sub

lime Mystery Abbey (Chongxuan guan 崇玄觀 )，but he declined and re

turned to Nanyue, which appears to have served as a safe haven away 

from the volatile political environment of the capital.11,8

Liu later returned briefly to the capital under the next emperor, 

Xuanzong (r. 846—59). Liu received honorific titles, presented talismans 

to the emperor, and persuaded him to halt the slaughtering of animals 

for ten days during the tenth-month Daoist observances.1,19 In 851，Liu 

was back at Nanyue, and it was reported that a crane repeatedly de

scended to the mountain, a sign that Liu was about to leave the world. 

O n  the day of his death, heavenly music was heard wafting through 

the sky. A  liitcr check of his coffin found only a staff and sandals, a. 

sure sign that he had attained corpse-liberadon, just as had his o w n
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master.1111 His disciple Lii Zhizhen 呂志眞 was the one designated to 

obtain his Way.] 11 T h e  vice director of the Bureau of Nlilitary A p 

pointments {Inngbu shiiang) wrote his stele inscription, and the vice direc

tor of the Bureau of Appointments wrote his “inner biography” [nei- 

^man 内傳)，which is preserved, along with his spirit tablet, inside the 

Hengyue guan.

I J  M i and Daoism: Between the 

Tang Court and Nanyue

Li M i  李 必 (722—89) was a significant— yet little studied— political and 

religious figure of the mid- to late Tang dynasty.112 Despite falling into 

and out of favor at the sometimes volatile Tang court, Li M i  served 

in various capacities under Emperors Xuanzong (r. 712—56), Su2ong 

(r. 756—62), Daizong (r. 762—79), and D e z o n g  (r. 779-805).113 While 

young, Li M i  spent time at various mountains searching out longevity 

techniques and practicing Daoist forms of self-cultivation. Li M i  played 

an active role at court during the reign of Dezong, due to that emperor’s 

proclivities toward Daoi s m  and alchemy. Throughout Li M i 5s political 

career, whenever he sensed political danger, as he did w h e n  the powerful 

eunuch Li Fuguo 李 輔 國 （d_ 762) wielded power and influence at court, 

he took refuge at Nanyue. It was during one of those retreats, as dis

cussed in Chapter 8，that Li M i  established a close relationship with the 

C han Buddhist thaumaturge Mingzan 明 積 (eight century)—— otherwise 

k n o w n  as Lancan 懒 殘 (Lazy Leftovers). Although Ii M i ^  Buddhist re

lationships are well known, it is significant that he also had a Daoist m a s 

ter at Nanyue.

Despite being a scholar-official, Li M i’s biography is placed in the 

“Biographies of Transcendents” section (“Shenxian zhuan，，神仙傳）of 

the Taiping guangji. Ilie reasons for that classification are not entirely 

dear, but w e  k n o w  that w h e n  Li M i  traveled to Nanyue, he received 

Daoist registers from a ccrtain Master Zhang.114 Sincc the Taipingguanoji 

biography goes on to say that Z h ang later received the title Xuanhe 

xiansheng 玄和先生  from E m p eror D e z o n g  himself, w c  can identify 

Li M i’s teacher as Zh ang Taixu 張太虛，also k n o w n  as Zhang Taikong 

張太空 .115

This is corroborated by Li M i，s biography in the Collected Highlights. 

That biography says that Li Mi  secluded himself at Nanyue during the
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reign of Suzong. T he emperor decrced that he rcccive gold, silver, and 

bronze {sanpin hi 三品祿 ) to provide the anchorites on the mountain 

with resources to repair their abbey.116 T h e  entry says that during his 

stay at Nanyue Li Mi received the sccrct teachings of Z h ang l aixu and 

that he was also awakened {kaifa 開發）by the irreverent C h a n  Buddhist 

master Lancan.117 F r o m  these accounts w c  k n o w  that JJ M i  was 

enlightened bv both Buddhist and Daoist teachings [daoye liangquan 

道業兩全 ) during his sojourns at Nanyue.

Xue Youxi and ihe Lingbao duren jing

M u c h  of the preceding discussion has focused on Daoist figures at 

Nanyuc associated with the important Shangqing lineage descending 

from Sima Chengzhen. Yet, it was not only Shangqing Daoists w h o  

lived at Nanyue during the Tang dynasty. Indeed, one of the major 

Daoist figures at Nanyuc during the Tang was X u e  Youxi 薛幽樓  

(fl. 740—54)—— or X u e  Youqi— w h o  wrote an influential Lingbao c o m 

mentary that has survived to the present day.118

During the Kaiyuan reign period, X u e  attained the jimhi degree, the 

highest in the imperial examination system, and then traveled to Qing

cheng, Emei, and H e m i n g  mountains. During the Tianbmo reign period, 

he m o v e d  to Nanyue and divined a place to achieve perfection. In the 

Collected \r\ighlights X u e  is mentioned in the contcxt of altars located on 

the mountain, including one site that becamc k n o w n  as Xue's Altar for 

Worshipping the Dipper {lldou tan 禮斗植 ).That site appears to have 

been a particularly special place bccause of the strange and numinous 

types of plants that grew around the altar; som e  of these conferred spe

cial powers and granted long life w h e n  ingested.119 T h e  most significant 

information about X u e  is given at the end of his biography. Shortly be

fore he attained corpse-libera tion, he wrote n commentary to a lingbao 

text at a site called the Heavenly I;ragrance Platform (Tianxiang tai 

天香臺）within the Lingxu gong. According to the entry for the Lingxu 

gong in the Collected blighlightŝ  after traveling from western Sichuan to 

the twenty-four parishes 治 ），X u e  eventually m a d e  his 'vay to 

Nanyuc to venerate the Vermilion Lord (Chijun 赤 君 ）■ At Nan- 

)oie，X u e  wrote his commentary on top of a stone platform, where fra

grant clouds encircled him. W h e n  he completed writing it, the clouds 

dispersed.121 * T h e  emphasis on the fragrant clouds around X u e  was
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intended to signal that X u e  was cloaked in an aura of sanctity while he 

composed his commentary. This account led to the site being called the 

1 Icavenlv Fragrance Platform.
X u e’s commentary was on the seminal Lingbao text k n o w n  as the 

Ungbao nmliang duren shangpin miaojing 靈 寶 無 量 度 人 上 品 妙 經 （W o n 

drous scripture of the upper chapters on limitless salvation of Ling

bao).i2i His commentary is found, along with those of Y a n  D o n g  嚴東 

(fl. fifth century)，and two other T ang Daoist scholastics—— Cheng 

Xuanying 成 玄 英 (fl. 631—50) and Li Shaowei 李 少 微 (d.u.)— in the 

\ 'nanshi urn Hang duren shangpin miaojing sit̂ hu 元 始 無 量 度 人 上 品 妙 經  

四 i主 (Four commentaries on the Wondrous Scripture of the Upper Chapters 

on Umitkss Salvation oflJngbao).]22 Y a m a d a  Toshiaki has provided a brief 

synopsis of the context of Xue's commentary:

Under the Sui and the Tang, the recitation and worship of the Duren jing flour

ished greatly, as can be seen from its extensive commentary by Xue Youqi 

(fl. 700). I'he latter however reinterprets the text to the effect that it is less 

about the attainment of cosmic powers than about benefits in this world and 

the salvation of ancestors. This reinterpretation is placed in the text itself in the 

“explanations” by the Lord of the Dao, which were, however, not part of the 

early scripture. They show a trend in the development of the scripture away 

from the heavenly and towards the worldly and practical. The “expljmations” 

also praise the benefits gained from reciting the text，the manifold forms of 

good fortune it will bring and the formal methods of h o w  such recitation is to 

be practiced. In essence they propose that one can attain immortality and save 

one’s ancestors by mere recitation, showing h ow the Duren jing from a scripture 

outlining the origins of the cosmos had grown into a sacred mantra-like work 

with serious supernatural effects. These effects, then, made the text the basis 

for a widespread popular worship and general representative document of the 

Lingbao scriptures.123

X u e，s influential commentary sent a n u mber of different shock waves 

through Tang Daoist communities. It signaled an important shift from 

the “cosmic” to the “this worldly/5 and the “talismanic” use of the text 

paralleled contemporary developments within Buddhism, X u e  Youxi 

was, therefore, a key figure in the lang Daoist intellectual environment, 

particularly in relation to Lingbao developments. T he Lingbao tradition 

was connected with Nany u e  from an early date, as w e  saw above, since 

X u  Lingqi was listed as one of the figures privy to the transmission and 

dissemination of those texts from the Jiangnan region.
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The Opposing Faces of Shen Tai^hi

Biographies for a Ta n g  Daoist at Na nyue n a m e d  Shen Taizhi 申泰芝 

(fl. 713) are preserved in a n u mber of biographical collections, but a. 

Yua n  dynasty biography also circulated independently in the Daoist 

canon under the title Ytmfii shat? shen xiamveng ̂ huan 雲阜山申仙翁傳  

(Biography of Shen, the transcendent old m a n  from M o u n t  Yunfu), 

which immediately precedes the Biographies of the K i m  Perfected and Short 

Record in the Daozang.124 These sources detail Slien’s early career and 

the development of a cult devoted to him, which flourished until the 

Y uan dynast\T, but the picture they paint is rather different from the one 

found in Tang official histories.125 Indeed, one would be hard-pressed 

to imagine more diametrically opposed presentations of a single person. 

Shen Taizhi is the figure that m o v e d  T, H. Barrett to c o m m e n t  that it 

was no doubt easier to write a history of Daoist institutions than of 

Daoist personalities.126 This example reinforces just h o w  different a re

ligious figure can be presented in Buddhist, Daoist, or local sources, as 

opposed to their presentation (if any) in official histories. This is not to 

say, however, that the first group of sources is entirely unbiased. Each 

of the sources has its o w n  form of bias, with one intent on propping up 

the legacy of the figure and one intent on downplaying or discrediting it.

In the Daoist versions of the biographies, w e  learn that Shen’s style 

was Guangxiang 廣祥  and that his family was from Luoyang. Eventu

ally Shen traveled to Nanyue to take up residence and search out the 

traces of the deities and transcendents at that mountain. O n e  evening 

atop Zhurong Peak, Shen encountered a perfected w h o  transmitted to 

him the Art of the Golden Elixir and Fire Dragon (Jindan huolong ̂f)i shu 

金 丹 火 龍 之 術 ）■ H e  then returned to Yunshan in Shaozhou 邵州 

(Hunan) to complete the elixir, which he was able to do after m a n y  

years. In the twenty-sixth year of the Kaihuang reign period (738), E m 

peror Xuanzong s u m m o n e d  his ministers and said, ''Yesterday I had a 

dream in which a divine being appeared and said to m e  that at Yunshan 

in Shaozhou in H u n a n  there is a m a n  of the W a y  w h o  had refined an 

elixir and attained transcendence. If you treat him with rcspcct, he can 

serve as a national teacher {̂ guoshi 國師).，，127

Despite the hints (or perhaps because of them) found in Shen 

Taizhi^ “Daoist” biographies about being discovered by E m p eror
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Xuanzong, the official history presents an entirely different picturc of 

him. In those accounts Shen is demonized (literally) for his cxccsscs and 

accused of taking advantage of the people in the process of amassing a 

huge fortiine.,::8 In all the biographies in the official histories, Shen Tai- 

zhi is described as a wizard {jaoren 妖人）w h o  deluded the masses. The 

thrust of the account in the official histories is that Shen Taizhi was held 

in such high esteem by Xuanzong's succcssor, Suzong—— w h o m  he 

served as a master of rccipes (Jcw'gshf)—— that w h e n  local officials brought 

chargcs against Shen, the emperor became enraged and dismissed them. 

But, in the face of mounting evidence against Shen 1'aizhi, the charges 

were reinstafed, and he was ultimately convicted and executed. Despite 

this foil from gracc, to the compilers of the Collected Highligi)tŝ  Shen must 

have remained an attractive figure to include under the umbrella of fig

ures associated with Nanyue. In Daoist sources the dark side of Shen 

Taizhi remains hidden. As noted above, a cult devoted to him flourished 

from the Tang into the Song and Y u a n  dynasties.

ile"gp,e Zhen^i and Hh' Buddbo-Daoist Commenlmy

Mengync zhenzi 衡 歎 眞 子 (ninth century), a historically elusive Tang 

Daoist figure associated with Nanyue, was the author of an influential 

commcntan' to a set of poems, entitled shying ^bn 玄珠心

鏡言主(Annotated mysterious peal of the mind mirror), revealed in the 

'lang by Jiao Shaoxuan 焦少玄 .129 )iao Shaoxuan is presented as a tran

scendent from the [ Icavcn of Highest Clarity (Shangqing) w h o  attained 

corpse-libcration, but after her husband L u  Chui 盧唾 bcsccched her 

to instruct him in the \X ay, she returned to the phenomenal world and 

issued these poems. These philosophical p o ems (dated to 817) and 

Heiigvuc zhen^i\s commentary are related in significant ways to the 

Buddho-Diioist concept of “guarding the one，’ {shonyi 守 一)，but they 

have also been noted as key examples of the Mahayann Buddhist color

ing of Daoist practice during the lang.130 These p o ems “present the 

process of salvation, ascension into heaven and attainment ot the D a o  

in a philosoplncal diction inspired bv Mahayana Buddhism.1,131 As we 

will see in a subsequent chapter, by the eighth and ninth centuries 

Nanyuc had bccomc the primary residence of niiiny eminent Buddhist 

m o n k s  affiliated with Northern Chan and Oxhe a d  Chan movements, 

prccisclv the traditions within which the practicc ot ‘‘guarding the one”



Ncifiyue in the Tang 181

was conflated with “onc-pmctice samadhi.”132 Given mid-Tang Chan 

doctrinal developments and claims about inherent awakening— and the 

challenges that doctrine presented to Buddhist practice—— it is interesting 

to note that Hengyue* zhenzi^ commentary on these p o e m s  also e m p h a 

sizes that “guarding the one” did not entail an activc cultivation practice 

(read gradual cultivation)^ but was something to be realized as inherent 

(read sudden realization). As one scction of his commentary notes:

llirough guarding the one in all affairs, all efforts and merits return to the one 

original energy. Then the entire self bccomes one with emptiness, nonbeing、 

and the spontaneous flow of life. Shapeless, this one original energy exists 

permanently. Vet, it is not really there to be grasped. Thus we use the term 

“guard” to describe the practice. Guard emptiness, nonbeing，and the sponta

neous flow of life, let youf body and spirit bccome one with the Dao, and you 

can live forever as an immortal.1

Sakauchi Shigeo has also c o m m e n t e d  on possible connections be

tween Hengyue zhenzi’s commentary and the developments in Inner 

Alchcmy during the Tang.134 This is an interesting suggestion, particu- 

krlv in the context of other evidence that points to the role Nanyue 

pbyed as a key site during the formative period of Inner Alchemy，and 

the fact that the first uses of the term ne'tdan can be traccd to Daoist and 

Buddhist figures w h o  lived on that mountain. Before w e  can say more 

about the possible mutual developments between Buddhism and D a o 

ism, however, w e  will need to first present a thorough history of 

Nany u e’s Buddhist history，but given the co-presence of Buddhists and 

Daoists on Nanyue throughout the Tang, it is not surprising to encoun

ter a figure like Hengyue zhenzi whose thought represents an amalga

mation between Buddhism and Daoism.

Concluding Comments: Beyond the Tang

As w e  look from the T ang into the Five Dynasties and Song, w e  see 

that the mountain remained a significant Daoist site. T a n  Qiao (fl. tenth 

ccntury), the famous Five Dynasties author of the Huasbi/ 4匕書 (Book 

of transformation)—— which contains a fascinating mixture of Buddhist、 

Daoists, and Confucian elements—— had an important connection with 

Nanyue.n5 Tan, w h o  is afforded a biography in the mid-tenth-century 

X u  Xkui^huan 續 仙 傳 （Further biographies of transcendents), “refined
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and perfected his elixir of immotrtality at Namnae.^1 V) 丁here are m a n y  

textual fragments mentioning T an Qiao in connection with different 

sites at Nanyue. A  passage in the Collected I \ighlights, for instance, has 

him refining an elixir at Zigai Peak, long an important site on Nanyue 

associated with Daoists w h o  attained the W a y  and ascended into the 

sky.137 T h e  Zigai Cloister was locatcd just to the west of Zigai Peak, and 

it was here that 1 an Qiao lived and carried out his elixir-refining activi
ties.138 I h e  entrv for Tilted Sword Peak (Zhaidao feng 側刀察）also 

notes that it was the site where I an Qiao collected natural ingredients 

to assist in making his inner mcdicine {neiyao 内藥).1V) A  final passage in 

the Collected Highlights identifies Sun Deng's Altar as the auspicious site 

where T a n  Qiao ingested his elixir and attained corpse-liberation.!4n

Nanyue attained special importance as a Daoist site under the reign 

of Song Huizong, w h o  took a special interest in the Nine Perfected of 

Nanyue. The Nanyue local sources evincc an increase in patronage and 

abbey construction during his reign. All this is perhaps best understood 

in relation to the fact that it was during the reign of Pluizong that the 

north was lost to the Jurchens. With the subsequent shift to the south, 

Nanyue was once again the only sacrcd peak within the borders of the 

(now restricted) imperium. With this renewed imperial interest and 

support, a n u mber of interesting and significant Song Daoists flour

ished at Nanyue.141

By the time the Collected bUghlights was compiled in the twelfth century， 

there were records for some thirty-one Daoist religious institutions, bi

ographies for over thirty Daoists, and thick layers of mythological— and 

particularly Daoist—— associations m a p p e d  onto the terrain of Nan\oje. 

T h e  image in the Collected Highlights and Short Record of Daoism at Nanyue 

in the T ang is one of a vibrant and diverse community, established and 

well-supported institutions (with s ome continuity with the pre-Tang 

sites), eminent practitioners (with local and imperial support), and con

tinued access to texts and techniques via transmissions from deities.

Although T ang Daoist sources on sacred geography, such as D u  

Guangting’s Dongian fudijuedu mingshan ji, included Nanyue in the net

work of sacred sites around the realm, the perspective in those kinds of 

texts is ̂  distant view somewhat removed from the site itself. VClien we 

turn to the Nanyue local sources, however, the site comes under closer 

scrutiny, and evety remarkable or magical plant, stone, or spring is noted.
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Within Daoist conceptions of sacred space, all these spccial elements 

were tangible evidence of a site，s efficacious or numinous quality. 11 was 

believed that the local site could have a profound effect on those w h o  

lived there. I his is no doubt one of the reasons that the local sourccs, as 

noted above, are filled with so m a n y  biographies/hagiographies. Ihcrc 

was, in other words, a kind of circular relationship between people and 

places in which an efficacious site could serve as the catalyst to transform 

a person from a mere mortal into a transcendent, and the stories of those 

transcendents later served to add another layer of sacrality to the sire.

At the same time that the memories of the previous perfcctcd were 

kept alive at sifes associated with them, appearing m  som e  cases to be 

memorial shrines with images, there was also a continued emphasis 011 

writing biographies about them. 丁hose biographies served to confirm 

the efficacious nature of Namnae, sincc the site is depicted as being per

fectly suited to refining elixirs, ascending as a transcendent, or achieving 

corpse-libcration. Indeed, the Short Record and Collected \~\ioj)lights are 

filled with entries about sites marked as spccial due to nn association 

with corpse-liberarion.142 It was precisely in those accounts that the sa

cred nature of the site and biography became fused.

丁he site itself could also function as more of a veil than a w i n d o w  

onto the religious history of the time. T h e  local sources, particularly the 

Collected IMghlights, seem to draw within rheir grasp any figure with even 

the most minimal connection (if any) to the site. W e  might refer to this 

as the assimilative nature of those texts. There are n n u mber of cases 

that reveal just h o w  opportunistic local historians could be in associat

ing certain figures with Nanyue based on the mere reference to a deity 

or particular symbol emblematic of the site (for example, red or fire). 

Rather than reject these assimilated figures as elements of bad local his- 

tory，however, it is important to recognize that they later bccamc inte

gral parts of the religious landscape and in m a n y  cases have been l*c- 

m e m b e r e d  “as if” they were always connccted with that site.14' \X7e will 

see one m ore particularly dramatic example of this kind of imported 

history in the following chapter on Lady Wei, which also affords us the 

opportunity to consider in detail one aspect of Tang Daoist history that 

has received scant attention, namely, the rise in importance of cults of 

female Daoists at Nanyue during the Tang dynasty.



S I X

Lady Wei and the Female 

Daoists of Nanyue

The historical sketches of D a oism at Nanyue during the pre-Tang and 

Tang periods provided in the previous chapters give little sense of the 

important role that female Daoists played at Nanyue. O n e  of the diffi

culties in fully accounting for those Daoist w o m e n  and goddesses arises 

from the paucity of studies on the history and position of w o m e n  in 

Daoism. T h e  study of w o m e n  and Daoism, like studies of w o m e n  and 

religion more generally, has been ncglected in Chinese religious his- 

tory.1 This dearth of studies is surprising given the important role that 

w o m e n  have played within D a oism from its inception, not to mention 

the relative abundance of textual resources for the study of w o m e n  and 

Da oism in medieval China. Despite the publication in the 1990s of a 

trickle of articles on w o m e n  and Daoism, A n n a  Seidel remarked in a re

view of the field that “immortal w o m e n ,  their role in Taoism, their leg

ends and their specific practices of inner alchemy are a rich field of 

study awaiting the attention of intelligent feminist scholars,，，2 M o r e  re

cently, a diverse range of scholars working in a variety of disciplines has 

begun approaching the topic of w o m e n  in Daoism, although the fruits 

of that research are only n o w  beginning to be published."5 W e  have 

k n o w n  for s o m e  time that, despite the rather negative images associated 

with w o m e n  within Daoism, they in fact played a substantial role within 

the Shangqing developments of the fourth century C E .  B y  the T ang—— if 

w e  can take D u  Guangting at his w o r d— w o m e n  were perceived to be 

pursuing the same religious goals as their male counterparts.4 T he 

eighth century witnessed an increase in aristocratic Daoist nuns and

184
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support for female Daoists from T ang Xuanzong. Recent scholarly at

tention has also been directed at self-cultivation and sexual practices 

a m o n g  female Daoists, Daoist hagiographical collections devoted to 

w o m e n ,  and literature written by female Daoists.5 In som e  later tradi

tions (particularly in Inner Alchemy) w o m e n  were even understood as 

innately capable of attaining the W a y  more easily than males due to 

their childbearing capacitics—— male practitioners first needed to develop 

a w o m b  to host the i m m o m l  embryo and facilitate its gestation/'

Despite these recent advances, there have been few studies of female 

Daoist cultic centers or communities of female practitioners. S o m e  re

cent scholars have, however, alluded to the importance of certain places 

where the history and legends of goddesses and female transcendents 

first began to take root on  the Chinese landscape.7 O n e  of the sites re

peatedly pointed to as an important center for female Daoists is Nan- 

yue. This chaptcr seeks to detail and anatyze the historical development 

of connections between Daoist goddesses and Nannie— a story that 

has s om e  rather surprising twists—— as well as the community of female 

Daoists there.

Establishing I foundations: The A  nival o f 

Daoist Goddesses at JSany?te

O n e  of the best-known Daoist goddesses is, of course, the Q u een 

Mother of the immortals, Xiwang mu, whose origins can be traced to 

the early ccnairics b c e . Rather than attempt to review her religious bi

ography in tull here, I focus on cultic centers established to her 

throughout the Chinese imperium.8 By the beginning of the Later Han, 

Xiwang m u  was venerated at a n u m b e r  of cultic sites. 丁he most impor

tant were Huashan (near Xi，an, a natural location for her cult since 

Huashan is the Western Sacred Peak), Wuy i  shan (in Fujian), and Nan- 

yue (Hengshan).9 It is, of course, not surprising that the foundation of 

female Daoist cults at Nanyue would be traced back to Xiwang mu, 

since this goddess was also considered to be the ancestress of all female 

Daoists.iu

Xiwang m u  first appears in the records for NIanyue in the context of 

the lore surrounding H a n  Wudi, with w h o m  she had a rather hot and 

cold relationship. W u d i  reportedly ordered the construction of a Q u e e n  

Mother A b b e y  ( W a n g m u  guan 王母觀）on the mountain.11 According
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to a story that purports to be from the Han Wudi mailman 漢武帝外傳  

(The outer story of Emperor W u  of the I fan), during the Former H a n  

(202 b c e — 23 ce) two perfected n a m e d  W a n g  and Bi erected a Metal 

Mother Hall ()inmu dian 金 母 at Namaie; jinmu is a clear reference 

to Xiwang m u . 12 1'hc Collected Highlights also cites the / \an Wudi nei^man 
漢 武 帝 内 傳 (The inner story of Emperor W u  of the Han) as saying 

that s o m e  three hundred palaces throughout China were converted into 

Daoist abbeys and that one was built on each of the Five Sacrcd 

Peaks.13 T he Collected \ \ighlights also mentions unattribntcd comments 

that the Western Magnificent Ab bey (Xihua guan 西華觀）at Nanyue 

had been the A b b e y  of Great Perfection (Taizhen guan 太 眞 觀 )， 

erected in anticipation of a visit by Xiwang m u . u  T he entry for the 

Hengyue guan also mentions that it was first built during the eighth 

year of the Taikang reign of the Jin dynasty (287) on the foundations of 

the old Q u e e n  Mother I lall ( W a n g m u  dian 王母殿 ).15

Whatever w c  mak e  of these early references to sites associated with 

the veneration of Xiwang mu, a Western N u m i n o u s  A b bey (Xiling 

guan 西靈觀）was crccted at Nanvuc during the early sixth century， 

with Xiling being an explicit reference to Xiwang m u . 16 T h e  Short Record 

notes that “according to the Tujinĝ  the abbey was built during the fifth 

vcar of the Tianjian reign of the Liang dynasty [506]. Originally [the ab

bey) had a female perfcctcd as its head. After a destructive fire, [they] 

worked withc>ut resting to rebuild it.，，17 T h e  presence of an abbess at 

the Xiling guan serves to highlight the existence during the pre-Tang 

period of different institutions at Nanyue dedicated to Daoist god

desses and inhabited by female Daoist practitioners.

T he cxistcncc of sites dedicated to Xiwang m u  has led som e  scholars 

to suggest that Nanvuc was an intensely activc site for female DaoLst 

cults between the fourth and eighth centuries.18 It is unlikely that Xiwang 

m u  was the onlv mythical female Daoist of importance at Nanyue. The 

entry for the Dcscent of the Perfected Peak (]iang/hen fcng 降眞秦）in 

the Collected l~\(ohlights cites a passage purportedly from D u  Guangting，s 

)'oilQchefiĝ jixian lu 塘 城 集 仙 綠 （Record of the assembled transcendents 

of Yongchcng): “In the past the princcss of the M a m i n g  Thearch came 

here to fast and pray to the perfected. She m o v e d  the Mysterious Lord 

(Xuanjun 玄君 ) to descend and transmit the W a y  to her. After several 

years she was able to change her form and re fine her bones. She then
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flew up to heaven.，，iy This passage on a primordial female princess pre

figures the important role of Daoism for Tang princesses, but unfortu

nately no  further information is given about the princess of the Flaming 

Thearch and her Daoist proclivities.

The Na^j'ue f̂ hi also includes a biography of a certain W a n g  Miao- 

xiang 王妙想，an early Daoist female of mythic proportions. Evidently 

the complete ) 'ongchengjixian lu contained a biography of her, but little 

information about her survives.20 In her extant biography in the Ushi 

Ĵpenxian tidao tongjian houji 歷世眞仙體 道 通 鑑 後 禁 (Supplement to A  

Comprehefisive Minvr on Successive Generations of Perfected, Transcendents, and 

Those Who Embody the Dao, hereafter Supplement)  ̂an important collection 

of Daoist biographies/hagiographies dedicated exclusively to female 

practitioners, w e  learn that she was a reciter of the \-\uangtingjing 

經 (Scripture of the Yellow Court), forswore grains, ingested ̂ /, and as

cended in broad daylight from the Huangting A b b e y  (Huangting guan 

黄庭觀 ).21 Curiously, however, the biography in the Supplement locates 

the Huangting guan at a different mountain site. This detail is studi

ously ignored, however, in the Nanyue sources. Although Huangting 

guan was the original n a m e  of the Purple Vacuity Pavilion (Zixu ge 

紫虛閣 )，a Daoist institution at Nanyue that became a center for fe

male Daoists, neither the Collected Highlights nor the Short Record m e n 

tions W  ang Miaoxiang.22 Apparently the compilers of the T\anyue ̂]：)i as

similated her history to Nanyue based (consciously or not) on her 

atfiliation with an abbey at another site that happened to have a n a m e 

sake on Nan\aie. \\rang，s biography illustrates the tendency to incorpo

rate into N b n y u e’s history figures whose biographies contain details 

that could suggest a connection with that site. Despite W a n g  IMiao- 

xiang’s tenuous link to Nanyue, this story implies that from early on 

that mountain was associated with Xiwang m u  and over time came to 

be h o m e  to other female Daoist practitioners and goddesses. O n e  fe

male Daoist whose connection to the mountain raises a number of 

problematic questions is Lady W ei (Wei furen 魏夫人 ).

l^ady Wei, Pefjected o f Nanyue

During the lang dynasty the attention of Daoists at Nanyue shifted 

from Xiwang m u  to Lady Wei, the deified incarnation of W e i  Huacun 

德 華 存 (252-334). Her primary cultic sites on Nanyue were the Purple
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Vacuity Pavilion (Zixu gc) and the Western N u m i n o u s  A b b e y  (Xiling 

guan), both of which were located at the base of Heavenly Pillar Peak 

in the central section of the Nanyue range. T h e  original n a m e  of the 

Zixu ge was the Lady W e i  Pavilion (Wei ge 魏閣 )，which was built dur' 

ing the Tang to venerate Lady Wei.23 Just beiow the Zixu ge and due 

west of the Xiling guan, was the Altar to the Transcendent Lady Wei 

(VC7ei furen xian tan 魏夫人仙壇 ),an important center for female D a o 

ists where the m e m o r y  of Lady We i  was kept alive over the centuries. 

Although these sites suggest a strong association between Lady Wei 

and Nan^oie, one fundamental question remains to be asked about that 

relationship. W h y  does most of the evidence for a cult to Lady W ei at 

this site date to the Tang dynasty and not earlier? Given her earlier apo

theosis within the Shangqing Daoist tradition as Lady W e i  of Nanyue, 

w h y  are there so few references in the sources to that earlier history?

T o  answer these questions, it is necessary to provide some back

ground information about the historical W ei H u a c u n  and the circum

stances surrounding her apotheosis as the goddess Lady Wei. Since 

Lady W e i  is one of the most significant figures in early D a oism in

delibly associated with Nanvue, as earlier scholars— mvsclf included——  

have been quick to point out, w e  must provide a robust account of her 

biography/hagiography and the rise of cults dcdicatcd to her in order 

to account for particular problems in that seemingly natural connec

tion.24 T h e  storv of her association with Nanyue is not as straight

forward as one might expect.

It is natural that n e w  cultic sites for eminent religious figures arise 

and proliferate over time, but Lady W e i，s connection to Nanyue pre

sents som e  particularly intriguing questions. Rather than merely be

coming n e w  centers dedicated to her veneration, specific sites at Nan- 

yue have been tethered to specific details found in her biography/ 

hagiography. A  modern visitor to Nanyue, for instance, encounters a 

n u m b e r  of sites on the mountain that claim to be places where events 

in her life occurred.25 A  local guidebook provides the following intro

duction to the Huangting Abbey, for example:

The Huangting Abbey is connected to the memory of Ladv Wei. ... In the 

second year of the jianwai reign [318 c e ] in the Eastern Jin Dynasty, she came 

to Nanyue and took up residence at the Zixu ge. . . . At the age of 84, she at

tained the W a y  and ascendcd to heaven. Therefore，to the side of the abbey is
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a Flying Transcendent Stone that marks that ascent. . . . Lady Wei was an 

originator of w o m e n’s Daoist practice in China, and the Huangting Abbey is 

the first place associated with that practice.26

This modern work identifies Lady Wei as the founder of female Daoist 

practice and anchors her securely to particular sites on Nanyue. The 

story of her ascent as a transcendent is localized to one distinct rock 

near the Daoist abbey dedicated to her memory. Yet, h o w  are w e  

to square this passage with the history presented in Chapter 2; up to 

the end of the Sui dynasty, all elements of Lady W e i，s biography/ 

hagiography were associated with sites on the eastern seaboard, in the 

Tiantai shan region, and tlrat her investiture as a Daoist goddess initially 

occurred at a site in that mountain range? H o w ，in other words, did 

Lady \Vei，s activities become transposed to Nanyue?

It might be tempting to resolve this problem by dismissing the m o d 

ern guidebook as a conjunction of fantasy, local pride, and boostcrism, 

but w e  should resist that urge. In accounting for texts with similarly 

disparate data regarding a European mountain cult to St. Bcsse, Robert 

Hertz asked the following question: “Should w e  severely c o n d e m n  

them for having done violence to the local traditions upon which they 

worked and for having substituted a ‘fiction,，which suited them better, 

for the ‘true’ image of a saint?”27 It is difficult to dismiss the modern 

accounts of Lady W e i ?s associations with Nanvuc, sincc those connec

tions can be traced to the T ang dynasty. 1'hc Shori Record, for instance, 
contains the following entry for Heavenly Pillar Peak: “The  shape of 

this peak is like a pillar, and from this it takes its name. Another n a m e  

is Z h u k u o  Peak 柱 括 峰 [this could also be read as Zhugvia Peak]. B e 

low it is the location of the Stone Altar of I.adv \X ei (Wei furcn shitan 

魏夫人石壇 ).It is said that it was at this site where Ladv We i  attained 

the W ay.’’28 B y  the time the Short Record was compiled 111 the late lang, 

a site on Nanyue was already identified as her altar and the place where 

she had ascended to heaven. H o w  should w c  trciit these medieval ac

counts, which clearly conflict with her earliest biography? T o  dismiss 

those seemingly incompatible texts would seem—— as it did for Hertz——  

to be precisely the wrong way to approach rhis historiographical prob

lem and would deprive the local historian of an opportunity to observe 

the development of a tradition. Rather than discard the claims in the 

contemporary sourccs as the product of bad history, the more fruitful
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approach is to follow the lead of Hertz. H e  did not attempt to identify 

a “true，，account; rather, he recognized that “from the m o m e n t  that all 

the essential elements of the cult find themselves transposed to an ideo

logical level which suits the intelligence and the emotions of the believ

ers, it does not matter that the two legends contradict each other or di

verge; they are equally legitimate for the different milieux which accept 

them.”29 Although w c  m a y  therefore be studying shadows, those virtual 

images took on a life of their o w n  and became realities. I will, therefore, 

carefully follow Lady W e i，s biograph)T in order to discern h o w  it be

came m a p p e d  onto Nanyue (following the official return of that title to 

Hengshan in the Sui) and then took on n e w  life there as Lady W e i  was 

“reborn” in female Daoist cults that formed on the mountain and ven

erated her associations with specific sites.

T he story of Lady W e i  provides an important opportunity to follow 

the transformation of a historical figure into a goddess and, at the same 

time, serves as a w i n d o w  onto the historical evolution of Celestial M a s 

ters D a oism into Shangqing Daoism. W e i  Huacun received the Celestial 

Masters Daoi s m  revelations from Z h ang Daoling and conveyed the 

Shangqing revelations to Yang Xi 楊 義 (330-86) in the guise of Lady 

Wei. In the apt words of Isabelle Robinet, tcLady W e i  is clearly the key 

link between the Celestial Masters m o v e m e n t  and that of Shangqing.”30

Scholars trying to piece together information on W e i  H u acun en

counter the same frustrations c o m m o n l y  met w h e n  trying to recon

struct accurate biographies of early Chinese figures. T he more recent 

the edition of her biography, the more facts and specific details about 

her life it gives. The oldest fragments are sketchy at best. Given this 

troubling fact, w e  should proceed with caution as w e  try to construct, 

from the earliest biographies and biographical fragments that survive in 

other sources, an accurate portrait of W e i  Iluacun and her religious 

ideas and practices.31 W h a t  can w e  say about the provenance of the ear

liest biographies of W e i  H u a c u n  and w h e n  do w e  first find connections 

to Nanyue?

T a o  Hongjing, in one section of his interlinear commentaries on the 

Zhen'gao 眞語，stated that “Watch Officer Fan, whose n a m e  was Miao, 

was the author of a text entitled Nan^hen ̂ huan 南 眞 傳 (Biography of 

the Southern Perfected).”32 T h e  contemporary scholar of D a o i s m  Che n  

G u o f u  has pointed out a different passage:
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In the ninth year o f the Xianhe reign o f [Eastern [in] Em peror Chengdi 

jr. 326—43], the Lady o f the Southern Sacred Peak (Nanyue furen) transfonned 

as a rccluse o f the vacuity, was given the rank o f G rand Sovereign o f the Pur

ple 、 Tacuity (Zixu yuanjun 紫 虛 元 君 ） ， and the office o f  U pper Perfected 

D irector o f Destinies Lady [Weij o f Nanyue (Shangzhen siming Nanyue furen 

上眞司命南歎夫人).In the Xingiiing [363—66] reign period she descended to 

Lord Yang (Vaiigjun) and thereafter descended to him regularly. Clear \ Tacuity 

W a n g  ordered his disciple Fan Miao to write a biography {neî Jman 内傳) to be 

released throughout the world.

G e  I long wrote in the Sbenxicw ^}man 神 仙 傳 （Biographies of divine 

transcendents) that the “Upper Transcendent Watch Officer Fan Miao 

has Dushi as his style, and his old n a m e  was Bing. H e  ingested the 

Rainbow Phosphor Elixir {jwnojing dan 虫工景丹) and attained the Way; 

[later] he wrote the Biography ofl^ady Wei^M  If w e  can trust these early 

statements, a biography of \Xrci Huacun attributed to Fan Miao ap

peared shortly after her mortal death. This information attests to the 

fact that a biography for Lady W e i  was circulating during the later years 

of the Jin dynasty and that it was k n o w n  to Ta o  Hongjing w h e n  he 

compiled the Zhe^gao.

W e  should remain cautious, however, in giving too m u c h  credence 

to the historical existence of the purported author Fan Miao. Edward 

Schafcr has noted that Fan Miao was a “mythical or serru-mvthical per

sonage of the later H a n  period” who, given his dates, “must therefore 

have written Lady Wei's biography after the end of his enrthly life.’”15 

Rather than think of this /".biography of Lady W e i  as an “official” biog- 

faph\\ w e  would be wise to follow Isabelle Robinet in viewing it as a 

“revealed” biography later attributed to the transcendent Fan Miao. 

Nonetheless, by the fourth or fifth century there was a text in circula

tion cailcd the Wei furen ̂ haan  ̂or T\ant̂ J)en with Fan Nliao’s name

attached to it.

Th e  goddess Lady W e i  is traditionally understood as the apotheosis 

of W e i  Huacun, w h o  during her terrestrial existence was a libationer 

jiu 祭 >'酉) of s ome renown in early Celestial Masters Daoism.v> She 

hailed from Rencheng 任 城 (in modern Shandong province) and was 

the daughter of W e i  Shu, w h o  served as minister of education under 

the Jin dynasty.37 W h e n  young, her heart was already set on the true 

W a y  and the pursuit of immortality. K n o w i n g  of the chaos in the
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central plains in the north, W e i  H u acun and her sons m o v e d  to the 

southeast. She devoted herself to the practice of perfection and lived 

for 83 years. In fhc ninth year of the Xianhe reign period (334) of Jin 

emperor Chengdi, she ingested the numinous medicine given her by the 

transcendent W a n g  Ba o  王褒 and the Azure Lad and left the world. 

She did not die a normal death; rather, she attained “s'vord corpse- 

libcration/' leaving behind a sword in her coffin. Following W a n g  Bao's 

instructions, she secluded herself at Yangluo shan 陽 洛 山 (111 modern 

Zhejiang province), fasted for 500 days，read the Dadong ̂ )enjing 大;同 

眞 經 (Authentic scripture of the great cavern), and eventually received 

instruction dircctly from Zhang Daoling~widely venerated as the 

founder of Daoism— and various other perfcctcd ones. W h e n  those 

practices were completed, she visited various sites and, after receiving 

instructions from the deities there, rose to the heavens and visited the 

Shangqing Palace. There she received more texts, and her title became 

Grand Sovereign of the Purple Vacuity Upper Perfected Director of 

Destinies Lady [\X ei] of Nanyue (Zixu yuanjun shangzhcn siming N a n 

yue f u r c n紫 虛 元 君 上 眞 司 命 南 微 夫 人 which corresponds with 

the official rank of “duke transcendent^ ixiangong 仙公 )• She was gi'x'n 

the governance of the caverns and tcrraces on the Greater M o u n t  H u o  

(Da Muoshan) in the Tiantai range. This final detail is important since it 

stipulates that Lady Wei's posthumous duties were connected to H u o 

shan, which at that time was located in the Tiantai range.

T h e  careful editing and annotations of the p r e m o d e m  bibliophile 

T a o  Hongjing, coupled with the research of contemporary scholars, 

have m a d e  accessing the fragments of We i  H u a c u n’s biography and 

teachings in the 登 眞 隱 诀 (Concealed instructions for

rhc ascent to perfection) and Chisong^l T̂ uingli 赤 松 子 章 歷 （Master Red 

Pine’s almanac of petitions) m u c h  easier.39 These sources provide early 

information on Wei } Juacun and practices associated with her during 

her tenure as a libationer in the Celestial Master tradition. Robinet has 

identified four main features of We i  Huacun that emerge out of the 

Deng^)en ywjue.M' First, VC ei H u a c u n  is associated with a specific method 

of rcciting the \ \uangtingjingy which consisted of visualizing one’s cor

poreal spirits.41 Sccond, Zhang Daoling transmitted the ritual of enter

ing the omtory to We i  Huacun. Robinet points out that the deities in

voked in this ritual arc not, however, the same as those found in
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Shangqing texts; rather, they are deities of the Taiqing realm. Third, W ei 

Huacun is connected with rules for submitting petitions 章）to the

Celcstial Master spirits.42 Finally, the Deno^henyinjue includes information 

on Wei Huacun and the su m m o n i n g  of various celestial deities to curc 

illnesses and chase away malevolent influences. Robinet has gone a long 

way in identifying important aspects of W e i  H u a c u n’s early practices as 

presented in the Denĝ i)en yinjm and has convincingly demonstrated that 

those practices were fundamental to the Celestial Masters m o v e m e n t  (as 

w c  would expect given that Lady W e i  was said to have been a libationer), 

but there are som e  other important issues regarding the early picture of 

W ei H u acun that emerge out of those biographical fragments.

Mention has already been m a d e  of the importance of the ritual for 

entering the oratory (rujing 入靖 )，but it is useful to extend those con

siderations to include issues of ritual purity and protocol. T w o  frag

ments in the 7J)en’gao, which m a y  be part of We i  I Iuacun，s early biogra

phy, mention derails of Lady W e i’s practice:

O n the second day o f the seventh m onth, Lady [Wei] o f Nanyue explained, 

“VClien burning incense, don’t look backwards. This disturbs the true qi and 

provokes a m alevolent response?，43

W licn about to eat, do not discuss m atters pertaining to death. VC Tien bathing, 

constantly retain the six ding spirits, facing whatever direction you wish. While 

arranging one's hair {Ufa 理髮) face in the direction of “ascending pneumas” 

{ivangdi 王地) .“  W h e n  combing the hair，silently intone an incantation.... 

W lien the incantation is finished, swallow liquor [saliva] three times.45

Similar concerns for ritual purity are also addressed in the citations of 

her early biography in the 衫 训 無 上 秘 要 （Th e  essence of the

supreme secrets), which repeats the passage on “not looking back” 

w h e n  burning incense and adds the following:

Lady [Wei] o f Nanyue said, “O n entering the oratory, first put your right foot 

in front o f oneself and then bring the left foot beside it. W hen the fast is com 

pleted, then leave in the same way. This causes one to  com m unicate with the 

gods and announce one’s presence.5,46

Another important aspcct of We i  H u a c u n ^  practice is her repeated 

emphasis on bathing.

The Lord Azure Lad said, “1'hose w h o  aspire to become transcendents by es
tablishing their wills, studying within, and fostering their spirits, should bathe
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often. (This] will result in numinous qi and jade women/girls descending to 

them. Those w h o  do not bathe pollute the three offices {sanguan 三官).”4/ This 

entry is from The Biography of Lady [W'eJ] of Nanyue.^

Lady [Wei] of Nanyue said, “[I am] conccrned that people are unable to take 

their time in bathing. [If one bathes] many times, then the stench of the body/ 

corpse will be cleansed and refined and the perfected pnexima {cji) will enter.，，49

W e i  H u acun is presented here as particularly concerned with making 

the body a purified rcceptaclc of the Way. That is, the body should be 

something thnt does not offend the heavenly guests that arc to descend.

W h e n  w e  turn to the Chisong^ which probably dates to the

fourth or fifth centurv, it is dear that Wei I Iuacun?s emphasis on ritual 

purity and protocol was part of a m u c h  larger ritual program and m n y  

be one reason behind her renown as a libationer in the Cclcstml IVlaster 

tradition.

Your servafit，rehing completdv on the Protocols oj the Tmive f hmdreci 0(ficiais 
{Oicffi erhiiguanh |千二百官儀])and the rituals for curing illness and extin

guishing evil bestowed on the Primal Sovereign of the Purple 'Acuity [Wei 

fiuacun] bv the Perfected of Upright Unitv’ the Ritual Master of the Three 

Ifeavens [Zhang Daoling], rcspcctfully invites his superiors: . . . .5(l

This passage is significant for aligning Lady W e i’s practices with those 

of the Celesda】 Master tradition and demonstrates that her importance 

m a y  be related to her reception of the revelations dircctly from Z h ang 

Daoling. W h a t  is also significant in this passage is that it is presented as 

an addition to an earlier Celestial Master’s ritual manual, namely the Pro

tocols of the Twelve Hundred Officialŝ  and that We i  was prominently con

cerned with ritual protocol and purity in healing rituals.51

In  these fragm ents o f  W ei F Iuacun7s early b iography  and  o th e r frag

m en ts ap p en d ed  to  it, a strikingly co h e ren t p ic tu rc  o f  a figure actively as

sociated  w ith  C elestial M aster p ractices em erges. In  th e  surviving frag 

m ents from the De^gt^her} yinjue  ̂ 7J：)en[gao, Cbiso/p^i ^hangH, and Was hang 

Inyao, W e i  H u acun is primarily described as concerned with ritual purity, 

which involved detailed instructions for “entering the oratory,” bathing, 

and lighting the inccnse burner. Similar concerns for ritual arc evident in 

the petitioning rites, where she is invoked as a legirimator of the ritual 

practitioners power to heal. In addition to healing through petitioning 

rites, W e i  H u a c u n  was associated with the transmission of an effective

屬
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medicinal recipe. Together these different glimpses of VC ei fluacun?s 

early career m a y  help to account for her elevation to a key position in the 

Shangqing celestial hierarchy within 150 years of her earthly death. She 

was, in short, a (ritually) clean choice capable of serving in the n e w  dis

pensation. Although all the preceding discussion sheds light on W e i  

Huacun's early religious concerns, what—— if anything— does it have to 

say about her relationship to Nanyue? T h e  answer to that question is, 

nothing. Indeed, in all these early sources there is absolutely no mention 

of any connection to Nanyue (except in n a m e  onlv). T h e  connection be

tween W e i  H u a c u n  and Nanyue was not initiated until after her apotheo

sis as the Daoist goddess Lady Wei.52

Wei H itacifn  V Apotheosis in  the Z h c n ?gao

In T ao Hongjing’s Tables of Ranks and Vunctions in the Pantheon {Dongxmn 

lingbao ̂ henting weiye "/)，a text compiled at least 150 years after W  ei Hua- 

cun，s mortal existence ended, the second female transcendent listed——  

following the illustrious Q u e e n  Mother of the West— is Lady Wei.53 In 

T a o，s better-known Zben’gao、Lady W e i  appears as a high-ranking celes

tial figure w h o  is the first deity to tell Y a n g  Xi to pick up his brush and 

write d o w n  the revelations. H e  begins by noting the dramatis persona of 

the Zhengao and their titles. O n  this list, Lady W ei has a significant title 

that was to stay with her through the tenth-century biography found in 

the Taipingguang/t Upper Perfected Director of Destinies Lady [Wd] of 

Nanyue (Shangzhen siming Nanyue furen).54 T a o  Hongjing’s c o m m e n -  

tar\T notes that this is none other than Lady Wei, whose personal n a m e  

(Wei Huacun) has been omitted.

In the early sections of the Zbengao^ Lady W e i  serves as Y ang Xi，s 

teacher and advises him on h o w  to deal with his patrons.55 In one pas

sage she issues a stern warning.

Lady W ei also said to [Yang Xi], “D o you abhor blood?” He responded, “Yes, 

I truly abhor it.” She then asked，“ If you encounter blood on the road and you 

abhor it, h o w  will you proceed?” H e  responded, “I would go arovmd it.” She 

replied， “G oing around it [avoiding it] is good, but is not as good as not even 

seeing

This passage appears to signal som e  tension over having a w o m a n  serve 

in the most important role in the Shangqing revelations. Bv the time the
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7J)en\gao was compiled, there were already explicit critiques of the equal- 

itv that w o m e n  had enjoyed in the Celestial Masters tradition. By  high

lighting Lady Wei's emphasis on purity, the tradition was able to head 

off criticism of the part played by a fonner Celestial Masters libationer 

in the n e w  revelations. T h e  early sections of the Zhengao are concerned 

primarily with presenting Lady W e i  as a “pure” celestial figure w h o  has 

transcended her “biodegraded，，female condition.57

N o t  long after the warning about blood, the Perfected Consort A n  

showers praise on Lady Wei and reaffirms her exalted status. T h e  Per

fected Consort tells Y a n g  Xi, “Your  master is the Perfected Lady of 

Nanyue, w h o  holds power as the Director of Destinies. H er W a y  is ex

alted and wondrously complete.，，58 Following this passage, Lady We i  

addresses Y a n g  Xi in a post-betrothal warning:

You have repeatedly m oved the unseen to m eet w ith you. It is this mystic fate 

that brings the two o f  you together. In response to your destiny, I have come 

to betroth vou and to construct for the first time this destined m atch. This 

joining o f Perfected persons is a joyous event.

Though you are announced as m ates, this only establishes your respective 

functions as inner and outer. Y ou m ust not recklessly follow filthy practices o f 

the world by perform ing w ith her base deeds o f lewdness and impurity. You 

are to join with the holy consort through the m eeting o f your effulgent inner 

spirits. I betroth this daughter o f a noble Perfected being to  you so that, in 

vour intim ate conjoinings, there will be great benefit for your advancem ent 

and no worries that you will injure or deplete your spiritual forces. H ereafter, 

you may com m and the myriad spirits. There will be no further trials o f your 

mystic insight. Y our banner o f perfection will now overcom e all in its path and 

you may together pilot a chariot o f the clouds.59

This warning looks like a further attempt to pre-empt any possible cri

tique of W e i  H u a c u n 7s prior association with the Celestial Masters, 

which had been criticized for its use of sexual rites. Here, however, Lady 

W ei is presented as the prime upholder of a prohibition of those prac

tices. Within the Shangqing Daoist tradition, the important coupling of 

male and female, yin and yemg, was raised to an ethereal level, a “holy m ar

riage/5 which was actualized through the union with a divine—— rather 

than h u m a n— partner/1" T h e  7J)enygao provides glimpses of h o w  W ei 

[Iuacun whs incorporated into the Shangqing pantheon as precisely such
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a divine spouse. He r  earlier emphasis on purity and correct protocol 

ma d e  the job of cleaning up her image m u c h  easier.

Lady Wei appears later in the Zhen'gao in the context of a discussion 

about achieving what might be referred to as a “clean，，death, namely 

corpse-liberation {shijie).(A T h e  Zhengao account begins by quoting Lady 

Wei: “In attaining the W a y  and leaving the world, s o m e  [do it] visibly 

and som e  [do it] secrctly. Trust the body to not leave a trace. [This is] 

the hidden way of the Dao.” W  e arc then presented with a resume of 

previous seekers of transcendence and the details of her o w n  corpse- 

liberation.r>2 That account would b e come a major part of Lady W e i 5s 

later biographies. Although Lady W e i  is portrayed as knowledgeable 

about corpse-liberation, this section of the text also includes a thinly 

veiled critique of the practices of mere transcendents {xian)̂  or “earth- 

b o u n d slan̂  as opposed to the Shangqing perfected There is a

palpable shift in Lady VTei，s biography away from an emphasis on her 

earlier Celestial Masters career to distinctly Shangqing practices. 丁his 

trajectory becomes further e lab o rated  in texts such as the Shangqing 

daolei shlxiang 上 清 道 類 事 相 （Classified survey of Shangqing Daoism) 

in' which she is explicitly associated with the important Shangqing text 

Dadong Retying, which later biographies claim was revealed to her by the 

Azure Lad and his celestial attendants.64 T h e  Dadong ̂ joenjing remains in

timately connected with Lady VC ei and, as w c  will see shortly, was 

highly regarded by her female devotees at Nanyue.

By the time the Zhengao was compiled, W ei H u acun had already 

been transformed into a celestial deity and a key figure in the revelation 

of the main Shangqing textual corpus. 1'hc most important detail for 
our purposes here, however, is that the Shangqing pantheon charged 

her with governance of the caverns and terraccs on Nanyue. Namaie, 

which is specified as being the Greater M o u n t  H u o  (Da Huoshan), here 

refers to a site located either in the Tiantai range or in Fujian. T h e  lack 

of a connection to Hengshan underscores h o w  the early biographies 

and lore about Lady Wei do not associate her with the mountain in 

Hunan. T h e  diffusion of Lady W e i’s cult out of the eastern seaboard 

did not begin in earnest until the seventh century, precisely the time 

when w e  begin to find evidence of the formation of n e w  cultic ccnters 

dedicated to her.
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Tang Dynasly Cults to l^ady Wei 0) Nanjne

By the advent of the Fang dynasty, Lady W e i  had achieved an impor- 

tant position in the Daoist religious pantheon, and a n u mber of cults 

were dedicated to her in both northern and southern China. In analyz

ing the nature and spread of the cult to Lady VC ei at Nanyue in particu

lar, I a m  not working on entirely untilled terrain. I do hope, however, 

both to problemstize and to add som e  clarity to the history of the 

foundation of cults to Lady W e i  that have been discussed—— usually in 

isolation—— by other scholars.65 T h e  cult that formed to Lady W ei at Nan- 

yue cannot be treated in isolation from cults that formed at other 

sites.66 S o m e  time ago Edward Schater noted that

in the Tang the most important places where the memory of the Lady Wei was 

revered were in Linchuan 臨 川 in the county of Fuzhou 撫仲| in Jiangxi ... 

and Hengshan in Hunan, the holy mountain of the south (having superseded 

the various mountains called Huoshan in central China in this role), whose 

spiritual guardian or emanation the Lady had become.6;

At the site in Linchuan there was a shrine erected in Lady W e i’s m e m -  

oiy, which by the Tang dynasty was 111 disrepair and on the verge of be

ing reclaimed by nnturc. At  the end of the seventh ccntury, the shrine 

was rediscovered by the Tan g  Daoist priestess H u a n g  Lingwei 黄靈微  

(ca. 640—721), w h o  eleared the site and charged two other female D a o 

ists with tending to its maintenance.r,s Reports of auspicious occur

rences at the site, including the ascents to heaven of other transcen

dents, began to circulate. As these accounts spread, the site cam e  to the 

attention of local officials. Wlicn Y a n  Zhenqing took up office in the 

region, he further restored the site and then wrote a memorial inscrip

tion that included a (rather sanitized) biography of Lady Wei/'9

Otagi I Iajimc has directed attention to other cultic centers dedicated 

to Lady Wei, focusing particularly on a shrine at Mujian 木；間，located 

in I Iuaizhou 懷 州 (in the vicinity of Luoyang). In addition to the 

better-known inscription detailing the history of Lady \\,ei，s shrine at 

Linchuan in the south, there is an inscription for a shrine in the north 

dedicated to Lady Wei, which demonstrates the geographic extent of 

Lady Wei's veneration during the Tan g  dynasty. T h e  inscription, enti

tled Mujian Wei furen ci beiming 木 i間魏夫人祠碑銘 (Stele inscription for 

the Lady We i  shrine at Mujian), was completed in 689, making it about
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one hundred years earlier than the Linchuan inscription by Y a n  Zhen- 

qing.7(1 1'his inscription incorporates sections of W e i  Huacun^s biogra
phy and elements from the developing hagiography of Lady W e i  that 

would later constitute significant portions of the standard biographies 

in the 7'aipingguangji and Taipingjulan. Since one of the goals of the M u -  

jian inscription was clearly to m a k e  an explicit connection between 

Lady W e i  and the site near Luoyang, w e  might want to ask what was 

significant about that site?

Mujian’s location near the place where W e i  H u a c u n’s husband held 

office m a y  suggest that sites dedicated to the deified Lady W e i  had 

some connection with her real life biography. A s  Otagi points out, 

however, the JMujian altar was erected precisely a year after a major 

drought in the region and that Lady W e i，s intercession had been in

voked in the prayers for rain. Indeed，it is Lady W e i’s role as a rain 

goddess that carried on into the future and is emphasised in Song dy

nasty cults to her.71

A n  equally plausible hypothesis for her connection to the Mujian re

gion is based on associations with Empress W u  Zetian 武貝丨!天 (625— 

705). Near the end of the Dayunjing shenhuang shonjiyishu 大雲經神皇授  

i己 義 疏 （Commentary on the meaning of the prophecy about Shen- 

huang in the Great Cloud Sutra) is a passage that reads: “In the W e n m i n g  

year [27 February—18 October 684] at Huaizhou 懷州，a cloud of five 

colors suddenly arose from the Yellow River. O n  the cloud there was a 

person w h o  proclaimed herself a Xuannii 玄女  and she announced that 

she was delegated by Heaven to send the divine cinnabar [refined] nine 

times and present it to the Empress Mother.，，72 These events took place 

on the site of Lady W e i’s future shrine. F r o m  the recent research of 

Kamitsuka Yoshiko, w e  n o w  k n o w  m u c h  mor e  about the Daoist side of 

W u  Zetian7s religious behavior. Kamitsuka suggests that there m a y  have 

been a connection between the Mujian stele inscription and W u  Zetian.73 

It appears that just as the empress found legitimation for her reign in an 

apocr\*phal Buddhist text, she also drew inspiration from a high Daoist 

goddess, whose relies she had earlier acquired from the Linchuan site.74

There is, finally, a suggestive connection between the Mujian stele and 

information found on a different stele from the same area. T h e  Jian^hon 

IkenfinggHan 丨 ;間州仁靜觀魏法師碑（Stele inscription for the 

ritual master W e i  of the Rettjing A b bey in jianzhou), was set up in 677
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renovation of the Rcnjing guan 仁 *争觀.Otagi has reasonably suggested 

that this W e i  fashi is a m e m b e r  of the same W ei clan as W e i  H u a c u n——  

making this cult site something of a family affair.75 This stele inscription 

is of particular interest due to the detailed list of over 500 donors on its 

backside. In addition to some fifty prominent officials, the donors list 

consists primarily of religious figures: four “ritual masters^ {Jashi 法昏币), 

eighty-diree Daoist priests (daosbi 道士 )，134 Daoist nuns {niiguan 女官 

“female officers” or niiguart 女冠  “female hats”)，eight Buddhist m o n k s  

and nuns [seng nl 僧尼 )，and 231 private individuals.'6 Wliat is striking 

about this list, besides the joint presence of Buddhists and Daoists，is 

the large n u m b e r  of female Daoists. This suggests that this stele, which 

was located in the same area as the other Mujian stele, was connected 

with the cult dedicated to Lady Wei.

It is important to keep in mind the cult sites at Linchuan and Mujian 

sincc they are essential for understanding the diffusion of cults to the 

m e m o r y  of Lady W e i  at sites that would c o m e  to dot the Chinese land

scape during the lang dynasty. Those sites have been less c o m m o n l y  

discussed, whereas the connection between Lady W ei and Nanyue has, 

on the other hand, been prioritized and considered the least problem

atic. Indeed, there has been a general tendency to perceive a natural 

conncction between Lady W ei and Nanyue based on the affiliation of 

her posthumous title and Hengshan, the mountain that has since the 

Sui dynasty enjoyed the title Nanyue. Yet, there is something qualitii- 

tively different about the veneration of Lady W ei at Nanyue and the 

other sites. Th e  site at Nanyue does not so m u c h  represent an attempt 

to institute a n e w  cult to this famous Daoist goddess (for rain or what- 

ever reason), as a claim to be the precise location where m a n y  of the 

events in Lady W e i’s biogmphy took placc. In light of the research pre

sented above, this seemingly unproblematic relationship needs to be re

considered if w e  are to attain a clearer view of the ways that Lady Wei 

was imagined at Nanyue.

luidy Wei af Ncwyr/e {l iengshan)

zo o  Lady Wei and the Female Daoists of Nanyue

O n e  of the first documented appcaranccs of Lady \\,d，s n a m e  at 

Nanyue (Hengshan) was her miraculous descent to the Daoist master 

D e n g  Yuzhi (2) at some point prior to his ascent as a pcrfcctcd one in
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515, but her prccisc connection to Hengshan was not established until 

m u c h  later.11 Following Ladv Wei's appcarance ro D e n g  Yuzhi there is 

a gap of a few ccnturies before she reappears in the textual rccord for 

Nanyue. This “silence” is not surprising given her association with H u o 

shan in the Tiantai range. T he title “Nanyue” was not returned to 

Hengshan until the Sui dynasty, and it is understandable that the next 

mention of Lady Vv ei at Hengshan postdates that movement.

W h e n  the title Nanyue was reinstated to Hengshan in 589，however' 

all the lore about Lad\' W ei was carricd over from Huoshan and 

m a p p e d  onto Hcngshan. T he Collected Highlights allows us to witness 

that m o v e m e n t  and track the precise connections established between 

Lady \X7ei and Nanyue (Hengshan). 7lie Collected Highlights includes a 
long biography that claims to c o m e  from the no-longcr-extant "Inner 

Biography” [neî huan 内傳 )• That biography closclv parallels the ac

counts found in the other sources discusscd above. Although there is 

no explicit attempt in this text to establish a conncction between Ladv 

Wei and Nanyue, that was unnecessary since the text presents the biog

raphy ccas if” all the references to Nanyue refer unproblcmaticallv to 

Hengshan. In the transcription of her full title and list of her responsi

bilities in the Collected Highlightŝ  w e  see an attempt to solidify Her con

nection to Hengshan. All of Lady W e i，s other biographies clearly state 

that she was given the ‘‘governance of the caverns and tcrraccs on the 

Greater M o u n t  H u o  (Da Huoshan) in the I'iantai range/' 7]ie designa
tion of the location ot her office at Greater M o u n t  H u o  is edited out ()f 

the passage in the Collected Highlights.

T h e  fact that Lady We i  initially had no conncction to Mengshan did 

not hinder efforts to give her a strong mythical and institutional pres

ence there. T h e  first mention of a site on Nannie associated with Lady 

Wei appears to be a reference in Li Chongzhao’s late Tang Short Record 

to a Purple Vacuity Pavilion, which was related to Lady W e i ?s exalted 

title: "Primal Sovereign of the Purple Vacuity Upper Perfcctcd Director 

of Destinies Lady [Wei] of N a n y u e” (Zixu nianjun shangzhen 7iming 

Nanyue furen). Near the Zixu ge, as noted above, there was also a plat

form and pavilion (taige 臺閣）with a dignified image of Lady \X ci and 

also the Altar to the Transcendent Lady W e i， The Purple Vacuity Pa

vilion was built in the Tianbao reign period (742—56) of the Tang; the 

date for the construction of Lady W d ’s altar is not known.
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T h e  entries for the Purple Vacuity Pavilion in both the Short Record 

and Collected Highlights describe Lady W e i ^  altar, which is also sugges

tively called the Flying Altar (Feiliu tan 飛流壇 ).T h e  Short Record’s de

scription says that the altar was at least ten feet high and the top was 

circular; it was called the Flying Altar because “Lady \Wei] would Ely to 

this spot from Fuzhou riding on a dragon/,?<; T h e  Collected Highlights 

also cites the Xiangt̂ hongji, which describes the altar as being mor e  than 

ten feet high, and adds that “in the past this was where Yuanjun [i.e., 

Lady Wei] rested her divine cloud chariot (biaokn 飄輪 ),8U M o r e  than 

just descriptions of Lady W e i，s altar, these passage also point to a link 

between (or at least an awareness of) her shrine in Fuzhou (Linchuan) 

and the newly instituted site on Hengshan.

Following the description of Lady W e i，s altar in the Collected High- 

lights is a citation from D u  Guangting^ Xian^huan shiji that describes 

the altar and says that its precarious look to the contrary, it cannot be 

toppled. Indeed, it was the seemingly tenuous balance of the altar and 

its steadfastness in the face of attack that became the subject of a 

longer miracle tale about the altar, included in D u  Guangting^s Daojiao 

lingyan ji 道 敎 靈 驗 記 （Evidential miracles in support of Daoism).81

tale records a conflict between Buddhists at Nanyue and the fe

male Daoist(s) w h o  resided at Lady Wei's altar.

.A Examination of the A/tar of the Transcendent luidy Wei oj Nanyue 

(Nanvue Wei furen xian tan yan 南徵魏夫人仙壇驗)82 

The altar of Lady Wei is loeated in front of the Central Peak (Heavenly Pillar 

Peak) at Nanyue. O n  the top of a great rock there is another large rock exceed

ing ten feet square. It has a stable appearance, with a round base and a level 

top. [However,] it is perched tenuously, and it seems that if it were pushed by 

one person, it could be toppled. Yet, when many people [push on it] it remains 

firm and stable. It is said that because strange and divine things happen there, 

spirits, transcendents and other anchorites frequently come to reside there. 

Strange and wonderful clouds, as well as numinous qi often obscure its top.

Suddenly, ten or more Buddhist monks carrying torches and staffs arrived 

at the altar during the night. These monks [wanting to inflict injury] waited for 

Transcendent G o u  to return to her residence. But, Transcendent G o u  was [at 

that time] already inside her residence on her bed, and the monks didn't see 

her and left. They proceeded to Lady Wei’s altar and pushed on it hoping to 

push it over. Then there was a loud，angry-sounding rumble. Hearing this, they 

raised their torches to try to see what it was. The monks were unable to move
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in the face o f this strange and supernatural intervention. [Eventually] they fled 

and made it to a distant village. [Thenj out o f the ten m onks nine were de

voured by tigers. O ne o f the m onks， who hadn’t agreed w ith [the o thers，] evil 

actions at the time they attacked the altar, was spared the w rath o f the tigers. 

W h e n  h e  returned V o ^  a n d  to\d \iis story, p e o p l e  f r o m  near a n d  far

were astonished.

T h e  survival of this fascinating glimpse of Lady W e i，s altar from a late 

Tang source is significant for a n u m b e r  of reasons. Here, as w e  have 

seen in previous chapters, there is an emphasis on the special nature of 

the site and its ability to attract Daoist adepts and transcendents. This 

passage, however polemical in representing the tension and confronta

tion between Buddhists and Daoists at this site, also provides evidence 

for a cult site dedicated to Lady W e i  and staffed by a female Daoist 

during the Tang. It is also interesting to note that wild animals (tigers), 

which are often depicted as the companions to female Daoists at 

Namaie, punished the Buddhist culprits. Although it is unclear precisely 

what it was that inspired the attack on the altar, w e  will see in the next 

chapter that throughout Namoie's earh' religious history Daoist altars—  

often marked as particularly sacrcd sites— were the points of contact 

and contention between Daoists and Buddhists.

With the apotheosis of Lady W e i  in the fourth century C E ,  she was 

indelibly connected with the elusive title Nanyvie. VC'ithout a. complete 

understanding of the instability of that title— which was explored in 

Chapter 2— it would have been difficult to notice or demonstrate that 

her affiliation with Hengshan began only in the late Sui or early Tan g  

dynasty. During the time that Nanyue was considered to be located at 

Tiantai shan, it acquired a thick layer of meaning from Shangqing D a o 

ists, including the association of that site with Lady W e i’s biographv- 

Yet, w h e n  the title Nanyue reverted to Hengshan in 589, along with it 

came the full “history” of Lady Wei, such that distinct sites on the 

mountain became linked to her biography. By  the Tang dynasty, Lady 

Wei，s connection to Nanyue (Hengshan) was so strong that it took on  a 

life of its o w n  and Hengshan became one of the main locations con

nected with her m e m o r y  and the h o m e  of female Daoist cults were es

tablished to venerate her.

Throughout N a n y u e’s history the two best-known Daoist goddesses 

associated with that mountain were Xiwang m u  and Lady Wei. W e  have



also encountered a host of lesser-known female Daoist practitioners, 

such as Zhany： Shizhcn—— one of the Nine Perfcctcd of Nanvuc— and
o  ^

m a n v  other nameless followers of Lady Wei. These were not the only 

Daoist w o m e n  conncctcd to Nanvue. Other scattered references range 

from an all-too-bricf biography of Ding Shuying 丁淑英，which says 

she had the hidden virtue of saving the poor and destitute and was the 

consort of Zhuling, to more complete refcrcnccvs to figures such as 

M a g u  麻姑， In Lady Wei's biography in the Collected I highlights、M a g u—  

w h o  is usually associated with the Western Sacred Peak—— is presented 

as her attendant at Nanyue.s4 A  passage in the Collected Highlights under 

the entry for the Purple Vacuity Pavilion says that M a g u  accompanicd 

Lady W e i  to Nanyue riding on clouds, which turned into stones w h e n  

they landed.85 That entry goes on to report that images of both Lady 

W ei and M a g u  were henceforth venerated inside the Purple Vacuity 

Pavilion. Finally, the entry for the Abbev of the Pcrfccted Lord (Zhen- 

jun guan 眞君觀）in the Collected Highlights reports that in the fifth year 

()f the Kaihuang reign of the 1 ang (718), Fang Xuanzong wrote a text 

entitled Wufhig jhig that said that the Perfected Lord of Nanyuc (by n o w  

considered ii m e m b e r  of the Shangqing pantheon) had nine attendants 

and at least three hundred assistants. A m o n g  those listed as the Per- 

fected Lord's attendants are Lady W ei and M^gu.86 These early e x a m 

ples underscore the fact that in addition to the more famous Daoist 

goddesses conncctcd with Nanyuc, there were other goddesses with 

links to the site and the mountain was also a center for a numb e r  of 

signiftouu female Daoist practitioners w h o  lived there as ascetics or es

tablished temples and led communities.

Vemaie Daoist Pnulitiomrs ofNmiyue

T h e  biography of Female Transcendent X u e  (Xue niizhen 美辛女眞； 

d.u.) in th e  Collected I \igblights follow s directly  a fte r th a t fo r Lady W ei.87 

That short account says that the compilers of the biography did not 

k n o w  what family she was from. But, during the Jin dynasty, w h e n  the 

world was in disorder and the capital and districts were not peaceful, 

m a n y  Daoists rook refuge in the forests and mountains in order to es

cape the problems of the world. I*or this reason, X u e  came to Nanyue 

and took up residcncc at the Searching for Perfection Platform 

(Xunzhen Tai 尋眞臺 ).H i e  Collected Highlights describes her as having a

204 l^ady Wei and the Vemak Daoists of Nanyue
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filthy outer appearance, yet on the inside she practiced the highest Way. 

She would often ride a white leopard and travel to Qidu Peak (者闍 %■ 

Qidu fcng, or Grdhrakuta Peak).88 A  yellow bird and a white ape never 

le ft h er rig h t and  le ft sides, respectively . L ater, w c arc in fo rm ed , she a t

ta ined  co rpse-liberarion  a t Y un long  Peak (Y unlong fcng 雲 龍 秦 ）.奶

T h e  biography for X u e  in the Supplement̂  like the account in the Col

lected Highlightŝ  is drawn from two primary sources, the shiyi

and the Xian^hongji. 丁hose accounts follow the biography given above 

quite closely, but then add n e w  information about her connection to an 

important site 011 Nanyue called the Western N u m i n o u s  A b b e y  (Xiling 

guan).9" This site, where X u e  was believed to have ascended to heaven, 

later bccamc a major center for female Daoists on Nanyue.91 F r o m  the 

accounts already presented, w e  k n o w  that the Xiling guan had been run 

by female Daoists from the time of its establishment in 506，during 

Liang W u d i，s reign. Indeed, the entry for the Xiling guan in the Collected 

Highlights says that other u n n a m e d  females came to this site during the 

Tang and attained the Way- T h e  compiler of the Collected Highlights also 

notes that during the Song dynasty the Xiling guan received an imperial 

order to ordain one female Daoist per year to carry on the necessarv 

rites, thus assuring institutional support for the site and its status as a 

preserve of female Daoist practice.92

Flic biographies in the Supplement and Collected Highlights for Female 

Transcendent X u e  combinc her biography with that of a later figure 

n a m e d  Z h o u  I luibian 周惠抒，w h o  was a daughter of E m p eror W u m u  

of the Later Z h o u  (951—60) dynasty. W h e n  Z h o u  I luibian was b om, a 

strange radiance filled the room. Wlicn she was young, she kept to a 

vegetarian diet and long thought about living in a secluded place. Sincc 

she admired Lady Wei, the refinement master Female Transcendent 

Xue, and Transcendent G o u  (Gou xiangu 縱仙姑；fl. ninth century), 

she decided to go live in a cave at Nanyue. It is noteworthy that Zh o u  

Huibian was drawn to practice at Nanyue because of the examples set 

by three previous w o m e n  Daoists whose names had become closely 

connected with that mountain. She later m o v e d  the goddess Xiling 

shengmu 西靈聖母  to descend to her, received the transmission of 

texts and registers, and practiced the W a y  of the Three Immaculates 

(細 dao 三 素 之 道 Several hundred w o m e n  in the Tanzhou and 

Hengshan areas came to admire her. Because of the chaos of the time.
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however, she gathered all her disciples and announced her departure, 

but v o w e d  to return in several hundred years.94 T h e  reference to several 

hundred w o m e n  followers is intriguing, but unfortunately w e  have only 

fleeting glimpses of them.

The F/rny female oj'Qidit Peak

T h e  reference to Qidu Peak in Female Transcendent X u e’s biography is 

striking since it was a place, despite its clear ^Buddhist imagery (it is a 

transliteration of Grdhrakuta Peak), connectcd with another female 

Daoist practitioner at Nanyue.95 T h e  entry for Qidu Peak in the Collected 

Highlights says:

It is said that the shape of this peak is no different from the shape of Grdhra

kuta Peak in India and thus its name. T o  the northwest there is the foundation 

of a cliff hut that still exists. A n  old record says, “In the past there was a \irtu- 

ous woman o f an unknow n family (who was here]. People would inquire about 

her, but she would ask them to go away and just say V ir tu o u s .I 'o r  this rea

son she is called the Virtuous W oman. O thers records say, “The Yirtuous 

W o m a n  always intones the Ihiangting jing^)u

This passage on the Virtuous W o m a n  presents her as a solitary ascetic 

uninterested in h u m a n  contact. She was k n o w n  for her recitations of 

the Hmngiingjing, one of the texts allegedly transmitted by W e i  I Iuacun. 

It is clear from another passage in the Collected IMghlighlŝ  however, that 

this virtuous Daoist w o m a n  is also related to the “wild” w o m a n  found 

under an entry for Female Virtue Peak (Niishan feng 女善峰）in the 

Coilecied Highlights.

In the past there was one woman whose hair fell down to  her waist. The hair 

on her body was an inch (t'mi) long and deep green in color. People would of

ten see her, and when they asked [anything], she would just say “virtuous” 

(shaft). Therefore she was callcd Shannii (M rtuous Woman). She could be seen 

at Qidu Peak, where she would meet her friend, the m an of the W a y  Li Xia- 

Zhou 李邏周，to play the lute and chess.97

Although the sccond account of the Virtuous W o m a n  brings up wild 

images of an ape-like creature with green hair covering her body, this 

description is likely related to descriptions of a stage of physical trans- 

fomiation leading to the status of a transcendent. Indeed, it might be 

m ore appropriate to translate the character mao 毛 as “feathers” rather
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than “hair” and interpret the passage as describing this female Daoist as 

endowed with a coating of d o w n y  feathers, a physical feature marking 

her transformation into a bird-like transcendent.98

The Refined Master Transcendent Gou

O n e  of the other female Daoists at Nanyue admired by Z h o u  Huibian 

was Transcendent G o u  (Gou xiangu), the dedicated female Daoist liv

ing at Lady W e i，s altar w h e n  Buddhist m o n k s  launched their attack on 

that site." G o u ’s biography in the Collected I \flights says that she was 

from Changsha, but she eventually entered the W a v  and m o v e d  to 

I lengshan. W h e n  she was more than eighty years old, her appcarance 

was still like that of someone young. It is claimcd that she priicticcd 

“germinal restoration with incense and fire” {jingxiu xianhno 精修香火 ) 

for more than ten years at the Altar of the Transcendent J.adv W e i  (\X/ei 

furen xian /‘/").lm She lived in solitude at that altar, and tigers were often 

spotted in the vicinity. Travelers had to form groups and oirry weapons 

w h e n  they entered the area, but G o u  was a hidden perfected w h o  never 

met with any harm. O n e  day, after she had lived for m a n v  vears at the 

altar, a blue bird with a red neck and a long tail flew d o w n  to her resi

dence and said to her, “I a m  the emissary of Ladv W  ei of Nanyue. 

Sincc you, [the Transcendent] Gou, cultivate the W  ay so strenuously all 

alone in the forest, [Lady Weij c o m m a n d e d  m e  to be your parrncr/,,(l1 

O n  another day [the bird returned and] said, “The surname of the 

Q u e e n  Mother of the West is G o u  and therefore she is an ancestor of 

[yoursj. Hearing that you cultivate the W a y  with effort and dedication, 

she will have a perfected magistrate descend to confer the \\ ay on you, 

but that time has not yet arrived and you should continue to exert your

self in sclf-culdvation.” Wlienever there was someone w h o  traveled to 

the mountain, the blue bird flew d o w n  to her and announced their sur

n a m e  (xî g 姓）and style (̂ / 字）so she k new these in advancc.

At this point in the Collected Highlights narrative, however, the storv 

becomcs almost identical to the Daojiao lingyan ji account of the B u d 

dhists m o n k s  attacking the altar. In this retelling, however, the passage 

says that on another day the bird flew d o w n  and declared, “This eve

ning there will be s ome violence, but you will not be harmed. D o  not 

be afraid/5 Thus, Transcendent G ou k n e w  all along thar the m o n k s  

would be coming, llic biography further adds that a little over a year
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later the bird again came and told G o u  to m o v e  her residence to a dif

ferent location. So she m o v e d  to Xiangnan (south of the Xiang). T h e  

bird followed her, and other people were unable to understand what it 

said. W h e n  Minister of State Zheng Tian 鄭 畋 （fl. 840) was demoted to 

W u  county，he became G o u ，s disciple. She then said, “F r o m  here on 

out, there will be trouble within the Four Seas, and I have not long to 

live. I will retreat into Jiuyi shan.” Th e  next day she left T h e  Collected 

I ]ighlights ends with a note that says this biography was taken from the 

\ ̂ongchengji xianlu.1112

Further references to Refined Master G o u  are found in both the 

Short Record and Collected Highlights under entries for the Northern 

Thearch Cloister (Beidi yuan 北帝院 )，which helps us to identify an

other institutional center for female practitioners on the mountain.103 

T h e  entry in the Short Record says, “The  Beidi yuan is located three li to 

the northeast of the Sacred Peak Abbey. In the past the perfected re

finement master G o u  lived and practiced here. She was diligent in in

cense and fire. Later she attained the Way.” Here again w e  find refer

ence to a female Daoist practicing “incense and fire” {xianghuo 香火 )， 

which m a y  refer to the elusive practice of “germinal restoration with 

incense and fire，，encountered in her biography above.

F r o m  the entry for the Beidi Y u a n  in the Collected Highlightŝ  w e  k n o w  

that site had been connected with female Daoists for a long time. T h e  

entry says, “Toward the end of the Tianjian reign period of the Liang 

dynasty [502—20], the "female hat，[niigmn 女 ^£) Refined Master X u  (Xu 

lianshi 徐 鍊師 ）lived here, practiced，and attained the Way.”104 T he 

Beidi yuan was also the place where at the end of the Zhenguan reign 

period (629) of the Tang dynasty the goddess Nanyue Youying 南徵 

右 英  d escended  to  th e  C elestial M aster Z h an g  H u ilang .105 T h erefo re , 

by the time Transcendent G o u  arrived at the Beidi yuan, the site already 

had a long history of association with female Daoist practitioners and 

goddesses.

G o u ，s biography represents an interesting combination of connec

tions with both Xiwang m u  (who is presented as a distant ancestor) and 

Lady W e i  (who witnessed her diligence and sent an envoy). Since G o u  

was referred to as a lianshi 鍊師，which can be translated as “refined 

master” or “purified teacher,” w e  k n o w  that she was considered to be 

of a rather high rank.106
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Although G o u  Xiangu was not to be the last caretaker of Lady 

W e i’s altar, by the tenth century the character of the site had changed 

and that position was filled by a male Daoist n a m e d  Shuai Zilian 率 

子 廉 (d. 980)— also k n o w n  as Shuai the O x — w h o  during the Kaibao 

reign (968-76) attained the W a y  and achieved corpse-liberation at the 

Purple Vacuity Pavilion.107 Shuai Zilian's biography in the “Daoist O b -  

scurity” section of the Categorized Record of the Occult (Xnanpin lu 玄品錄） 

affords an interesting glimpse of Lady W e i，s altar during the tenth cen

tury ‘

[Shuai Zilian] was a farmer in the Heng Mountains (the Southern Sacred Peak, 

in eastern Hunan). H e  was dull-witted and simple, and not complaisant. 

Everyone called him Shuai the Ox. Late in life he entered the Temple of the 

Southern Sacred Peak as a Daoist priest. Southwest of the temple was the Pa

vilion of Purple Vacuity，an ancient altar to [the goddess] Lady Wei. Because it 

was desolate and lonesome, none of the Daoist priests was willing to stay there. 

Zilian alone was happy to inhabit it; as he was nothing but grave and silent, no 

one observed his doings.

As it was, he was surely fond of wine and regularly lay drunk amid the 

mountain forest. H e  was oblivious of great wind and rain, and tigers and 

wolves crossed before him without inflicting harm. Thus it was that when \rice 

Minister of Rites W a n g  Gonghu came to his post as governor of Changsha 

and under imperial decree went to pray at the Southern Sacred Peak and pay 

respects at the altar to the Lady Wei, Zilian was just then lving drunk, unable 

to rise. H e  looked straight at the minister and said, 4'This Daoist priest of the 

village loves wine; as I cannot always get some, w hen I do at once I straight

away get drunk.” The accom panying officials were incensed at him , but Lord 

W a n g  discerned that he was extraordinary and carried him home with him. For 

more than a month Zilian fell into silence, not speaking a word. W a n g  then 

sent him to return to the mountains, saying, iCYou, venerable teacher, conceal 

your luminescence but shine forth from within. This is what this old fellow did 

not fathom; it is appropriate that I should respectfully proffer poetry to you.” 

As it turned out, W a n g  forgot about this. O n e  day when he was sleeping in the 

morning he dreamt that Zilian came to claim the poetry. So he then composed 

two quatrains, which he wrote on a panel and set up above his office. The 

many Daoists priest said in surprise, “H o w  did Shuai the O x  rate this?”

O n  the twenty-seventh day of the sixth month of the fifth year of the Tai- 

ping xingguo reign (August 10，980), Zilian suddenly addressed the m e n  of the 

temple, saying, ‘‘I a m  about to be off on a calling. The pavilion cannot be left 

unmanned, and you should quickly send someone to succeed me.” All were
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even m ore startled and said, “W ith the w eather hot like this, where is Shuai the 

Ox o ff to?” T'hcv looked at him perplexedly and [disco\'ered that] he was dead. 

A t first thcv greatly marveled at him, saying, “So, Shuai the Ox knew the day 

o f liis death!” And thcv proceeded to bury him beneath the m ountain peak.

N ot long after, Shoiidcng, a [Buddhist] m onk o f the lem p lc  o f the Southern 

Sacrcd 1'erracc, was returning from  the eastern capital and encountered Zilian 

oursidc rhc Nmisunn Gate. Zilian had a divine air about him, serenely uplifted. 

\\lie n  Shoiidcng asked why he had left the m ountains, Zilian laughed, saying, 

“I’m simplv traipsing in kisuire” and entrusted him with a letter to his cohorts in 

the m ountains. W lica D eng returned home he learned that Zilian had died, and 

when he inspected the letter, it was [written) the day o f his death. W lien his 

grave was opened, there was nothing but his walking stick and sandals.11,8

Shuai Zilian is presented in this storv as a typical Daoist hermit w h o  cn- 

jovs wine and whose external appcarance and seemingly stupid nature 

hide his internal accomplishments. Shuai’s divine nature was revealed 

only slowly, but was ultimately confirmed w h e n  he attained corpse- 

libcration. Shuai's biographv attests to the fact that Lady W e i，s altar was 

still being maintained and inhabited, despite its desolate and dangerous 

location, and was a site of high enough stature to be included on the 

itinerary of a local official from Changsha.

I j i  Meiniang

O n e  of the last full biographies for a female Daoist in the Collected High

lights is the entrv on L u  Ivlciniang 盧 眉 娘 (Lu, Maiden with the li-yc- 

brows).

D uring the first vcar o f the Zhenyuan [785-805] reign period o f the Tang， Lu 

Meiniang o f the South Seas was fourteen years old, and her eyebrows were 

long and dark, thus the reason for her name. W lien Meiniang was young, she 

was astute, tjvuck-wittcd, and her craftsm anship was m ar\Telous beyond com 

pare. She could em broider the seven juan o f the Lotus Sutra on a one-foot bolt 

o f cloth. The graphs were like grains o f nee and were perfectly legible. She also 

excelled at making Flying Cloud Canopies {JeijMngai 飛雲蓋 ) . She would sepa

rate one strand o f thread into three parts and dye them  five colors. She would 

then bind them  to form  a golden canopy. In the middle were small im ages/ 

models o f the I 'e n  Continents, 1'hree Isles, Bird P latform  I fall, and unicorns 

and phoenixes, while around it were arrayed transcendent youths no less then 

a thousand in num ber. Shunzong 順 宗 [r. 805] referred to her as divine,
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ordained her as a Daoist, and gave her the title “Free and Easy” {xiaoyao 逍遙） 

and ordered her to reside at the Lady Wei Pavilion (Wei ge) at Nanyue. After 

some tune she said her goodbyes and feather-transformed.109

Lu Mciniang^ skill in intricate crafts, including a form of miniature 

embroidery attracted the attention of the emperor and led to her for

mal ordination as n. Daoist and to her being sent to Nanyue.11" As fas

cinating as this story is, it will no  doubt surprise some readers to find a 

biography ot Lu  in conncction to Nanvuc, since as Schafcr oncc stated 

she "was not associated with I lengshan, but rather with a sacred emi

ncncc in G u a n g d o n g  . . • Luofu shan.,?i 11 Schafcr s translation of the 

biography tor L u  Mciniang found in the Ymiji qiqicw disagrees in other 

respccts with this local Nanvuc version. In the Collected I \ighlights\ for 

example, w c  read that it was the emperor Shunzong w h o  discovered her, 

whereas in the other biographies it is his successor, Xianzong (r. 805— 

20). 1'hcre is as far as I k n o w  no corroborating evidence of her pres
ence at the W  ci ge during the ninth century. Th e  mention of that site is, 

of coursc, appropriate since it was one of the main centers for female 

Daoists at Nanyue.

Although L u  Mciniang^ biography is the last full entry for a female 

Daoist at Naimic, there are other scattered references to females in the 

Coikctcd I and the Sbm1 Record. There is an entry，for example, in

the Shorl Record th a t p ro v id es a fleeting  g lim pse o f  a 1'ang dynasty fe

m ale D ao ist p erfec ted  w ho  lived at th e  A b u n d an t F ragrance T e rra c c / 

Plattorm (Tianxiang tai 添香臺）on Nanyue, w h o  attained the W a y  at 

that site, leading to that spot being consecrated as a sacred domain 

(shei{ojino 聖境 ).n2 This last passage serves to highlight the way that the 

traces of female goddesses, perfected, and dedicated practitioners could 

be marked at specific geographic sites on Nanyue—— m u c h  as for male 

Daoists and for Buddhist m o n k s—— ultimately mapping out a female 

Daoist saci*cd geography on the mountain.

Th e  Female Daoist sacrcd geography at Nanyue is intriguing, h o w 

ever, since it is n o w  clear that at least som e  of the biographies brought 

rogcthcr in the Collected Highlights were for female Daoists and god

desses with no actual connection to Nanyue. Yet, in the example of 

Lady Wei, w c  find that her virtual conncction to the site did cast a real 

shadow, sincc female Daoists later gathered at sites identified as being
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connected with her biographical ‘‘traces.，，Nanyue has remained an i m 

portant center for female Daoists. Indeed, at the time of this writing, 

the leader of the Daoist Association (Daojiao xiehui) at Nanyue is a 

female, and the site has again beco m e  a major training center for aspir

ing w o m e n  Daoists for w h o m  the m e m o r y  of Lady W e i  and her con

nection to Nanyue are still very m u c h  alive.1 n



S E V E N

Local Histories, 

Lost Monks

T he pervasive influence of sectarian intcrprctations of the Chinese 

mountain classification systems and the fact that Nanyue did not appear 

on the list ot the “Four Famous Buddhist ]\Iountiiins” in part account for 

the relative neglect by scholars of Chinese Buddhism of that mountain’s 

Buddhist history. 丁he Collected Highlights is the longest of the five m o u n 

tain monographs included in the Buddhist canon, however, and that 

alone makes the omission of Nanyuc from studies ()f Buddhist sacrcd 

mountains surprising.1 O n e  of the goals of this and the following chapter 

is to put Nanyuc back on the m a p  of Chinese Buddhist history.2

I);ioNAi^m，s 道 宣 （596-667) famous X//j>aose/{o 續 高 僧 傳 （Pur- 

ther biographies of eminent monks, compiled in 645; hereafter further 

biographies) includes a treatise, referred to as “Xichan lun” 習 禪 論 (Dis

cussion of medication practice), on that practicc in China for the period 

between the reign of Liang W u d i  and the mid-seventh century.3 Dao- 

xuan divided meditation practiccs into six regional groups with six m a s 

ters: the northeast, led by Scngchou 僧 4周 (480-560); the northwest, led 

by Scngshi 僧 實 (476—563); the area around the Yangzi and L u o  rivers, 

led by Bodhidharma 普 提 達 磨 (fl. fifth century); the ai*ca of (inling, led 

by Zhicui 智 確 (?—after 577); the areas of Nanvue, Jingzhou, and Tian' 

tai, led by Huisi 慧 思 (515-77) and Zhiyi 智豈頁(538-97); and the area 

around Jinyang, led by Pluizan 慧 蹲 (536-607). Che n  (inhua, in his 

study of relations between rulers and the saiighâ  did not discuss Muisi 

and Zhivi’s centcrs since, he noted, a robust body of scholarship on
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them already exists.4 Zhiyi，s community at Tiantai has indeed attracted 

m u c h  scholarly attention. This chap ter concerns the less well k n o w n  

Buddhist history of Nanyue during the pre-Tang period. T h e  prirmuy 

focus is on Huisi and his followers’ impact on the religious environ

m ent of that mountain, based on the now-lost Nanyue skibagaoseng ̂ huan 

南 嶽 •十 八 高 僧 傳 （Biographies of the eighteen eminent m o n k s  of 

Nanyue). T h e  surviving fragments of that text are used in combina

tion with other sources to study these eighteen monks. In approach

ing those figures, I reflect on the nature of the group and its identity. 

W h a t  set them apart as a group? VCliy were these m o n k s  included, 

and others excluded? W h y  eighteen, rather than ten or twenty? I suggest 

that the main unifying threads were their shared specialization in m e d 

itation practice (as D a o xuan noted), their relationship with Huisi, 

and their location at Nan}oae, a sacred peak praised for its soteriological 

potential.

The Early Buddhist Pioneers o f Nanyue

llie arrival of Buddhism at Nany u e  is best understood in the context of 

the spread of Buddhism into H u n a n  in the Eastern Jin dynasty. Based 

on biographies in the Mtngung ̂ huan 名 僧 傳 （Biographies of distin

guished monks) and Gaoseng ^huan 高 僧 傳 （Biographies of eminent 

monks), most of the early arrivals settled on Lushan 麓山 in Changsha, 

the mountain that is considered the northernmost peak of N a n y u e，or 

at Pingshan 平 山 (in modern-day Changde 常德  county).5 Although 

Holmes Welch once wrote that there were no Buddhists at Nanyue 

prior to the Che n  陳 dynasty (557—88), this is belied by the textual rec

ord, which reveals Buddhist figures at Nanyue as early as the Jin dy

nasty (265—420)/' Although there is in general a paucity of information 

about the earliest Buddhist m o n k s  mentioned in connection with N a n 

yue, w h o  often remain nameless in the sources, the first well-known 

Buddhist to alight at Nany u e  was Z o n g  Bing 宗 杨 (375—443). Z o n g  

Bing, a renowned artist and a contemporary of the great landscape 

painter G u  Kaizhi 顧 j豈之 (ca. 345 — ca. 406), lived for a long time at the 

important Buddhist center established by Huiyuan 慧 遠 (334-416) on 

Lushan 盧山 . Z o n g  Bing traveled to m a n y  of the sacred mountains in 

his day and painted images of them. “According to the Songshu 宋書
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(History of the Song Dynasty, 420-479), the mountains he visited 

included Mt. E m e i  and Mt. W u  in Sichuan, as well as Mt. H e n g  (the Sa

cred South Mountain or Nanyue)，where he built a hut in which he 

spent his last years.5,7 Z o n g  Bing’s biography in the Collected Highlights 

says:

His style was Shaowen. H e  excelled at writing. H e  was a person from Nanyang 

w h o  loved mountains and rivers, fie ascended Hengyue and therefore had a 

connection with that mountain. After some time he had to return to Jianglu 

because of illness. H e  sighed and said, “Old and sick, [I] have been to many 

mountains, but I fear that it is n o w  difficult to travel for pleasure. I should set

tle down n o w  and think about what I have seen and where I have been and in 

this way still travel there. I will paint all the places I have been on the wall and 

sit back and look them over.，，8

Another entry in the Collected Highlights records that Z o n g  Bing prac

ticed at a site on or near Lotus Peak (Lianhua feng 蓮華峰 ):)There is 

also a curious reference in a biography in the Collected \r\ighlights for a 

Daoist n a m e d  Liao Ranzi 了 然 子 (d.u.), w h o  appears to have had close 

Buddhist and Daoist acquaintances. According to Liao’s biography, 

Z o n g  Bing unsuccessfully went in search of him.10 After living at Nati

v e  for a long time, Z o n g  Bing became ill and returned to Jianglu 江陵 

(modern Hubei).11

With the advent of the Liang dynast\T in the early sixth century, there 

is a precipitous rise in the Buddhist activity at N a nyue，as n e w  m o n a s 

teries were built and m o n k s  arrived in greater numbers. S o m e  of the 

early Buddhists at Nanyue, such as Huihai 惠海 and Haiyin 海印，were 

dhyafia practitioners attracted to the numinous qualities of the site. A c 

cording to the entry in the Collected blighllghts for the Southern Terrace 

Dhyana Mormstery (Nantai chansi 南臺禪寺 )，for example, “During 

the Tianjian reign of the Liang dynasty, the eminent m o n k  Haiyin took 

a liking to this mountain^ luxuriant and numinous terrain {xi qi shanxiu 

dlling 喜其山秀地靈）and built a small hut, which he called the South

ern Terracc, where he remained.，”2 Although it is dear that Buddhist 

m o nks arrived at Nanyue before the C h e n  dynasty and that during the 

early Liang dynasty they began to build up an institutional base, the 

most significant event in the Buddhist history of Nany u e  occurred with 

the arrival of fluisi in 567.
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11//his Dwwaiic Arrival at ]\anyite

Fluisi is perhaps the best-known Buddhist figure connected with 

Nanvuc, and his n a m e  is still indelibly associated with it. A  n u mber of 

excellent studies have laid out the general parameters and main issues 

of I luisi’s life and rdigious teachings.In introducing Huisi’s activities 

at Nanyuc, I hope to supplement these studies bv adding material on 

him that relates directly to Buddhism at Nanyuc.'4 I begin with a brief 

biography of Huisi mid then narrow m y  discussion to I Iuisi5s Nanyue si 

dachansi Ii shiyuan wen南 歎思大襌師立誓願 文 （Trac t on the v o w  mad e  

by the great master |Hui]si of Nanyue; hereafter Voiv) and the details of 

his arrival at Nanvuc.13

I Iuisi was b o m  in 515 into the Ii 李 clan of Wujin 武 津 (present-da)r 

Shangcai xian 111 I lenan). H e  left h o m e  to enter the priesthood at age 

fourteen and then went into a retreat to study and rccite Buddhist scrip

tures. According to his account in Vial her Biographies, [Iuisi chanted 

more than thirty volumes of sutras, including the Lo/us Sfitm' more than 

a thousand times and v o w e d  to make gold-lettered copics of the Dapin 

bore jing 大 品 般 若 經 （Larger perfection of wisdom sutra; also k n o w n  as 

the Mohc bore boluoml jing 摩 Is!般若波羅蜜經，Pancavimmtl-pmjnapciramita 

sifira) and the Sfitra. During this rime of devotional practicc, I Iuisi 

encountered a n umb e r  of life-threatening difficulties—— several attempts 

were m a d e  to poison him, a m o n g  other things—— although he also began 

to have visions and dreams that encouraged him in his practice. In one 

dream Muisi was visited by a retinue of m o n k s  w h o  conterrcd precepts 

on him, and 111 a later dream he was visited by Aniitabha and iMaitrcya, 

w h o  prcachcd the dharma to him.

At som e  point in Iluisi’s youth, he came across the V.ui miaosheng ding 

fw又最士少勝疋經(Sutra of the most profound concentration), an apoc- 

n  phal surra focusing 011 dbyfwa practice, and then went to study medita

tion practicc with his only identifiable teachcr, a cihydna master named 

Huiwen 慧 文 (fl. sixth ccntury).1G During this period of intensive medi

tation practicc, 1 Iuisi had ^ number of visions in which he s；nv the 

traces of good Ai\d evil karma from his previous incarnations, ̂ nd after 

realizing the nature of his karmic obstructions, he had nn intense ex

perience of being parulyzed. This “sickness” was cured only after he 

gained insight into the emptiness of the body and mind. Despite this
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initial curc, Huisi remained unsatisfied. At the end of a s u m m e r  medita

tion retreat, his depression deepened. Forlorn of spirit, he relaxed his 

body, leaned back, and in the time it took his back to reach the wall, he 

hud an awakening experience.17 Huisi then set off to have his experi

ence confirmed. During his travels, he began to attract a large and di

verse crowd of students. At the same time, however, his earlier troubles 

returned, and n e w  attempts were m a d e  to poison him.18

Huisi grew concerned with finding a place to avoid the difficulties 

{nan 難）associated with the declining dharma. Suddenly a voicc from a 

dark sky said to him, “If you wish to practice samadhi [concentration], 

you should go to W u d a n g  Nanyue 如欲修定可往武當南微 . 7his is 
the mountain where you can enter the Way.”19 lliis remarkable passage 

is reminiscent of the story of Daoist W a n g  Lingyu, w h o  was directed bv 

a voicc from a cclcstial perfected to leave Lushan and go to Nanyue 

(see Chapter 4). T he mention of W u d a n g  shan in connection with 

Nanyue is, however, confusing. Although the Daoist connections of 

W  udang shan are well known, this should not occlude the fact that 

W u d a n g  was also a destination for Buddhist meditation specialists.20

' W h y  these two mountains arc often mentioned together, however, re

mains an open question.

I luisi then headed south toward Nanyue but had to stop at Dasu 

shan 大蘇山 due to political unrest further south. After s ome years at 

that mountain, where he first met Zhiyi, fluisi resumed his journey to 

Nannie in 567，during the Guangda reign of the C hen dynasty. W h e n  

I luisi set off, he was accompanicd by s ome forty disciples. H e  pre

dicted that he would remain on that mountain for ten years.

Huisi’s biography in the Collected Highlights is similar to other ac

counts, but adds a few details, such as the fact th^t he was born with an 

npiisa—— the fleshy protubcrancc on the crown of the B u ddha’s head and 

otic of the thiirty-nvo marks of a lathagata—— and he had a noble and 

handsome countenance.21 After arriving at Nanyue, he noticed a stone 

m o u n d  shaped like a platform atop a hill，and he decided to build the 

Bore Icrracc Moniistcrv' and take up residence there. Since there was a 

shortage of water at this site, however, he shook his staff and threw it 

into a prccipicc, and a spring burst forth.22 Later, Huisi gathered his 

disciples and  said, “丁he ten -vear p erio d  has arrived . In  acco rdance w ith 

the dharma, it is time for m e  to pass away/' O n  the twenty-second day
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of the sixth m o n t h  of the ninth year of the Jiantai reign of the C h e n  

dynasty (577),23 at the age of 64 sui, he died with the comportment of a 

deity.

According to the Collected Highlightŝ  his disciple Lingbian 靈 辨 （d.u.) 

expressed such grief at the master’s death that suddenly Huisi revived 

and scolded him, “W h y  must you be this way and pursue m e ?，’24 H e  

then preached the dharma to his bereft disciple one last time and 

passed away. H e  had indeed been at Nanyue a total of ten years, just as 

he had predicted.

T h e  Collected highlights then adds a surprising supplement to his tradi

tional biography: later, in the T ang dynasty, Huisi was reborn as a m o n k  

n a m e d  Yuanze 圓澤 .H e  befriended another m o n k  n a m e d  Li Yua n  李源 

and declared to him that he would cause himself to be reborn within a 

certain W a n g  clan.25 Liyuan in fact ran into Huisi in his n e w  incarnation 

as a child beating an ox horn and singing a song about his previous re

births at Nanyue. As  far as I a m  aware, Huisi，s rebirth as Yuanze is not 

recounted in other sources. This a d d e n d u m  suggests a developing hagi

ography of Huisi that portrays him as a saint or important sage w h o  

appears n o w  and again throughout history in different locations.

Huisi }s V o w  to Enter Nanyue

It is difficult, if not foolhardy, to discern the motives of a figure w h o  

lived s ome 1,500 years ago, but Huisi's Vow details his motives for retir

ing to Nanyue. T h e  Vow has attracted m u c h  attention from scholars of 

Buddhism, primarily for two reasons: it is one of the earliest expres

sions of the belief that the era of the end of the dharma {mqfa 末法 ) 

had already arrived, and it includes one of the earliest uses of the term 

“inner alchemy” {/ieidan).2<} Leon Hurvitz has provided the following 

useful summary of the Vow.

The LJ shiyuan iven is the work of a man seriously aiming at the attainment of 

Buddhahood. It begins w ith the classic form uk o f the Buddhist scriptures, 

“Thus I have heard,” then proceeds to recapitulate the story of the Buddha’s 

life and the evolution of the Faith from ̂ )engfa [true dharma] through xiangfa 

[semblance dharma] to moja [end of the dharma]. This is followed by a formu

laic declaration of submission to all of the Buddhas，bodhisattvas, pratyeka- 

buddhas, Sravakas, gods, dem ons, supernatural beings, and other disciples of
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all the Buddhas in the universe, as well as to all the Buddhist scriptures. Next 

comes a brief history o f  his cncountcrs with the designs o f evil men, leading to 

his conviction that lie m ust strive for the salvation o f all mankind, particularly 

o f those who wish him ill. The rest o f the work is a series o f vows’ in which 

Huisi pledges himself never to attain to his covctcd goal, Bucidaliood, if his bc- 

lievers’ faith in him  is not proved efficacious for their sah ation. These vows, 

some in prose, others in verse, remind one o f nothing quite so m uch as 

Dharmakara's forty-eight vows in the Si4khavati)rjnha. All of the supernatural 

faculties for wliich he prays, says Huisi, have but one purpose, to save others.-

Humtz's account gives a good sense of the ren01* of Huisi’s I row but 

docs not touch on the main purpose of the document，which was to 

give Hviisî s reasons for retreating to the remote mounrain fastness of 

Nanyue. Huisi，s m o v e  to Nanyue needs to be understood against the 

background of his belief that he was living in the days of the dccline of 

the dharma, ample evidence of which he would have seen during this 

chaotic period of medieval Chinese history. There may, however, be 

other reasons. In addition to the thick Buddhist language and content 

of the Vo)v, there arc also indications that Muisi set his sigiits on 

N a n y u e  in part for its role as a ccnter for Daoist practiccs and as a 

source for pharmacopeia necessary for his religious pursuits.2S

In the ' ,on\ Muisi expressed the hope of remaining on this earth in 

order to meet Maitreya upon his dcscent into this world to usher in the 

n e w  period of the “true dharma” {̂ hetigfa 正法 )■ In order to circumvcnt 

a pL'emature physical death, I luisi embarked on the pursuit of longevity 

techniques.

I am now entcciag the m ountains to practice asccticism [and ro| confess and 

repent for breaking the vinayâ  hindering the wav, and any serious crimcs [I 

have com mitted]. I confess and repent for sins I com m itted in mv present and 

previous incarnations. I search for longevity techniques in order to defend the 

faith, not in order to enjoy worldly happiness. I pray that all the saints and 

sages will assist me, so that I may obtain superior mushrooms, herbs, and nu

minous elixirs, in otder to cure/hcAl all illness and get rid of hunger and thirst. 

In this way I shall be able to  practice continually the way o f the sutras and 

practice m editation. I hope that I will find a peaceful dwelling in the depths o f 

the m ountains, with enough num inous elixirs and medicincs to carry out rhis 

Vow. Thus, with the aid of external elixirs, I will be able to cultivate the inner 

elixir. In order to bring peacc to others, one must first bring peace to oneself.29



220 Ijocal \  Its tones, h o s t M o n ks

Elsewhere in the Vow, Huisi stated that he would “enter the mountains 

to study [the ways of) spirits and immortals, [in order to] obtain long 

life and the strength to pursue the Buddhist W a y .”川 By joining Bud- 

dhist practices with longevity techniques, Huisi intended to remain on 

this earth as a long-life immortal to fulfill his v o w  that t£in the future 

bhadrakalpa [he] would meet Maitreya in this very body” 願以此身未來  

賢 劫 見 彌 勒 佛 As passages in Huisi’s Yoiv attest, he planned to use 

the mcdicine of the immortals {xianyao 仙藥）and longevity techniques 

available at Nanyue to extend his corporeal existence in order to save 

others and to complete his cultivation of the Buddhist path.

It is striking to note both the amount of internal alchemical language 

in the I W  and Huisi?s vision of Nanyue as a site filled with numinous 

m u s h r o o m s  and efficacious herbs.32 In short, these were precisely the 

attributes, mentioned long ago in the Baopû i, that m a d e  some m o u n 

tains “suited to mental concentration and the preparation of elixirs.” 

Given N a n y u e’s contemporary fame and reputation as a center for 

Daoist practitioners, Huisi would have been well aware of that m o u n 

tain^ perceived qualities. In short, Nanyue was considered the perfect 

place to retreat to during the dire last days of the dharma. Here, Huisi 

hoped to use longevity techniques and the opportunity for undisturbed 

mental concentration in order to realize Buddhist ends.

Hm'srs A rrival at Nanyue: Taking Place

T h e  story of Huisi’s arrival at Nanyue serves as a foundation myth for 

the establishment of Buddhism on the mountain. “O n e  day [after his 

arrival at Nanyue]/5 the Fo^u tongjl reports,

I Iuisi asccnded to the top o f  Zhurong Peak, where the spirit o f the m ountain 

was then engaged in a game o f chess.33 The spirit then greeted the m aster and 

asked: “Master，why have you come here?” Huisi responded, “To  ask m y  do

nor {ianyi-ie 植越，Skt. danapafi) for a plot of land [where I can spread out my] 

sitting mat {̂ uoju 坐具，Skt. nisjdand)̂  The mountain spirit agreed. Huisi then 

threw  his priest’s staff {xi 鍚，Skt. kbakkhard), to  determ ine his place (today 

this is the site of the Fuyan Alonastery 福巖寺，also referred to as Fuyan chansi 

福嚴禪寺 ) . The spirit then added: “M aster， henceforth you occupy a Blessed 

terrain {fudi 福地).As for me, the disciple, where a m  I to live?” Huisi then 

rolled an oblong stone that came to rest on a flat area of land, which he
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bequeathed to the spirit. The spirit of the mountain then be^ed to be given 

the Buddhist precepts. I Juisi consented and gave him the essentials of the 

Law.'4

In this account, the mountain spirit of Nanyue is stripped of its best 

land and converts to Buddhism as a disciple of the eminent master Hui

si. It also demonstrates that early Buddhists like Huisi, and A n  Shigao 

(fl. seco n d  cen tury) a t L ushan , w ere co n v ertin g  local sp irits to  B ud 

dh ism  b efo re  C han  m onks la te r becam e specialists in th o se  p rac tices.35 

As  Bernard Faure has suggested of C h a n  conversions of local spirits, 

these stories signify the “transmission of local jurisdiction from a local 

god to a Buddhist priest.”36 Zhipan's 志 盤 (fl. 1258—69) account of Hui- 

si，s arrival at Nanyue in the Fô ii tonoji is a succinct depiction of HuisiJs 

role in the establishment of Buddhism at Nanyue. T h e  mythical en

counter between Huisi and the mountain spirit depicts (or perhaps jus

tifies) the acquisition by Buddhists of prime land on the mountain that 

bccame the location (as the note in the text specifies) of the Fuyan 

Monastery，still a major Buddhist institution on  Nanyue.37 T h e  local 

spirit of the sacred peak was not, however, entirely displaced. In fact, 

an image of Zhurong was subsequently enshrined in a separate building 

within the Fuyan JVIonastery, It was spotted by the Song dynasty poet 

H u a n g  Tingjian 黄 庭 堅 (1045—1105) and is still venerated today.38

In addition to converting the mountain spirit to Buddhism and tak

ing its best land, Buddhists w h o  arrived at Nanyue also began to take 

over important Daoist sites. T h e  history of Huisi’s arrival at Nanyue 

and his role in the establishment of Buddhism there clarify w h y  the 

Daozang version of the Collected Highlights was so thoroughly excised of 

Buddhist elements. These considerations force us to deal with issues 

regarding the transformations and conversions of sacrcd sites on N a n 

yue.39 As  mentioned above, the Daozang version of the Collected High' 

lights contains twenty-eight entries on Daoist aspects of the mountain 

and makes no mention of the numerous Buddhist monasteries or the 

rich Buddhist hagiography connected with the mountain.

At first glance, the entries for Daoist sites found in both the Daoist 

and the Buddhist versions of the Collected Highlights seem to be identical, 

but further analysis reveals tampering in other sections of the Daozang 

text as well. T h e  entry for the Lustrous Heaven A b b e y  (Guangtian guan
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光天觀）in the Dao^ang version, for example, mentions that a Daoist 

altar [tan 壇）locatcd at that site was a sacrcd place associated with the 

linperium-widc Daoist network of seventy-two Blessed I'errains. A  

p o e m  from the Don^ynan ji 洞 集 (Collected works of the abyssal cav

ern) concludcs the cntr\T.4tl N o w ,  the first part of the entry on the same 

site in the Buddhist canon is identical, but following the p o e m  the entry 

continues:

During the lianvc [rcignj pcnod,41 the abbev was changed into a monastery. 

This is what is n o w  the Shangfeng Monastery 上支;)■寺.According to the 

niphh's of !he VĴ .iteen liminent Monks of Nany/ic\ “At the beginning of the Guang- 
da reign period of the C hen dynasty [567], |I Iuijsi led his followers to this site、 

where thev built a multistoiy pavilion and installed an image 眞)J2 A  site 

[was dclincated| for disciples to practicc walking meditation and for listening 

to dhanna tenchings. Therefore, fat the site of] the Guangtian Abbev, there arc 

other foundations. T o  the west is the Blessed lerrain of the Sapphire |ade Al- 

tar (Qingyu tan 青玉壇)，the name of which Buddhists (shisbi 釋氏）have re

cently changed to the Altar for Arhats Practicing the \\ av (Luohan xingdao tan

羅漢行道壇

I'he Buddhist transformations of the Daoist Lustrous Mcavcn Abbey 

and the Sapphire Jade Altar arc mere hints of the radical changcs initi

ated b'' the arrival ot Buddhists during the sixth century.

B oth  placcs w here M uisi fo u n d ed  B uddh ist m onasteries w ere p rev i

ously D ao ist sacrcd  sites and  included  w ith in  th e  im perium -w ide n e t

w ork  o f  B lessed 1'c rra in s.44 Other en tries in th e  Collected 11ighlights reveal 

other important Daoist sites impacted by the arrival of Buddhism. The 

records for at least two other abbeys reveal that those sites were also 

taken over bv Buddhists and converted into monasteries.43 There are a 

sufficient numb e r  of examples in the Collected /Mghtights of Buddhists5 

taking o\x>r Daoist sacred sites~especially those marked as Blessed 

Ternuns—— and abbcvs on the mountain to suggest that the initial B u d 

dhists not only were interested in locating themselves on a symbolically 

powerful sacrcd peak but also were drawn to sites already marked as 

significant by Daoists.

Th e  Buddhist propensity to co-opt sites associated with indigenous 

Chinese deities and to take over Daoist sacrcd sites was not unique to 

Nanyue; it seems to have been a widespread phenomenon. Paul M u s  

once wrote that “the m a p  of the sacrcd sites of Buddhism, niiirkcd by a
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multitude of stupa or architectural reliquaries, can be superimposed 

upon the m a p  ot local spirits; each stupa passed under the protection of 

the local yah;arM' In the long and intricate process of transmitting B u d 

dhism to China, the tcndcncy to locate Buddhist sites on top of those al

ready marked as important for another religious tradition did not change. 

“It is unlikely，” as Jacques Gernct notes，“that Buddhism multiplied the 

cult sites in China in a haphazard manner, for nothing is mor e  persistent 

than sacrcd emphcemcnts,，，4” Gernct also observed that “the presence 

of m o n k s  at religious festivals in China m a y  have modified their content, 

bur their framework remained unchanged. It m a y  even be surmised that 

the placcs where the testivals were celebrated— in the vicinity of the vil

lages or in the mountains—— remained the same and that frequently the 

village sanctuan' was transformed into a Buddhist cult site/MS Finally, as 

w e  saw in Chaptcr 1，it was c o m m o n  for the early Buddhists in China to 

settle on mountains with rich Daoist histories. It seems from the e x a m 

ples adduced above that in m a n y  cases they also chose to establish m o n 

asteries or erect stupas precisely on or adjacent to sites already deemed 

significant bv locnl cults or Daoists.

/ \itisi Vinds Himself at Kany/fe

In order to naturalize his takeover of sites at Nanyue, Huisi or his fol

lowers concocted stories that sought to date Huisi's affiliation with 

those sites to a m u c h  earlier period. This was not unlike the way D a o 

ists, as 'vc saw above, used stories about the manifestations of Laozi as 

the teachcr of different sages (including Zhurong, the main deity of the 

mountain) to c k i m  an earlier stratum of history than that of those sages. 

Ever\'onc w h o  passed through Nanyuc at oi\c point ot another played 

the antiquities g am e  and m a p p e d  their connection to the site back into 

the past tor purposes dircctly related to the present.

I Iuisi，s claim of a karnnc conncction to Nanyue is dcpicted in the 

hagiographical accounts through stories in which he finds evidence of 

his previous sojourns at the site. Similar accounts are included in further 

Biographieŝ  Shlmen !̂)engtong 釋 門 正 統 （Orthodox lineage of Buddhist 

teachings), I 'ôii and Collected Hî bl{ghts, all of which detail the

provenance of Huisi^ previous lives at Nanyue. A  storv recounted in 

the I'o^h tonyi, in which Iiuisi leads the mountain spirit on a tour of



224 hoca! I \ is tones, Los/ AUmks

the sites at Namaie associated with his previous lives, can serve as an 

example,

[f luisi] pointed to the base of a cliff and snid, “In m y  first life I came here and sat 

in meditation, but m y  head was cut off by bandits.” After searching, they found a 

collection of dried bones. Note: 丁his is n ow the Fuyan First Rebirth Repository 

福嚴一生藏 .Next, they went to the southwest comer, and [Huisi] pointed to a 

large rock and said, “In m y  second rebirth, I resided here.” They found a skull 

and built a stupa in order to show respect for the former practitioner. Note: 丁his 

is n o w  the Second Rebirth Stupa 二生塔.They also went to a secret location, 

and [Huisi] said’ “This is the site of an old monastery. In m y  third rebirth, I asked 

to live at this spot,，，Then he had a person dig at that spot, and the)1 found a 

cache of bowls and articles used by monks，and they also found the foundation 

o f  the building. T h e n  a platform w a s  built for p r eaching the Vrajnaparamitd-SHtra. 

Note: I'his is n o w  the Third Rebirth Repository 三生藏.49

This passage detailing h o w  I luisi literally found himself at different sites 

on Nanyue was an attempt to extend his conncction with the site back in 

time in order to justify his claiming those sites on his arrival at Nanyue.

Huisi cleatly had a complicated relationship with D a o i s m  and the 

Daoists at Niinyue. O n  one hand, his Vow is filled with Daoist refer

ences, and yet, on the other hand, w c  find references to a deep-seated 

conflict with the Daoists following his arrival and appropriation of 

Daoist territor}'. 丁he local Daoist community was not at all pleased 

about Huisi^s encroachmcnts on their sacred sites, and Huisi’s claims 

did not go uncontested. T h e  reaction from the Daoist community is 

captured in a story contained in nearly all of tluisi^ biographies/ 

hagiographies.5"

A  passage in the F o^ ion̂ ji suggests that the Daoists at Nanyue re

acted strongly against Iluisi^ dramatic arrival at Nanyue and accused 

h im of being a spy from the North and planning an armed uprising 

against the C hen court.

In the first year of the Taijian reign period [568], a Daoist of the Jiuxian Abbey 

九仙觀，Ouyang Zhengze 歐陽正J1，JS observed that the mountain possessed a 
superior breath {qi 氣).H e  conspired with the others and said: “This breath 

has its m aster, a prince o f the [Buddhist] Law [dhamid)  ̂who wears coarse gar

m ents.31 If he flourishes, then our Law will decline,” He has pierced the heart 

of the mountain，gathered stones for divination, and interred arms on the 

mountain.52
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The story goes on to relate h o w  E m p eror X u a n  of Chen, responding 

to these accusations, sent an envoy to apprehend Huisi. A  version of 

this same incident, is also preserved in the Further Biographies.

Because [those of the] heterodox teachings harbored jealous hatred [of [ Iuisi], 

they secretly reported [him] to the Lord o f Chen. [IhcyJ falsely accuscd the 

northern m onk [Hui]si o f rccciving subsidies from  the state o f  Q i [a rival o f 

Chen], and o f digging into and destroying Nanyuc. [Subscquentlv] an imperial 

envoy arrived at the m ountain, [whete] he saw two tigers roaring angrily, [and 

he became] terrified and fled. A fter several days he was able to  enter [the 

m ountain], [at which time] small bees came and stung fUuiJsi^ forehead. Sub

sequently larger bees came [and] ate the small ones, gathered in front o f [i Iui|si, 

(and then] scattered and left. [The Lord o f Chen prepared an investigation) 

without paying heed [to what had happened). Not long after . . . 011c of those 

w ho had plotted against Huisi died a sudden death. A second was [subse

quently] eaten by an enraged dog. The significance o f the bees was thus af

firm ed by this m iraculous corroboration. The em peror acknowledged [Huisi’sj 

virtue and welcomed him to the Qixuan Monastery 樓玄寺 in the capital.〕、

Eventually, Huisi threw his alms bowl into the air and rode in it to the 

capital on his o w n  accord, a feat memorialized in the ropoiivmv of N a n 

nie as the Throwing Alm s  Bowl Peak (Zhibo feng 掷妹峰 ).54 O n c c  in 

the capital, he proved his innoccncc to the court. Wlicn the falsity of 

the accusations became clear, the emperor paid him a visit and, accord

ing to the Shemcng ̂ fman 神 僧 傳 (Biographies of divine monks), “had 

enjoyable conversations and loaded him with gifts.”55 According to the 

Fô /i tongjl̂  “Huisi returned to the mountain [Nanyue] to expound the 

L a w  as before. . . . T h e  Daoists proposed to give 1 Iuisi several hundred 

mou of land, the revenue of which permitted the purchase of inccnsc 

for the cult and essentials for the monastery. . . . This land was p o p u 

larly referred to as Regained Land Farm (Liutian zhuang 留田莊 ) or 

Retribution F a r m  (Shushen zhuang 貝賣身莊).'%  Huisi acccptcd the land 

and recorded the facts of this ease on a stone stclc. In the same way 

that Huisi subjugated and profited from the mountain god on his arri

val, lie aLso subdued the Daoists, w h o  ended up paving him obcisancc 

and giving him land.

Th e  key issues involved in HuisiJs interactions with both the m o u n 

tain spirit and the Daoist community appear to have been legirimaev 

(Huisi^s type of Buddhist practicc) and control of tcrritorv (land), all of
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which favored Huisi. Both Huisi's conversion of the mountain spirit 

and acquisition of land, as well as his victory over the Daoists at court, 

arc indicative of one side of the relationship (the competitive side) be

tween the Buddhists and Daoists at Nanyue; the Daoist tone of \^ow is 

indicative of the other side of that relationship (mutual interchange).57 

1 Iuisi's evangelical activities quickly attracted a large following, and the 

Buddhist community around hi m  grew as he established an important 

institutional basis for Buddhism at Nanyue.5H W e  can gain at least a par

tial glimpse of the next phase in the development of Buddhism at 

Nanyue through the surviving fragments of Nanyue shiba gaoseng ̂ huan.

The Biographies o f the Eighteen Eminent M onks o f Nanyue

During a sojourn in China from 804 to 805, the Japanese m o n k  Saicho 

最 澄 (767—822) acquired and catalogued a substantial nu mber of B u d 

dhist texts he found in Taizhou and Yuezhou.59 Although Saicho stayed 

in China for only about nine months, he nonetheless collected some 

460 juan of materials from all the major intellectual traditions of the 

day.60 A m o n g  a numb e r  of texts relating to Tiantai shan and key Tiantai 

Buddhist figures in Saicho?s two catalogues, the Dengyo dais hi shorai Tai- 

shurokM 伝 敎 大 師 將 來 台 州 錄 (Saicho's Taizhou catalogue) and the 

Dengyo daisbi shorai EsshurokM 伝 敎 大 師 將 來 越 州 綠 （Saich6’s Yuezhou 

catalogue), are four titles that attract attention because of their connec

tion to the religious history of Nan}oie and its relationship to early 

forms of practices later systematized under the rubric “Tiantai‘” Th e  

Taizhou catalogue records the following titles as part of the cache of 

texts Saicho brought back to Japan:61

1. Nanyue sidashi biet̂ huan 南 歎 思 大 師 别 傳 （Separate biography of 

the great master of Nanyue [Hui]si), 1 juan, anon., 5 sheets.

z. Nanyue gaoseng îouan 南 徵 高 僧 傳 （Biographies of the eminent 

m o n k s  of Nanyue),62 1 juan [note: written by L u  Cangyong 盧 藏 用 （656— 

713)，the vice director of the Chancellery {huangmm shilang 黄門侍郎 )]，63 

15 sheets.

3. N anjueji 南 嶽 記 （R eco rd  o f  N anyue), 1 juany w ritte n  by L i Y ong  

李 襄 (d.u.), 3 sheets.

4. Nanyue bing Tiantai shan ji 南 歡 幷 天 台 山 記 （Record of Nanyue 

and Tiantai shan), 1 juan, anon., 5 sheets.
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These texts have remained largely unnoted in scholarly literature on 

Tiantai Buddhism quite simply because they were lost in China and Ja

pan. T h e  historical fate of these texts is lamentable, but their loss m a y  

have also indirectly fostered a skewed perception of the formative pe

riod of Tiantai Buddhist history and led to the occlusion of a flourish

ing Buddhist community on Nanvuc/'4 Here I focus m v  comments on 

the text listed on Saicho^ catalogue as the Nanyue gaoseng ̂ jman (here

after Eminent Monks of Nanyue).(̂

Although the text found on Saicho?s list is no longer extant, the 

preface to the work, titled Hengyue shibagaoseng ̂ huan xu 衡歎十八高僧  

傳 序 （Preface to the Biographies of Eighteen Eminent Monks of Hengyue, 

hereafter Preface) by the important Tang scholar-official L u  Cangyong is 

extant. Partial fragments of the lost wor k  can also be retrieved from 

other collections, and information on some of the m o n k s  can be culled 

from later biographical collections. Based on the information about the 

text found in other sources, the Eminent Monks of Nanyue and its Preface 

not only provide a valuable local perspective on the Buddhist history of 

Nanyue but also force us to reassess the traditional picture of early 

Tiantai Buddhism and its prioritizing of the lineage that grew out of the 

Guoqing Monastcn^ 國 i青寺 / Tiantai shan community. As is n o w  well 

known, one of the first expressions of a Tiantai patriarchal lineage is 

found in Guanding^ introduction to the Mohe ̂ iguan 摩 3可止觀（The 

great calming and contemplation).66 In that account, Guanding presents 

two lineage lists that reflect his dual imperative both to look to India to 

appropriate the pedigree of Sakyamuni^ dharma transmission and to 

establish an exclusively Chinese patriarchate.67 T h e  Chinese lineage is 

not explicitly tethered to the Indian lineage by means of a concrete 

transmission from India to China. Rather, the Chinese patriarchate is 

tenuously connected to the Indian masters through a purported link via 

written texts (primarily the Da^hi dulun 大智度論 ，̂Mahdprajiidpdramitd 

sdstrd) to the transmission of the “treasury of the dharma” {Ju fn^ang 付 

法藏 )，a linkage that emphasizes the continuity of a particular type of 

practice initiated by Nagarjuna. There is no need here to rehearse the 

detailed processes involved in the formation of the early stages of Tian

tai lineage claims and trace their maturity up through their later elabora

tion in Song Tiantai patrologies such as the Sbimen ̂ joengtong and Fo^u 

tongji, which Linda Pcnkower, Koichi Shinohara, and others have laid
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out in som e  detail.68 I Iere I merely underline some of the specific char- 

actcrisfics and effects of the construction of a full-fledged Tiantai lin- 

eagc in order to provide background information for this study on the 

context of the Buddhist practitioners at Nanyue w h o  arc rhc subjects of 

biographies in the Yiminent Monks of Nanyue.

Simply put, the main issue that concerns m e  here is the propensity in 

studies of carlv Tiantai Buddhism to focus solely on Zhiyi and Tiantai 

shan to the exclusion of other figures and sites. That approach (not 

surprisingly) mirrors the structure of the major Song Tiantai histories 

themselves as well m o d e m  Japanese scholarship. This is not to deny 

the productive genius of Zhiyi, but it has become clear just h o w  influ

ential Guanding was in enhancing the posthumous image of Zhiyi and 

initiating and lobbying for (indeed sometimes fabricating) the close rela

tionship between him and Tiantai.

Rcccnt rcscarch has also shown the degree to which the editors of 

the Shumn ̂ engton^ (Zongjian 宗鑑；fl. thirteenth century) and Fo^u /ongji 

(Zhipan) incorporated and manipulated a variety of disp^mte local line

ages to solidify the importance of the Tiantai coinmuiiity. For example, 

Koichi Shinoliani has demonstrated the precise way that Guanding and 

other of Zhivi^s followers used reports about miraclcs around Zhiyi’s 

grave to ctihancc the profile of that site.69 These reports, as w e  might 

expect, were not entirely steered by the enduring m e m o r y  of Zhiyi’s re

ligions attainments; rather, they were also driven by contemporan- s o  

cial, political, and economic exigencies of critical importance in main

taining patronage for Tiantai Buddhism generally and for funding the 

construction of rlic Cjuoqing Tvlonastery in particular.7"

As for the later ekborarion of the importance of Tiantai shan in the 

Song, Linda Pcukowcr has detailed the kind of rrmchinations evident in 

Song 1'iantai histories that, as she puts it, relegated those in the “off the 
mouiitam” (shanmai 山夕卜) faction “to subsicliar\T or unclcar brandies in 

these histories; [while] heretofore little k n o w n  Tang m o n k s  on Mt. Tian- 

tai were elevated to positions in the patriarchate, without m u c h  care 

taken in establishing the accuracy of the carccrs ascribcd to them, for 

the sole purpose of providing the appearance of an unbroken authorita

tive line on Mt. Tiantai through to the Song.”71 Koichi Shinohara has 

further suggested that texts like the ¥o^u ionojl “posit a view of l iantai 

history that was anchored through a large segment of its patriarchal line
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to the founder's monastery and the mountain from which the school 

drew its name. Other evidence, though fragmentary, suggests a more 

dcccntralixed view of Tiantai history.，，72 I h e  universal histories re

flected a local lineage that was inflated with universal claims.

Scholars of Tiantai Buddhist history have begun to s h o w  the impor

tance of significant centcrs other than Tiantai shan, such as the c o m 

munities at Wutai shan, the Yuquan Monastery (Yuquan si 玉泉寺 )，and 

the capital of C h a n g’an. 3 C o m m e n t i n g  on the situation for the Tang 

dvnastv, D a n  Stevenson has suggested,

jA] closer look at Tang period Tiantai documents reveals a far more fluid and 

complex situation than the narrow lineal reconstructions of the Song historians 

admit. In addition to the well-known revival of Tiantai learning fostered 

around Mount l iantai in Southeast China by Zhancan and his mentor Xuan- 

lang (673—754), we know o f at least two other long-standing and vital centers 

of Tiantai teaching. O n e  was Wiqvwn MonastenT in Hubei, a major Fiantai in

stitution originally founded bv Zhiyi himself and the site where he subse

quently preached both the lobe tjnguan and Vahua xuanyi 法華玄義 .74 The 
other was the Tang capital of Chaagan and its surrounding environs, including 

■Mount \\ utai to the north. . . . Such diversity suggests that w e  should speak in 

the plural w he n  we speak of cighth-centunr Imnrai “tradition/，with ZhaaraiVs 

particular c amp constituting but one a m o n g  a number of scmiautonomous 

lines.73

T h e  limited, even skewed, geographical scope of the Song Tiantai 

sources is nothing n e w  and has remained an often undiscussed but pcr- 

during limitation of Buddhist universal histories since the publication of 

I Iuijiao's 慧 较 （497- 554) Gaoseng t̂ )uan 高 僧 傳 （Biographies of emi

nent monks), which was later critiqued bccausc of its limited focus on 

central China to the exclusion of other areas.Tr'

In light of recent rcscarch, therefore, it is no exaggeration to say that 

the creation/fabrication of llantai lineage claims was fraught with the 

same types of exclusions and systematic erasures familiar to scholars of 

early Cha n  lineage formation.77 Reccnt research on the types and de

grees of fabrications involved in the construction of our received image 

of I'iantai history has begun to open up a space for the consideration of 

lesser-known aspccts of rhat history and other geographic centers o b 

fuscated by the picturc painted by Guanding and later Song Tiantai sys- 

tcniatizcrs. s Wliat is n o w  needed is more sustained attention to local
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and/or competing versions of that history. Therefore，rather than reit

erate liantai^s sdf'represcntadon，I intend to proceed with an aware

ness of the dangers of merely recapitulating the ‘‘effective history” 

(IVlrkunosgeschichtê  i.e., history shaped by the effects of wcll-entrcnched 

interpretations of the sources of a tradition) of early Tiantai lineage 

chims. As Hans-Georg Gachmer 】:ns remarked, this tends to ''deter- 

mine in advance both what seems to us worth inquiring about and what 

will appear as an object of investigation.，，"）

M onks W ithout History

Given the inordinate focus on Tiantai shan and the Y u quan Monastery, 

there has been little or no consideration of Nanyue as a significant site 

in the development of Tiantai Buddhism. There have, however, been 

fleeting mentions in recent scholarship of the potential importance of 

Nanjoie in the formative period of Tiantai.H" Makita Tairy6，for example, 

proposed that the Eminent Monks of Kanyue c\vas specially compiled to 

record the biographies of the eminent m o n k s  w h o  were Tiantai school 

descendants at Nanyue Hengshan . . . and gives us insight into the 

power of the Tiantai school of Buddhism at Nanyue during that time 

period.，，81 I'he Eminent Monks of Nanyue and its Prefacc allow us to gain 

a glimpse of the local dynamics of a community that flourished up 

through the beginning of the Tang at som e  distance from what has 

been perceived as the main center at the Guoqing Monastery. Those 

texts afford us the opportunity to study a site outside the eastern sea- 

board, where most previous research on early Tiantai has been di' 

rected.K2 T h e  Nanyue m o n k s  have in cffcct been denied their history, 

although glimpses of them do survive in the historical record.83 The 

fact that information about m a n y  of these m o n k s  has been there all 

along suggests that their “invisibility” is perhaps a reflection more of 

our blindness than of their absence.

Saicho^ Taizhou catalogue attributes the 'Eminent Monks of Nanjue 

to Director of the Chancellery L u  Cangyong. This seemingly straight

forward statement raises a number of interpretive problems. A  cursory 

search in other sources, for example, turns up at least one mention of a 

text with the same title. O n  first glance, it looks like a promising candi

date, but a closer look shows it to be untenable.s4 A  short biography 

for the m o n k  Huiri ,色日，preserved in the fourth jm n  of Li Yuan-
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d u，s Chongxiu Nanyue ĥi 重 修 南 嶽 志 （Revised gazetteer of Nanyue; 

comp. 1883)，clarifies possible variations of the title, but raises n e w  

questions. T h e  Kanyue ̂}:n simply states: “In the Tang dynasty L u  Cang

yong wrote the Preface for a text titled Nanyue shiba gaoseng ̂ jjuan.^ 

This passage juxtaposes the n a m e  of the author and the n a m e  of a text 

that must represent the full title of the one listed in Saicho's catalogue. 

Yet, this entry suggests that L u  Cangyong was the author not of the 

text but only of a preface to it. T h e  authorship of the text itself is at' 

tributed to Huiri. Further textual evidence corroborates the information 

in the Nanyue ̂ hi and shows that the limineni Monks of Nanyue was also 

k n o w n  under an abbreviated name. A n  entrv in the Collected I \ighlightŝ 

for example, mentions a text written in the 1'ang dynasty by a S h amen 
Huiri 沙門惠日 entitled Biography of Righteen llminent Monks^ Confir

mation that L u  Cangyong wrote a preface to this work is found in the 

Q u m  Tangwen^ which contains Lu  Cangyong’s text. Saicho appears to 

have abbreviated the title of the work, and mistook the author of the 

Preface as the author of the text. If this assessment is correct, then w e  

can conclude that，at the time of Saicho^s visit to China in 804—5, there 

was a text in circulation by Huiri entitled Nanyue shiba guose/ig 

which had a Preface by L u  Cangyong.87

Although w e  k n o w  little about Huiri, w e  can picce together some 

facts about him from short accounts found in different sources. Lu 

Cangyong’s Pretace provides the earliest glimpse of Huiii’s background. 

The Prefacc makes it clear that Huiri is not the more famous contem- 

pomry Pure Land m o n k  and Chan polemicist Cimin Huiri 滋敏慧日 

(680—748).88 M o r e  detailed information about I Iuiri is found scattered 

throughout the Collected \r\ighlights. T h e  entry for Huiri Peak, for e x a m 

ple, mentions that

in the Tang there was an eminent m o n k  w h o  lived for a long time at Mile f Jut 

(Mile an 彌勒苍) and lectured 011 sutras and [doctrinal] teachings. His knowl

edge was extensive, and he was capable of broad discussion. There were many 

powerful famiLcs and great clans w h o  put their confidence in him. fie wrote 

the Biographies of the Eighteen llminent Monks. Later he was given the name I Iuiri 

by im perial order. In the old days this peak was named Q inren Peak 秦人荃、 

but [liisj disciples changed the name to the present one.89

This highly suggestive portrait of Huiri confirms that lie was a learned 

m o n k  connectcd to the great families of his day. These elite connections
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ma\' help account for the fact that an elite figure such as L u  Cangyong 

wrote the Preface to his work.

There was indeed a “hut” at Mile Peak (Mile feng 彌勒峰 )，and Zhi- 

vi mji'- have stayed there during his brief sojourn at Nanyue. Th e  entry 

for the JMile Peak in the Collected Highlights reads:

Mile Peak: During the Tang there was a practitioner of the W a y  w h o  traveled 

to Nanyuc, repaired the eminent Sui m o n k  Zhiying's [Zhiyi^?] old hut and 

took up residence, calling himself Maitreya.90 H e  was thoroughly versed in the 

“three reachings” {sanjiao 三敎)，yet his clothing was disheveled and he enjoyed 

sleeping.91 I  .ater he received an im perial sum m ons and did not return. F or this 

reason the elites called him Maitreya,92

This rcfercncc to Ivlaitreya is difficult to interpret. It may, however, re

flect vestiges of Huisi’s well-known Maitreya veneration.93 Taken to

gether, these comments hint that Huiri was an influential mid-Tang 

Buddhist w h o  operated in a monastic context as well as in the upper 

echelons of lay social circles.

The Preface to N anyue shiba gaoseng zhuan; Authorship

Although the complete Eminent Monks oj'Nanjue is no longer extant, the 

Prcface by L u  Cangyong has survived.94 S o m e  comments about the au

thor are in order, sincc it m a y  have largely been due to his fame that the 

Preface survived. T h e  fact that L u  Cangyong wrote the Preface to the 

FJghteen Eminent Monks corroborates that Huiri had significant connec

tions with “ma n y  powerful families and great clans,” as the Collected High

lights avers.

L u  Cangyong’s (“courtesy n a m e” 字] Ziqian 子潛）father was the 

subprefcct of Weizhou (Weizhou sima 魏州司馬 ).95 A m o n g  his ances

tors were L u  Sidao 盧思道，prefect of W u y a n g  during the Sui dynasty, 

and his son L u  Qingcheng 盧慶承 ， w h o  became a high official in the 
Board of Punishments. All of them were m e m b e r s  of well-known n o  

ble families w h o  hailed from the important L u  clan of Fanyang. Th e  

Lus of Fanyang were one of the Tang clans designated a “lineage of the 

first class” 甲族 ) and later were designated one of the “seven

great s u m a m e s，，{cjtxing 七姓 ).％

Wliile young, L u  Cangyong retreated to the Z h o ngnan mountains, 

eliminated grains from his diet, and refined his qu During the Chang’an
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reign period of the Tan g  (701—4)，he was appointed reminder of the left 

shlyi 左拾遺 ).In his official capacity, he came into conflict with 

Empress W11 Zctian over her plan to build the Yntai Palacc (Yutai gong 

興泰宮）on Wirn’nn shan 萬安山，which Lu  strongly opposed. I>u later 

became vicc director of the Chancellery [j.)mngmen shilang 黄 門侍郎） 

and right assistant director of state affairs {shangshujoucheng 尚書右丞 ). 

As  a result of a court intrigue, however，he was demoted and exiled to 

H u a nzhou 馬隹州(near present-day Vietnam).

In addition to his official career, L u  Cangyong was a scholar active in 

literary circles. H e  passed both the j in shi examination and the “decree 

examination” {pjiike 制科 ).')7 H e  was a close friend of the important 

Tang writer C h e n  Zi，ang 陳 子 昂 (661-702), a leader in the m o v e m e n t  

to reform literary studies.98 After C h e n’s early death, L u  raised his or

phaned child. L u  was a noted calligrapher and excelled at playing the 

lute and chess. H e  is perhaps best k n o w n  today as the author of the 

preface to Che n  Zi，ang，s ten-volume litcrar}r collection (ivenjl 文集）■

Although this background on L u，s official career is pertinent for es

tablishing his elite pedigree, it sheds little light on the reasons he wrote 

a' prcface to a Buddhist work like the Eminent Monks of Nanyue. Al

though modern scholars of Tang literati and scholar-officials have not 

overlooked L u  Cangyong entirely, they have tended to ignore his par

ticipation in Buddhist sutra translation projects， hus n a m e  turns up 

with s ome frequency in catalogues of Tang dynasty Buddhist sutra 

translations, and he was closely connected with the translation centers 

of Yijing 義 淨 （635-713) and Bodhiruci 菩 提 流 志 （?-727).lm

T h e  section on Yijing in the Kalyuan shijiao lu 開 元 釋 敎 録 （Record of 

Sakyamuni's teachings compiled in the Kaiyuan era [713—41]) says that in 

the fourth year of the Jinglong reign period (710) a number of transla

tions, including rhc Sutra on the Meni of Bathing the Image [of the Buddha] 

()uxiang gongde jing 浴 像 功 德 經 ）and Mulasanmtivada-mkdya-vinaya- 

samyuktavastu {Genben shuo ylqk youbu binaya t̂ ashi 根 本 説 一 切 有 邵 昆  

奈珥P雜 事 ），am o n g  others—— totaling twenty sections and eighty-eight 

juan— were released at the D a  Jianfu si 大薦福寺  in Chang,an.1(l1 Assis

tant of the History Bureau L u  Cangyong, Li Qiao, and \X ei Sill, together 

with s ome twenty other names, are listed as “polishers” [ninse 牙4 色).川2

T h e  section on Bodhiruci in Kaiyuan shijiao In says that in 706 B o 

dhiruci traveled with the emperor on his return to C h a n g a n  and was
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established in the Xi Chongfu si 西崇福寺  to work on translations of 

the Dabao jijing 大 寶 積 經 [Mahdm丨tmkHtd) and other sutras.1"3 A m o n g  

his colleagues was Right Assistant Director of State Affairs and M a n  of 

the Eastern Sea (Shangshu youcheng donghai nan 尚書右丞東海男） 

L u  Cangyong; along with others, L u  was again listed as a “polisher.，，

]m  Cangyong must have m a d e  quite a n a m e  for himself as a calligra

pher within the contemporary Buddhist community sincc his n a m e  is 

mentioned in one other important context. Iriya Yoshitaka 入谷義高  

discovered a note at the end of the diary of the M i n g  dynasty poet 

Yuan H o n g d a o  袁 弘 道 （1568—1610) concerning the influential Tang 

scholar-official Zhang Y u e’s 張説  stele inscription for Shcnxiu 神秀 

(606—706?). According to Y u a n  Hongdao, the text of Datong bei 大通 

碑 (Stele on the great penetration) was written by Z h ang Y u e  and the 

calligraphy {bafen shu 八分書 ) was done by L u  Cangyong.1114

T h e  subject of scholar-officials attached to the different sutra trails- 

ktion centers is a complex topic. Sufficc it to say here that the role 

plavcd by prominent Tang scholar-officials and poets in Buddhist trans

lation centers often goes unmcntioned in studies by scholars of both 

Chinese literaUirc and Chinese Buddhism. Despite this mutual silence, 

it is clear from the rccords and catalogues in the Taisho canon that 

prominent scholar-officials and writers served in various capacities on 

Buddhist translation projects and were influenced to some extent by 

rhat Buddhist environment.

This leaves unanswered the question w h y  L u  Cangyong wrote a 

prcfacc for Iluki’s biography of m o n k s  at Nanyuc. It is possible that he 

had a personal conncction with the well-connected I Iuiri. Another pos

sible reason for 1 >u's interest in Nanyue can be inferred from a brief 
note in his biography in the Tangs hu. L u  apparently ascended Nanyue 

at some point while undertaking various sclf-cultivation practices at 

Zhongnan shan. T h e  extraordinarily intimate knowledge of Nany u e’s 

Buddhist history and its special flora and fauna displayed in L u，s pref

ace docs suggest a personal acquaintance witli the site.

T h e  Prcface begins with an introductory section steeped in sophisti

cated Buddhist philosophical speculation regarding principle (// 理 )， 

karma, and release from delusion. Lu's writing clcarly demonstrates that 

he was conversant with contemporary Buddhist technical vocabulary，a 

familiarity he presumably gained while working in the translation bu



\j)c a l H is/ones, L o s/ M o n ks 235

reaus. L u  next addresses N a n y u e，s Buddhist history and focuses on a 

few of the eighteen eminent m o n k s  and sites on the mountain associ

ated with their practices. T he Prcfacc says, for instance, that

those like [PIuijsi and [Huijhai of Hengyue reached a level that is worthy of 

praise. As for the Ilcngyue Monastery, it was built in the third year of the 

Tianjian reign of the Liang dynast}' [504J. Its original name was Shanguo 善果， 

and in the Chen dynasty [the name] was changed to Darning 大明.During the 

Sui, it was given the name Hengyue Monaster}. It was the center of [Buddhist 

activity at] Hengyue.10'，

Then, in a rather surprising change of subject, L u  refrains from ex

patiating on the virtues of rhc eighteen eminent m o n k s  and instead fo

cuses his literary flourishes on the beauty and numinal efficacy of the 

terrain at Nanyue. “O f  the Twenty-eight Lunar Mansions [in the sky] 

above, the brilliancies of Yi 翼 [Wings] and Z h e n  幹 [Chariot Cross

board] fly above [Hengshan]. . . . There are myriads of resplendent 

pines with tree tops reaching into the sky. ■ • . I h e  waters are azure and 

the cliffs arc frosty white, nourishing pure clouds and mushrooms.,Ml)6 

Following this e n c o m i u m  of the natural beauty and auspicious location 

of the place, J.u writes that it is precisely the magnificence of the site 

that attracts spccial or u n c o m m o n  people. N o t  only are they drawn to it, 

but “those w h o  live there will absorb its purity and have deep and 

peaceful spirits•”

1 ai's Preface gives a sense of the nature of the lost T̂ m'inent Monks 

oj Nanyue. Although L u’s skctch of the contents of the liminetit Monks of 

Nanyue is significant, it is important to highlight the fact that he does 

not detail the practices or relationships (for example, describing them 

as or a of these eighteen eminent monks. Rather, L u  focuses on 

Nanyue as contributing to the eminence of the m o n k s  w h o  resided 

thcrc% aiding their practice of meditation, and uniting them by virtue of 

their mutual conncction with this special site. As the Prefacc continues, 

Lu shifts from local to translocal concerns and links the Buddhist 

community at Nnnyue with the transmission of the esscncc of the B u d 

dha^ teaching from India. T h e  eighteen eminent m o n k s  at Nanyue arc 

singled out as exceptional heirs to that tradition.

Although the eighteen eminent m o n k s  were beyond compare, L u  also 

acknowledges that in the intervening years their teachings have becomc 

difficult to access, which m a y  account for the paucity of information
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available for s ome of these monks. 1 he previous period of exceptional 

m o n k s  “is n o w  past, the old teachers and their teachings arc no longer 

available, and since that time is gone, their disciplcs have no way of 

passing on their teachings,” Fortunately, L u  informs us, Huiii paid 

close attention to different teachings, “respected those w h o  had prac

ticed before,” and “used his literary techniques to write about these 

musters’ abilities.” L u  further asserts that Huiri’s “writings have nothing 

that is false or exaggerated, and his material is most trustworthy. Start

ing with Huisi, he wrote biographies for a total of eighteen monks.” 

llierefore, thanks to I Juiri,s efforts, the special nature of the teachings 

and practices of the eighteen eminent m o n k s  of Nanyue were preserved. 

Since Huiri's biographical collection no longer survives intact, the Prcf- 

acc is an important source for gaining a sense of what it must have 

been like.

T h e  Biographies of the Eighteen E m i n e n t  

M o n k s ;  Title and Text

T h e  terms that constitute the title, Nanyue shiba gaoseng allow us to

make s ome inferences about the nature of that lost text. First，the last 

part of the title clearly situates this text within the genre of biographies 

of eminent m o n k s  [oaoseng ̂ uan 高僧傳 ).Ul— Th e  compiler of the col

lection of that name, Huijiao, explained that ucompilations from earlier 

times have spoken mostly of ‘famous monk s /  . . . Iliosc w h o  are fa

m o u s  but not eminent are not recorded here; those w h o  arc eminent 

but not famous are fully treated in the present work.”U18 This distinc

tion was likely not lost on the author of the Eminent Monks of l̂ ianyue. 

His work attempted to give voice to what he perceived to be a group of 

eminent practitioners who, though not necessarily famous，were worthy 

of notice.

T h e  other noteworthy part of the title is the numb e r  ‘Ceiglitcen” 

(W/w 十八).It m a y  simply represent the number of important m o nks 

w h o  lived between the time of Huisi and that of liuiri, but the number 

m a y  possess greater significance as a marker of group identity associ

ated with a particular place. O n e  early precedent for the group of eight

een m o n k s  at Nanyue is that of the mountain community led by Hui- 

yuan at Lushan 獻 山 . That community has been treated in detail by
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m a n y  m o d e m  scholars. W h a t  is pertinent here is a mid-Tang elabora

tion and patent fabrication of the “history” of that community.109 It is 

unclear from the early sources precisely h o w  m a n v  followers were in 

Huiyuan’s community on Lushan, but as Tang Yongtong 湯用形  has 

pointed out, during the mid-Tang the number eighteen began to be cir

culated, and they were referred to as the Eighteen Notables [shiba xian 

十八賢 ；also shiba gaoxian 十八高賢）-u " Later, an anonymous work 

with the title Biographies of the Eighteen Notables (Shiba xian^man 十八  

賢傳）appeared, which was later incorporated into the eleventh-ccnturv 

Yjishan ft by C hen Shunyu and into the tongji.] 11 Although Erik 

Ziircher dismissed the value of this work for reconstructing the earlv 

history of Huiyuan，s community, since it contains biographies of peo

ple w h o  clearly were not members of the group, it docs highlight the 

importance of establishing associations with that site. T h e  title and 

form of the Eminent Monks ofKanyue bears s ome resemblance to the 

work on Lushan and leads us to speculate further on the significance of 

the n u m b e r  eighteen during the inid-lang w h e n  lists of these groups 

began to be formulated and their precise numbers set.

During the Tang dynasty the n u mber eighteen took on a spccial 

meaning, perhaps because it was seen as a graphic pun for the n a m e  of 

the Tan g  ruling house, Li 李 （十 +  八 = 木 +  子 = 李).丨丨2 A  number 

of imperial colleges, for example, had eighteen scholars, w h o  held high- 

ranking offices and worked closely with the e m p e r o r . I t  is dear that 

groups of eighteen m e m bers were a prominent organizational feature 

of scholarly groups around the time that the Fjnlnent Monks of Ncwyiie 

was composed. Given the elite scholar-official pedigree of the author of 

the Fiminent Monks of Nanjue^ the choice of the numb e r  eighteen to rep

resent the group at Nanyue was likely no mere comcidcncc.

T he E m h m f  Monks of Nanjrne is not an isolated example of a text that 

applied the n u mber eighteen to the retrospective enumeration of a sodal

ity of local Buddhists. In addition to Huiyuan7s community at Lushan, 

there are other eighteen-member groups later in Chinese Buddhist his- 

tory. Daniel Getz has, for example, contributed a study of Shcngchang's 

省 常 (959—1020) eighteen-member Pure Conduct Socicty (fingxing she 

淨行社）at West Lake in Hangzhou, which was formed around 990 in 

conscious emulation of H u i y m n’s White Lotus Socicty.114 It appears that 

the Tang enumeration of a set of eighteen eminent m o n k s  at Nanyue
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reflected a contemporary organizational structure used to identify B u d 

dhist clerical as well as scholarly lay communities.

Turning to the character of the text, w e  must first acknowledge the 

necessarily fragmentary nature of the evidence. There is little w e  can say 

directly about the content of that lost work. Based on the surviving 

quotations, however, it seems that the text consisted of short bio

graphical entries on each of the eighteen m o n k s  as well as detailed pas

sages on the institutional histories of selected sites on the mountain.

A  fragment of the Yiminent Monks of Nanyue quoted in the Collected 

\ \ighlights provides us with the most important information— a list of 

the names of the eighteen eminent monks. T he entry for the Huishan 

Monastery 會善寺  in the Collected Highlights relates that “during the 

Tang a $ra?nana [Buddhist monk] n a m e d  Huiri wrote the Shiba gaoseng 

分)1讀 ” and then lists all eighteen names.

Huisi 慧思 of the Chen [515-77], Huihai 惠海 of the Liang [fl. 510], Zliiying 

智潁/Zhiyi 智額 of the Sui [538-97]/15 Dashan 大 善 [fl. mid-sixth century]， 

Seng^hao 僧 照 [fl. sixth century]，Huicheng 惠 成 [fl. mid-sixth centuiy], D a 

rning 大 明 [fl. mid-sixth century], ffuiyong 惠 勇 [515—83]，Huichou 惠祠 

ffl. early seventh century], Huicheng 惠 誠 [fl. late sixth centuiy]’ Huitan 惠亶 

[fl. early seventh century丨，Shanfu 善 伏 [d. 660], Tanjie 憂措 [d.u.], Yiben 義本 

[fl. 689], Yihao 義顥 [d.u.]，Wushi 悟 實 [d.u.j，Daolun 道 儉 [d.u.], and Zhiming 

智明 [fl. late seventh century].116

N o  further details about the m o n k s’ precise relationships are pro

vided. A m o n g  those n a m e d  are s ome important disciples of Huisi, 

listed in roughly chronological order. Mos t  of the early names on the 

list arc, as discussed below, given biographies in the “branch hereditary 

house” lineage following Huisi 111 the F o ^  ton^i and Shimen 

but other key disciples are excluded from the list.

In addition to providing the eighteen monks' names, the entry in the 

Collected Highlights helps to locate the institutional base for this group. 

According to this passage, the area below Huishan Peak 會善篆 was 

k n o w n  as the “place at [Nan]yue where the eighteen eminent m o n k s  

practiced dbjdna” (̂ yuê hong shiba gaoseng chanhui ̂joi 谓徵中十八高僧襌  

會之所 ).117 T h e  entry for Huishan Peak further relates that “below is 

the Huishan Monastery and the meeting place of the eighteen eminent 

m o n k s  [of Nanyue]. It is the perfect spot for enjoying the practice of 

meditation {chanyue 襌 '[毛)，lecturing, and practice. For this reason it has
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this name.，，"8 This is significant sincc, in addition to emphasizing that 

all eighteen figures were associated with the same site of practice, it also 

makes an explicit connection between the natural site at Nanyue and 

the type of Buddhist practice for which it is suitable, namely dhyana. In

deed, as discussed below, one of the main threads— perhaps the main 

thread—— uniting this group of eighteen practitioners is their specializa

tion in dhycnia practice. As mentioned at the beginning of this chapter, 

D a o x u a n  identified Nanyue as one of the key dhyana centers of his day. 

F r o m  these brief accounts, it appears that the members of the Nanyue 

community functioned like a group meditation asscmblv with a distinct 

institutional setting. Indeed, these fragments, w h e n  used in conjunction 

with passages in the Nanvuc local histories and other later Buddhist 

biographical sources, give us s o m e  sense of the social context and insti

tutional makeup of the community of practitioners at Nanyue.

The Eighteen Eminent M onks o f Nanyue

Given the fmgmentary nature of what survives of the limineni Monks of 

Nanyue^ w e  must piece together what w c  can about the eighteen m o nks 

from a variety of other sources. It is no surprise that the text begins 

with Huisi, the founding patriarch of Tiantai Buddhism and, as is ap

parent from the preceding discussion, a central figure in the Buddhist 

history of N a n y u e.U'J

I'hc sccond figure on the list, the Liang dynasty Cha n  Master liui- 

hai，actually preceded Huisi at Nanyue. According to the Collected h\igh- 

Hghts, Huihai was the first Buddhist to build a residence at the site of 

what would become the influential Hengyue Dyana Monastery (Hengyue 

chansi 衡獄禪寺），a site significant for the early Buddhist meditation 

specialists at Nanyue and for later Chan practitioners. T h e  entry for the 

Hengyue Dyana Monaster)7 in the Collected \-\ighlights says that it was situ

ated “northwest of the [Nanyue] miao by 1 li, at the base of Collecting 

Worthies Peak (jixian feng 集賢峰 ).In the second year of the Tianjian 

reign period of the Liang dynasty [504 ce], a hodhimanda {daochang 道場） 

was built for Huihai.”1211

Most of the information w e  have on I Iuihai, however, is found indi

rectly in the context of his meetings with another Buddhist m o n k  con

nected with Nimyue n a m e d  Xidun 希 遁 (d.u.). T h e  compiler of the Col

lected I iighlights had access cither to the complete text of Yiminent Monks
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of Nanyue or to more extensive fragments, since the entry for Hidden 

Sage Peak (Qiansheng feng 潛聖峰）says: “O f  old there was an emi

nent m o n k  n a m e d  Xidun, w h o  traveled to Nanvue and searched for the ■* «■
P'angguang Monastciy 方廣寺  to call on Master Muihai. After m a n y  

vears of searching, he could find no  trace [of it). Suddenly one day he 

saw a monastery that was n a m e d  Fangguang. W h e n  he met the master 

jHuihai), he was asked w h y  he was so late in arriving. H e  lodged for the 

night and then was told to leave.，，121 1'his story about Huihai and Xidun 
is presented in more detail later in the Collected Highlightŝ  with a direct 

quotation from the Hmhient Monks o) Nanyue. That entry adds that the 

k n d  around the Fangguang Monastenr was flat and confained a n u m i 

nous spring. Ghosts and spirits helped to transport provisions for the 

monastery on carts drawn by golden oxen.122

T h e  special nature of this site is elaborated in the entry for Lotus 

Peak in the Collected Hî h/igh/s. 1'hat entry not only mentions the super- 
naairal delivery of provisions but also emphasizes the sitĉ s special sa

crcd topography, perfectly appropriate for a community consisting of 

Lo/us Sf4tra devotees. According to the entry, the Fangguang Monastety 

is located below J.otus Peak, and eight mountains and four waterways 

encircle it. A  p o e m  for the site says in part, “The  monastery is within a 

lotus flower. / T he collcction of peaks is like flower petals.” T o  the 

north arc the origins of the numinous cart tracks. “The  ]iji 迹 "I己[Ilec- 

ord of traces] says, 'Previously arhats lived here. Ghosts and spirits 

brought provisions. [Their] cart ruts are [still found] on the road.”’123

Although the list of the eighteen eminent m o n k s  cited in the Collected 

/ \{ghlights gives the n a m e  of the third patriarch as Zhiying 智 I頁，there is 

compelling evidence that this is an error for the famous Tiantai patri

arch Zhiyi 智豈員.124 T h e  main problem in corroborating this is that the 

only surviving list of the eighteen m o n k s  is the one found in the Col

lected High light s. Throughout that text, however, the second character in 

Zhiyi's n a m e  is regularly written with different graphs. W e  do k now 

that Zhiyi called on Huisi at Nanyue and stayed there for a brief time. 

The Collected Highlights also records, as mentioned above, that Huiri re

sided at the site of Zhiyi’s old hut.

Biographies for the fourth monk, Dashan, survive in both Fo^u ton̂ ji 

and Shimen \j.m\gtong)25 There is also an earlier mention of Dashan in 

one of M a o  Xi，s 毛 喜 (d.u.) letters contained in the Guoqing hatlu 國清
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百 錄 (One hundred documents related to the Guoqing [Monaster^T]). 

M a o  Xi's letter says that, during his visit to Namaie, Dashan was lectur

ing on the Da^ln dulun̂  a text fundamentally important to early Tiantai 

philosophy often cited as a scriptural authority by Zhiyi.126 Dashan's in

volvement with the Da^hi dulun is confirmed in the Fo^u tongji, which 

says he would often gave talks on it in the mountains for which the 

community praised and admired him.

Although the post-Huisi/Zhiyi “branch hereditary house” [pangchu 

shijia 旁出世家）biographies In the Vot̂ i tongji start with Sengzhao (fifth 

on the list of eighteen monks), in the Eminent Monks of Nanyue^ 

Dashan，s n a m e  precedes Sengzhao. In the Shimen ̂ joengtongy on the other 

hand, Dashan heads a series of five “attached”/“appended” biogra

phies that follow the entry on Huisi. T h e  convention of attached/ 

appended biographies was adapted, as was the structure of the Shimen 

v̂ hengiong and tongji generally, from secular official histories. 丁here 

these tended to be reserved for sons and grandsons of the principal 

subject, suggesting an explicit lineal relationship. Arthur Wright, for ex

ample, argued that the term fh 附 was used in Huijiao，s Gaoseng ̂ huan 

to link the supplemental subject to the principal subject either by “the 

disciple-master relationship, by som e  c o m m o n  activity, or by geo

graphical propinquity/5127 This appears to be the sense of the usage in 

the F.jmnent Monks of Nanyue.

In the tongji and Shimen vJ〕engtong biographies, Dashan is also 

identified as a dhydna master (chanshi 禪師）and a reciter of the Lotus Su

tra w h o  went to Nanyue to study with Huisi and had an awakening ex

perience there. Later, through practicing the lotus samadhi {Jahua sanmei 

法華三昧 )，he attained a deep understanding. Dashan^ practice and 

teaching ability rcached such a high level that these biographies rate 

him with Zhiyi. As  the Fo^u tongji recounts it, the area commander-in- 

chicf (da dadu 大都督 )、W u  Mingche 吳明微，once asked Huisi, “H o w  

m a n y  [monks have attained] the true virtue of the dharma gate of the 

Lotus?” Huisi replied, “ I hree thousand are worthy of esteem {xin^pong 

信重)，four hundred have elevated karma {jegao 業高 )_ Sengzhao has 

attained the deepest samadhi {ding 定)，and Zhiyi，s preaching/exposition 

ability (shuofa 説 法 ）is without hindrances. T h e  one w h o  combined 

these two [abilities] is Dashan,” Later, Dashan died in the dharma hall 

sitting cross-lcgged. T h e  biography also reports that, befitting of a
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m o n k  of such eminence, on his death certain miraculous signs were re

ported.

T he passage then shifts to a story of Dashan's miraculous ability to 

save sentient beings. T he magistrate of Hcngyang, C h e n  Zhengye 陳 

正業，heard of Dashan’s great w ay and virtue and paid his respects on a 

regular basis. Dashan eventually gave Che n  the essentials of the way 

[jayao 法要 ).Later, C h e n  sang the praises of the master’s virtue to 

Chamberlain of the Capital [neishi 内史）Z h eng Senggao 鄭僧杲 . O n e  

day, w h e n  the two of were hunting, they surrounded a group of deer. 

Z h eng turned to Che n  Zhcngyc and said, “Y o u  have often claimed that 

the dhyana master Shan has attained the power of the samddhi of c o m 

passion {ciheisanmei 慈悲三昧 ).W  ell, what can he do about these poor 

deer?” Che n  Zhengve then immediately cailcd out: “Hail to the dhyana 

Master Dashan!” All the deer ascendcd into the sky and vanished. 

Z h e n g  was amazed.128 This storv bears a certain resemblance to Tiantai 

release of life {̂ fan̂ sheng 放生）practices，which Michihata Ryoshu 道端 

良秀 has discussed in relationship to the cultivation of compassion and 

the rise of vegetarianism within Chinese Buddhism.129 Although this 

connection m a y  seem overdrawn, it gains significance w h e n  w e  observe 

that Dashan’s disciple Huiyong was promoting both the doctrine of the 

non-harming of life and vegetarianism at about this time.

Despite being relegated to a branch house, or collateral branch, in 

later Tiantai histories, Dashan was clearly one of Huisi’s major disciplcs 

and, as Huisi himself said, combined the samddhi of Scngzhao and the 

preaching and teaching abilities of Zhiyi.13" This statement has not re

ceived the attention ir deserves in studies of early Tiantai Buddhism, 

which tend to focus on Huisi's praise of Zhiyi: “Even should an as

sembly of one-thousand masters of written scripture seek to get the 

better of your eloquence they could never exhaust it. A m o n g  the 

preachers of the dharma you are foremost.，，131 Since this encoinium for 

Zhiyi is found only in a text authored by Guanding, it might have been 

part of Guanding7s concerted attempt to elevate the stamrc of Zhiyi. 

This statement should be juxtaposed with another of Huisi’s remarks. 

According to the 'Ku gaoseng t̂ huan̂  Huisi said that Zhiyi was his “child 

in the doctrine,” but regrettably “his powers of contemplation were 

meager/?I'12 T h e  mode r n  Japanese scholar of early Tiantai Buddhism 

Shimaji Daito 島地大等  also singled out Dashan as worthy of atten
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tion, since the high level of Dashan's doctrinal studies, Shimiiji asserts, 

puts him one step ahead of Zhiyi.133 In Shimaji7s formulation, Zhiyi was 

famous, but other m o n k s  such as Dashan were mor e  learned. This de

stabilizing of Zhiyi，s renown in favor of a less-well-known figure is in 

line with other rccent research that questions the tendency to focus 011 

Zhiyi to the exclusion of other significant early Tiantai figures.134

T h e  fifth m o n k  listed in the Fiminetit Monks of Nciq)嘗，is Sengzhao, 

whose biography follows Huisi’s in the “branch hereditary house” scc

tion of the Fo^u tongji.m There is also an early mention of h im in the 

Guoqing baihi, where he is most often referred to as Xinzhao i t -136 

Sengzhao was particularly k n o w n  for his acumen in dhyf则  practice. H e  

heard of Huisi’s subtle skill in mind contemplation (xinguan 心觀）and 

m a d e  a special trip to visit Huisi. While studying with Huisi, he report

edly impressed the master by grasping everything that he was taught. 

Later he was directed by Huisi to practice the lotus samodhi  ̂ and he 

completely erased his previous karmic barriers (su t̂ ldang 宿障 ).1V Just as 

he was on the verge of perfection, he had a vision—— which testified to 

his religious attainments—— of Puxian 普 賢 (Samantabhadra) riding on a 

white elephant and giving off a radiance.1兇 H e  also had a vision of 

Guanyin (Avalokitesvara), w h o  preached the dharma to him. With that 

he suddenly awakened to the mysterious unobstructed cloqucnce {bian- 

cai wuai辯才無礙 ).n<)

Within Huisi’s circle of disciples, Sengzhao was perceived to be an as

cetic {kMxing 苦行）practitioner of meditation and everyone considered 

him the leader of the monastic community. 1'hat leadership oncc came 

into jeopardy, however, over a seemingly minor incident. Sengzhao 

took— without thinking anything of it—— a pinch of salt from the c o m 

munity allotment to m a k e  a fasting drink {̂ haiyin 齋飲 ).Later, however, 

while practicing the fangdeng repentance 方 等 機 法 (one of the Four 

Samiidhis), he suddenly had a vision of this karmic obstacle. K n o w i n g  

that he should m a k e  amends, he realized that after three vears the salt rc-
， J

quired to pay back the debt had inflated to several tens of hu (ten pecks). 

H e  urgently sold doth in order to buy salt to pay back the community. 

T h e  situation seems to have been resolved, since after Huisi7s death he 

remained the leader of the community at Nanyue, which continued with 

its customary practices.'411 Thus, through the efficacy of repentancc, he 

was able to retain his important position within the community.
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Huicheng, the sixth of Huisi5s major disciples on the list of eminent 

m o n k s  at Nan}oie, was well k n o w n  in the wider Buddhist circles of his 

day. Biographies for h im survive in the Fo^u tongji Shimen 咖 ngton士 and 

in the “meditators” chapter in the X u gaoseng ^huan.XAX In those bio

graphical collections, Huicheng is listed as a dhyana master of the D u a n  

clan in Fengyang. Early in his career he specialized in reciting the Vahua 

蓮 華 {Sadharmapundarfka), Jingming 淨 名 (̂ îfnalakirti-nirddd) and Sheng- 

tia” wang 勝 天 王 {Smnkrdntavikrdmipanprccha) siitras.142 After receiving 

the full precepts, he went to Jianye, where he continued his studies and 

focused on the Chengshi lun 成 實 論 (J'attvasiddbi sastrd)}  ̂U p o n  hearing 

of Huisi’s teaching ability, he went to become Huisi，s disciple and un 

dertook the practice of meditating with eyes open for fifteen years 

(some texts have five years).144 Later, Huisi instructed him to practice 

the fangdeng 方等，gmnjin 觀音，fabua 法華，and ban^hou 般 舟 {pratytU- 

pannd) samadhiŝ  which together account for the majority of the practices 

that later became systematized as the Four Samadhis {sit(hong sanmei 四種 

三昧 ).After trying all these practices, Huicheng was able to dissolve his 

karmic obstructions {jixiao su^bang 以 銷 宿 障 ）. After practicing for 

three years, he attained an understanding of the samadhi of the language 

of sentient beings {̂ pongsbeng yuyan 眾生語言 ).145 According to the X u  

gaoseng ̂ buan, Huisi explicitly compared Huicheng and Zhiyi and once 

sighed and said, “Zhiyi first attained samadhi and later verified the basic 

foundation. Huicheng did the opposite. Both of these two disciples si- 

lendy illumined, and their practice and understanding are equal.，，146 Hui' 

cheng was, therefore, adjudged the equal of Zhiyi, and he was deeply 

involved with key texts and meditation practices central to the c o m m u 

nity gathered around Huisi.

T h e  seventh of the eighteen eminent m o n k s  was a figure n a m e d  

Darning, w h o  is a particularly problematic figure in the context of local 

Buddhist history at Nanyue since there are at least four m o n k s  of that 

name. Three of the possible candidates had deep connections to N a n 

yue.147 As far as I have been able to discern, none of the other standard 

Buddhist biographical compilations contain a biography of the Darning 

found in the Eminent Monks of Nanyue. Yet, despite the relative obscurity 

of this m o n k  in extant sources, Darning was a significant Sui dynasty 

Buddhist m o n k  at Nanyue. All w e  k n o w  for certain is that a m o n k  

n a m e d  Darning lived at Goulou Peak, seventy li to the southwest of the
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Nanyue Temple, at the Falun chansi 法輪禪寺  during the Daye reign 

period (605—16) at the end of the Sui dynasty.148 Thanks to the more 

precise dating of Darning in this passage, w e  can establish a connection 

between this Darning and the Sui dynasty m o n k  n a m e d  Darning w h o  is 

the subject of a short biography in the Collected Highlights. In that pas

sage w e  read that during

the Daye reign of the Sui dynasty [there was an] eminent m o n k  named Darning. 

He  was from the Zhu clan in the prefecture of Wu. It is said that his will was 

as solid as metal and stone, that he was learned, and that his natural ability was 

singularly refined. W h e n  Emperor Yang was residing in Fan, he invited [Da

rning] to the Huiri daochang 惠曰道場.149 In the twelfth year of the Daye 

reign period [616], he returned to Nanyue and made a thirty-six-foot tall metal 

image of Amitabha and two [attendant] bodhisattvas.150

Unfortunately, following this tantalizing information on the images that 

Darning installed, the Collected Highlights notes that the rest of the text is 
not extant.

This passage is significant for two reasons. First, E m p eror Y a n g’s 

invitation suggests that Darning was held in particularly high esteem by 

the court. T he Huiri daochang was an important imperially sponsored 

monastery established to provide a site where som e  of the most revered 

scholarly m o n k s  of the day could gather, lecture on sutras, and debate 

doctrinal matters. This passage also demonstrates that Darning was 

probably involved with a Tiantai repentance rite centered on Guan- 

yin {fjing Gmnyif? chanfa 請 觀 音 懷 法 ).This complex and demanding 

rite, which was classified as one of the “neither walking nor sitting 

samddhir under the rubric of the Four Samadhis^ lasted either twenty- 

one or forty-nine days and required elaborate institutional support. T h e  

main object of veneration in the rite is the Amitabha trinity—— the A m i 

tabha Buddha and the two attendant bodhistattvas Avalokitesvara and 

Mahasthamaprapta—— which is precisely the trinity that Darning erected 

at the Falun chansi upon his return to Nanyue in 616.151

Huiyong, the eighth on the list, is also a difficult figure to pin d o w n  

in Chinese Buddhist historical sources since there were other m o n k s  

with the same (or a sirnikr) name.152 Only in one of the biographies, 

however, is Huiyong linked explicitly with either Nanyue or other 

monks on the Eminent Monks of Nanyue list. T h e  biography for Huiyong 

in the Fahua ĥuanji 法 華 傳 記 (Accounts of the Ijotus Sutra), which
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contains a n u mber of miraculous tales involving m a n y  of Huisi5s disci

plcs, says that he “was a disciple ot the dhyana master Dashan. H e  spent 

his whole life in the mountains and forests. After reciting the Î ofus Su

tra for over sixty years, he entered the samddhi of the radiance of fire 

{jnwguan^ sanmei 火光三昧，Skt. eka-jvdli-blmto dhyqyati)^^1* W h a t  is sig

nificant about this passage is that this type of samddhi is described as be

ing the fruit of dhycuia practice and is related to supreme devotion in the 

iMus Sutra and the power of its recitation.

A m o n g  the collection of biographies for m o n k s  in the lineage of 

Huisi collected in juan 9 of the Vô ii tongji is an entry for a Huiyong 慧涌 

that is strikingly similar to Huiyong^ 惠勇 biography. Indeed, the biog

raphies arc so sitnilar that the difference in names m a y  represent merely 

an orthographic error. Ih e  tongji account says that fluiyong 慧 涌

entered the practicc of the lotus samddhi at Nanyue. After practicing it, he en

tered into seclusion at Yunfcng and had no interaction with the world. 1'or 

sixty years he set his will to the practice o f dhyana m editation. W henever he 

em erged from  m editation, his m ind would not be occupied with other m atters, 

and he would only recite the iMus Silira. lie then attained the samddhi of the 

radiance o f  fire. It is not known where he died.154

W e  can conclude from these brief accounts that Huiyong 惠勇 / 慧涵 

was a disciple of Dashan, an ascetic Lotus Sittra reciter, and practitioner 

of the lotus samadhi active in the community of Huisi?s disciples at 

Nanyue.

T h e  earliest source with information on the ninth figure on  the list, 

Huichou, is a short passage in the Vahm  ̂ manji. That text refers to him 

as "National Tcacher of the Sui dynasty Huichou of N a n y u e，’ (Sui guo- 

shi Nanyue Huichou 隋國師南徵慧稠 )■ Ih e  entry says: “Huichou was 

a disciple of Zhiyi. His recitation of the sixty juan of the Huayan jing 

\Avatamaka sutra\ and the thousands of pages of the Lo/us Sutra c o m 

pelled the mountain spirit to [spread a pleasant] fragrance and scattcr 

flowers.,,]55 Unfortunately, this brief glimpse of his Lo/us and \r\uayan 

Sutra veneration is all the information the text provides.

I luichou is, however, listed as a dhyana master in the short biography 

in the Fo ĥ tonoji H e  is included not in the scction of I luisi^ disciples 

but in the branch house lineage following Zhiyi. Fie is also listed as 

Zliiyi’s disciple on the Shlmen ̂ hen̂ tong lineage chart.156 According to the 

biography in the Vo-̂ u tongji、Huichou studied the three contemplations/
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insights (sanguan 三觀）with Zhiyi and then m o v e d  to Nanyue and took 

up recitation of the lj)tus and /iuayan sutras as his daily regimen. This 

text also reports that others once saw heavenly spirits/deities {tianshen 

天才_) arrayed around him to protect him.157 Further information re

garding Huichou and his dedication to the Huayan Sidra is found in the 

Coilecied Highlights under the entry for the Huayan chansi 華巖禪寺：

「rhis monastery is] located throe // up the mountain to the northwest of the 

[Nanyue] Tem ple. D uring the Daye reign period o f the Sui dynasty， there was 

an eminent m o n k  named Huichou w h o  excelled at lecturing on the Huaya/? Sfi- 

tra、Since nobody came to listen to his lectures, he set up a group of stones. 

Standing in front o f them , he asked if they were his disciples and they all 

bowed. [Later] during the time o f Tang Shunzong (805)， a m onastery was built 

on [Huichou'sJ land, wliich was given [the name] Huayan on its official impe- 

nal nam e plaque.

T h e  mention of the l̂ otus Sutra in a devotional context in this passage is 

quite expected, but the prominent role played by the Huajan Sutra m a y  

be surprising. Yet, before later sectarian Tiantai exegetcs were forced to 

purge rcferenccs to the f luayan Sutra because of the rise of the Huayan 

school, it was one of the most important Buddhist sutras in early Tian

tai and was often cited by Zhiyi in regard to the “perfect teaching.”15。 

Huichou is the last of the eminent m o n k s  of Nanyue given a biography 

111 the Uo-^ tongji or the Shimen ĥengiong. Indeed, most of the subse

quent Nanyue m o n k s  are k n o w n  to us (if at all) from entries in collec

tions of miracle talcs (like the Fahua ĥuanji), local histories, or epi- 

graphical collections.16,1

The only citation I have found for Huicheng, for example, the tenth 

person on the list of eighteen eminent monks, is in the Fahua ̂ jmanji sec

tion on reciters of the Lo/us Ŝ tra. That short biography says that “he was 

a disciple of the dhyana master [Hui]si w h o  practiced the lotus [samadhi]̂  

meditation, and recited the [Lo///s] Sutra. H e  attained the samadhi of the 

language of sentient beings {̂ jar}2shengynyan 衆生語言）and was able to 

stand up in the middle of a river and could walk 011 water as if it were flat 

ground.”161 Huicheng’s biography bears a close rcsemblancc to that of a 

m o n k  n a m e d  Huiwei 慧威 in the Fo^u tonoji\ again the difference in the 

two names m a y  be the result of a scribal error.] 62

Shanfu is perhaps the best-known and most studied of the remain

ing figures on the list of the eighteen eminent m o n k s  of Nanyue.163
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Shanfu?s connection to Nanyue is suggested in his biography in the X u  

gaoseng which is entitled, “Th e  Biography of Shanfu the Tang

Dynasty Sramana of Hengyue”（“Tang Hengyue shamen shi Shanfu 

zhuan，，唐衡獄沙門釋善伏傳 ).164 That biography records that in the 

fifth year of the Xianqing reign (660) of Tang G a o z o n g  Shanfu traveled 

to Hengyue (Nanyue) in search of a quiet place to gather himself before 

he passed away. O n  the evening that Shanfu passed away, the bells and 

flutes {shen^nan 莖管）in m a n y  of the temples in H e n g z h o u  ma d e  sor

rowful sounds all night long. T h e  clergy and laity thought that this was 

quite strange. VClien they arrived at his room, the door was locked. A f 

ter breaking d o w n  the door, they saw Shanfu sitting upright although 

he was already dead. This was then reported to the emperor.165

In addition to spending his final days at Nanyue, Shanfu is best re

m e m b e r e d  in Chan hagiographies as the disciple of Daoxin 道 信 (580— 

651), w h o  inherited the teaching of “expedient means of entering the 

path” (nidao fangbian 入道方便 )• Yet, as John M c R a e  notes, “Shanfu 

studied under a number of different masters and learned Madhyamika 

doctrines and Pure Land visualizations and other types of meditation, 

before going to study with Daoxin.”166 In the Chuan fabao ji、however, 

Daoxin berates Shanfu as having the “temperament of a pratyekabucldha 

[who] will never be able to hear the great teaching.，，16' T h e  Chuan fabao 

ji, like the X u  gaoseng ̂ fjuan entry recounted above, reports that toward 

the end of his life “Shanfu went on to M o u n t  H e n g  [Nanyue], where he 

attained a [state of] profound samdeihi^^

Bernard Faure has also c o m m e n t e d  on Shanfu^ study of Pure Land 

co n tem p la tio n  tech n iq u es, w hich  p erh ap s acco u n ts fo r S h an fu ^  in c lu 

sion  on the list o f  eigh teen  em in en t m o n k s.1C)9 I'a u rc  p o in ts  o u t th a t 

Shanfu studied with Huichao 慧 超 （546—622)，a fellow disciplc of Zhi- 

yi，s in their studies with Iiuisi. T he key connection, therefore, between 

Shanfu and Huisi’s community at Nanyuc seems to be through Hui- 

chao, a m e m b e r  of the Nan\oie community and a disciplc of Huisi’s 

whose biography is one of those in the collection of “appended，，{Ju 

附）biographies following Huisi、in the Shimen 沙engtong•口、

Before settling at Nanyue, Shanfu, in addition to his philosophical 

and meditative interests, was k n o w n  for traveling around administering 

Buddhist precepts to various ghosts and spirits and was active in lobby

ing against meat offerings at shrines and in advocating vegetarianism.171
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These ideas were later reflected in his biography in the bo^u tongji, 

which says: “Shan-fu，a sramarn of the An-kuo Monastery of Ch'ang- 

chou, used to say in his lectures that to preach mercy and ahimsd is the 

main principle of Buddhism. Those w h o  respected religion but failed to 

practicc these virtues were like those w h o  talked about propriety but 

whose actions were at a variance with their profession.，，172 Shanfu was a 

complex figure within the Nanyue community w h o  combined medita

tion techniques, Pure Land visualizations, and Madhyamika philosophy. 

Yet, he also had a more popular side that was devoted to converting 

malevolent spirits and preaching nonviolence, concerns that also occu

picd other m e m bers of the Nanvue community.

T he last m o n k  w c  k n o w  anything about is Yiben，who, although 

lacking a separate biography in other sourccs, is mentioned in the Shh 

men t̂ jing lu 釋 門 自 鏡 錄 （Record of [persons and events to be used as) 

mirrors by the disciples of Sakya) under an entry entitled “Tang Hcng- 

zhou Hengyue si Huiqi h u a n m u  kusi shi”唐衡州衡歡寺慧期患目苦  

死 事 （Th e  painful death from injured eyes of Huiqi of the I Icng\aie 

Monastery in H e n gzhou during the Tang).丨73 Muicji, w h o  was originallv 

from Jinzhou 晉州，resided at the Hengyue Monastery in [ Iengzhou. 

Evidently he had a reputation of being a less than ideal monk. T h e  Shi

men t̂ jwg In story records one appraisal of him that said: “Externallv he 

maintained a sense of decorum, but internally he was exceedingly rot- 

ten.”174 O n  the eighth day of the fourth m o n t h  of 689, Yibcn, then the 

abbot of the Hengyue Monastery, conferred the precepts on some 

m o n k s  at the Bore Platform (Bore tai 般若臺 ).H e  said to Huiqi, “Y o u  

want to do evil and injure the eye of the dharma. If you do not hurry 

up and repent, then you will loose the sight of both of your eyes.”175 

Huiqi did not heed this warning, and after less than a m o n t h  he lost not 

only his eyesight but lost his life.176 Even though Yiben is not the main 

subject of this story，w e  can glean som e  important information about 

him. It is significant to note, for example, the didactic role of his warn

ing to Huiqi to repent. Repentance was a fundamentally important rite 

in contemporary Tiantai circles.177 This passage also demonstrates that 

Yiben was an eminent m o n k  and the head of the I lengvue Monastery.

N o w  that w e  have tracked d o w n  as m u c h  historical information 

about as m a n y  of the eighteen eminent m o n k s  of Nanyue as possible, 

w e  are in a somewhat better position to reflect on the nature of the
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community at Nanyue in the Huisi and post-Huisi generations. Regret

tably, the nature of the surviving textual record forces us to deal with 

fragmentary information about these monks. In six cases, w e  k n o w  

nothing mor e  than the names on the list of the eighteen eminent 

m o n k s  in the Collected Highlights, T h e  biographies of m a n y  of the figures 

on the list do, however, reveal an emphasis on  meditation practices and 

the Four Samadhis. T h e  Collected Highlights also provides a description 

of the institutional setting of those practices at Fuyan Monastery:

[Tlie site is located] to  the north  o f the [Nanyue] m iao, fifteen li up the m oun

tain. This is the site o f  forem ost m editation m onastery on the m ountain. D ur

ing the Taichu reign period o f the Chen dynasty, Huisi led a large group o f his 

followers from  D asu shan to  this site. He built a hodhimanda  ̂ and the m aster 

continually taught the samadhi practices o f fahuay ban^hou  ̂nianfo, and the fangdeng 
repentance. Therefore, this place became called the Bore Monastery 般若 

寺 .【78 D uring the Taiping xing guo era [976—84] o f the Song, it was honored 

with its present name plaque.179 There was also the Tang dynasty dhyana master 

I luairang 懷 讓 [677—744] w h o  built a hut on the site of Huisi's old foundation. 

[Mazu] Daoyi 馬祖道一 [709—BS] also practiced seated meditation at a site 

next to this monastery.咖

As this entry (and others found in the Collected Highlights) su路ests，upon 

his arrival at Nanyue, Huisi established a numb e r  of different centers of 

practice throughout the range. It is also clear that this community was 

involved with the practices of the Four Samadhis. It is beyond the 

scope of this chapter to provide a detailed description of these practices, 

but Daniel Stevenson refers to them as the “true pillars” of Tiantai 

practice and suggests that these rites were perhaps first instituted by 

Huisi and his followers before they were systematized in the writings of 

Zhiyi.181 Although Stevenson did not include a study of Huisi’s Nanyue 

community in his research, the material found in the biographies of 

s ome of those on the list of eighteen eminent m o n k s  should leave no 

doubt as to the prevalence and systematized institutional structure of 

the practice of the Four Samadhis within the community at Nanyue.

S o m e  of the biographies of the eighteen eminent m o n k s  of Nanyue 

contain other textual evidence that links those m o n k s  with practices 

that w e  k n o w  were also c o m m o n  in other developing Tiantai centers. 

T h e  sutras mentioned in the biographical entries—— namely, the Sutrâ  

\ ]uayany ]ingming, and Shengtian wang~ a n d  the dulun were standard
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works that received m u c h  attention in Zhiyi5s writings and a m o n g  other 

developing Tiantai communities. There are also systematic connections 

between the community at Tiantai shan and that at Nanyue. Fragments 

found in the Guoqing bailu attest to the fact that m e m b e r s  of that c o m 

munity traveled to Nanyue to assess its status following the death of 

Huisi. In a letter to the center at Tiantai shan, M a o  Xi affirmed that the 

community at Nanjoie was carrying on its practices just as before the 

master’s death and that the m o n k s  were n o w  led by Sengzhao (Xin- 

zhao).1̂ 2

S o m e  of the figures on the list of eighteen eminent m o n k s  also turn 

up in collections of miracle tales or tales that reflect the efficacy of de

votion to the l̂ otus Sutrâ  such as the Yahua ̂ uanji.^ Those sources, 

and other local material for Nannie, contain tales about the attainment 

of magical abilities, such as walking on water, and various other 

samadhis, such as the power to understand the language of animals or to 

save those facing death. These biographies and tales display a strong 

sense of retribution for transgressions, the barriers to practice that past 

karma can effect on the practitioner, and the efficacy of repentance.184 

Taken out of context, the references to m o n k s’ attaining the ability to 

preach eloquently m a y  seem trivial or ancillary to other, more religious 

goals. Yet、w h e n  interpreted in the context of the Mohe ̂ hlgnan passage 

“O n e  must be well versed in the sutras and commentaries so that one 

can turn outward and teach and reveal [to others] what they have not 

heard before,” w e  begin to see the reason that the biographies focus on 

public preaching to the masses.185

N o  doubt it was the combination of Huisi5s prominence, the prac

tice of the Four Samadhis, training in dhyafiâ  and the strength of the 

early community at Nan\aie that caught the eye of the Tiantai systema- 

tizers w h o  compiled the lineages and biographies in the Fo^u tongji and 

Shimen ̂ engtong. It is not surprising, therefore, that the biographies of 

m a n y  of the early m o n k s  on  the list of eighteen eminent m o n k s  are pre

served in the “branch hereditary house” sections following Huisi in 

th o se  sou rces. M ost o f  th e  b iog raph ies in  th e  tongji are fou n d  clus

tered  in  th e  n in th  juan as first- and  seco n d -g en era tio n  d iscip les o f  H u isi 

and, in s ome cases, Zhiyi. In Shimen ̂ en^tong  ̂Huisi is classified under a 

section entitled “Tiantai zufu Beiqi Nanyue er zunzhe shi jia” 天台祖  

父北齊南獄二尊者世家，which identifies him in familial terminology
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us the "patriarchal father” [t̂ ufu 才£L父).1K6 This type of genealogical rela

tionship is extended to his disciples, w h o  arc listed later in a scction 

headed / "附 . 1'he convention of “attached”/“appended” biographies 

was adapted, as was the structure of the Shimen v̂ Hngtong and Vô ii ton办  

generally, from sccular official histories, in which this heading tended to 

be reserved for sons and grandsons of the principal subject. As  noted 

above, Arthur \\ right averred that the term fu was used in Huijiao's 

Gaoseng ̂ i.man to link the minor subject to the major subjcct bv either 

“the disciplc-master relationship, by s o m e  c o m m o n  activity, or by geo

graphical propinquity*.751ST All these attributes are reflected in the list of 

the eighteen eminent monks, where there is an emphasis on the mastcr- 

disciplc relationship, the practicc of meditation, and the location of this 

sodality of m o n k s  at Nanyue.

Sufficc it to sav that, by the time the Song universal histories ap

peared, there was a dear conception of a branch lineage descending 

from Muisi m a d e  up primarily of a group of m o n k s  connected to 

Nanvue, m a n v  of them on the list of eighteen eminent monks. Yet, to 

describe the Nanvuc community as a “school” ot Tiantai Buddhism (as 

some have done) is an example of h o w  the lens of sectarian Japanese 

scholarship has eolored the interpretation of the medieval Chinese reli

gious kndscapc.)SH N o t  only is that description anachronistic, but the 

eighteen eminent m o n k s  engaged in a diverse array of practices. If this 

collcctivity of m o n k s  is not necessarily a Tiantai “school，” might some- 

fliing else link the group?

O n e  of m v  working hypotheses was that this lost source was evidence 

of an important rival Tiantai lineage that had been all but edited out of 

Chinese Buddhist historv. As m y  research proceeded, however, I con

cluded that this set of eighteen m o n k s  was not meant to represent a sec

tarian I'iantai lineage. In m y  reading of this material, the main threads 

that join these eighteen figures are their practice of meditation and the af

filiation to a particular place (Nanyue). It is worth asking if group reli

gious identities in China could be constituted by association with a par' 

ticular place, without serving a larger function within a sectarian lineage. 

Consideration of the iiminent Monks of'Nanyue leaves us with the impres

sion that the text was above all of local conccrn and encourages us to 

consider the possibility of another type of group expression—— namely,
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collectivities based on localc or placc. D oes this type of organrzing prin

ciple have a precedent in other sources?

T h e  local sodality of Daoists at Nanyuc expressed in the biographies of 

the Nine Pofec/ed was held together by the fact that all the perfected 

{t̂ henren 眞 人 again not explicitly related to any formalized Daoist 

lineages (such as Shangqing or Lingbao), asccnded to heaven from 

Nanyuc. 1'hat type of association appears not to have been unique. 

Timothy H. Barrett discusscs a different set of seven perfected, in 

which uninterrupted transmission from master to disciple was not of 

concern since they were “connected by place rather than time.，，18') F o 

cus on associations with particular places m a y  help us mak e  sense of 

the often perplexing lists of m o n k s’ names that appear (much like local 

lineage lists) in the variety of cpigraphical sources that survive for Bud- 

dliist monks.

T h e  Yimineni Monks of Nanyue appeared in the late seventh century， 

which, as 1’homas Wilson and David )ohnson have demonstxated, was 
a time of heightened concern for the production of genealogical works 

within both the secular world of officialdom and the Buddhist world of 

historiographic writing. Daoxuan's I haiher Biographies of Eminent Monks 

appeared in 645, the bibliographies in the Tang official histories are 

filled with the titles of genealogical writings, and, as John Jorgensen has 

noted, ‘‘the traditional pseudo-history of C han was stated in terms of 

genealogy at a time w h e n  the study of genealogy was at its peak.，，11)" The 

author of liwinent Monks of Nanyue, Huiri, and the author of the Prcface, 

Lu  Cangyong, were both well connected a m o n g  the elites of their day 

and must have been deeply involved with—— and well versed in—— the 

other varieties of genealogical writings that appeared in the Tang.

Although the evidence for the eighteen m o n k s  in the Imminent Monks 

of Nanyue is too fragmentary to reach definite conclusions, m u c h  of 

what w c  k n o w  about the figures on the list is apparently colored by 

Song-period Tiantai histories, which incorporated m a n y  of them and 

m a d e  them part of Tiantai’s o w n  extended family. Stevenson has 

s u m m e d  up the situation in reference to the lineages expressed in the 

Song Tiantai histories.

Strict lineal representation is responsible for the tendency am ong m odern 

scholars to construc Tiantai history primarily as the evolution o f a fixed body 

o f ideas and treatises at the hands o f a sclect group o f patriarchal figutcs. Its
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discursive significance notw ithstanding, there is no evidence that the notion o f 

a central patriarchal prelacy ever became an institutional reality for Chinese 

Tiantai followers (although, at the regional level, attem pts may have been made 

in this direction from time to time). Nor do we find that Mount Tiantai—— the 

peak from which the school takes its name~ever exerted unchallenged au

thority as the geographical center for Tiantai tradition at large. Even during the 

Song period— the heyday of patriarchal genealogies such as the Fo守 tongji~  

Tiantai rem ained a dispersed tradition organized around a plurality o f semiau- 

tonomous master-disciplc dharma successions {sifa). As best as we can tell, this 

state o f affairs was typical o f earlier periods as w ell.191

M y  sense is that the Eminent Monks of Kanyue is representative of the 

type of semiautonomous local or regional entity described by Steven

son. Yet, in the case of Nanyue, the emphasis appears to be as m u c h  on 

affiliation with a particular (or particularly efficacious) place and the 

joint focus on dhyana practice as it is on dharma transmission d o w n  

through the ages. H ie liminent Monks of Nanyue m a y  be precisely the 

type of text, along with other sources like epigraphic records, that was 

the basis for the later Song histories. T h e  compilers of those histories 

omitted elements that did not serve their purposes and opportunisti

cally incorporated items that they could reframe to fit their n e w  con

cerns. T he diversity of the Nanyue community is no doubt m ore in

dicative of the full complexity of the medieval Chinese religious 

landscape (or at least one site within that landscape) than the neat and 

systematic picture provided by the Song universal histories.

O n e  aspect of the Nan}oie community that stands out clearly in the 

biographies of the eighteen m o n k s  is the focus on dhyana specialization. 

T h e  emphasis on the Nanyue community’s acumen in dhyana practice—  

reflected both in the local sources and in Daoxuan's assessment in the 

X u  gaoseng ̂ hmn—— is not surprising given I Iuisi，s stress on meditation 

practice. A s  noted above, in his youth Huisi came across the Zui miao- 

sheng dingjlng, a text that identifies dhyana as the most efficacious prac

tice, particularly during the age of the decline of the dharma. After en

countering this text, Huisi shifted the focus of his practice from a more 

devotional style coupled with sutra recitations to meditation. At this 

point, in a m o m e n t  of questioning and despair, Huisi heard a voice 

from the sky directing him to go to Nanyue if he wanted to practice 

meditation well. That account is not dissimilar to that of the Daoist
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VC7ang Lingyu, w h o  was advised by celcstial transcendents to m o v e  from 

Lushan to Nanyue, In Huisi's case, something about Nannie was pcr- 

ccived to be particularly conducive to meditation. U p o n  his arrival at 

Nany u c，Huisi transferred his o w n  emphasis on dhyiwa practice to his 

disciples. T h e  records of the eighteen eminent m o n k s  are replete with 

references to these m o n k s  being skilled dhyana practitioners. Indeed, it 

seems that it was precisely becausc of this lineage's focus on dhyana that 

it was identified by D a o xuan not onlv as a meditation center but nho as 

a “dby(hm lineage^ {chan^ong 禪宗）.192 This, incidentally, is the earliest at

tested usage of that m u c h  debated compound, a detail that attracted the 

interest of Yanagida Seizan 柳田聖山  in his study of early Chan his- 

tory.193 Therefore, early on, Huisi and his disciples were pegged not as a 

narrowly defined llantai lineage but as a lineage of dhyana specialists.194 

N a n y u e’s renown as a meditation ccnter also spread quicklv to Japan. A  

number of Japanese rcfcrenccs to the site as a significant meditation 

centcr camc to be connccted with the lore of I Iuisi being reborn in ja

pan as Shotoku Taishi.195

Perhaps another telling lcgacy of the eighteen eminent m o n k s  of 

Nanyue is that the monasteries with which thcv were affiliated contin

ued to specialise in dhycuia practice over the agcs.!% The same sites as

sociated with the eighteen eminent m o n k s  became the institutional 

bases for later dhyatm practitioners like Muairang ̂ nd M a z u—— mentioned 

in the quote above—— w h o  took over IIuisi,s I'iiyan Monastery during 

the eighth ccntury. It is clear from the tone of the Prcfacc that the lim 'i- 

nent Monks o( Nanyue was written at a time of declining fortunes for Mu- 

isi’s descendants at Nanyue. If, as the Prcface ro the \h?iineti{ Monks of 

Nanyue urges, Nanyue was considered a sire well suited for meditation， 

w c  might cxpcct that it attracted other dhyana specialists. W  e might 

surmise, then, that the dramatic rise of different Chan lineages at 

Nanyue during the early T ang helps account for die declinc of the nas

cent Tiantai community at Nanyue, or it m a y  suggest that this c o m m u 

nis was absorbed into the n e w  dhycb?a movement. W  e find a distant 

echo of the latter theory m  a historical assessment found in the travel 

record of a Qing scholar n a m e d  Pan ]xi )喬 束 (1646—1708), which savs 

that because Huairang and Shitou earned on I kusi，s special manner 

宗風）of dhyana practicc, Daoist abbeys had declmcd and Chan 

monasteries had prospered at Nanyue.197 It is, therefore, perhaps not
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coincidental that at the time the Preface was written, Cha n  Buddhism 

was beginning to flourish at Nanyue. O n e  question pursued in the next 

chapter is, therefore, the relationship between the early dhyana special

ists at Manyue and the later development of Ch a n  Buddhism within 

precisely the same monasteries connected with m a n y  of the eighteen 

eminent m o n k s  of Nanyue.



E I G H T

Regional Buddhism 

During the Tang

Historians of China often refer to the Tan g  as a “Golden Ag e” because 

of the political, technological, and cultural heights reachcd during its 

roughly thrce-hundred-year existence. Scholars of Chinese Buddhism 

have traditionally characterized the Tan g  as an age of seminal develop

ments, including the elaboration of traditional Buddhist philosophical 

schools (Faxiang and Huayan) and the birth of n e w  indigenous forms 

of Buddhism (Tiantai, Huayan, Chan, and Pure Land) bolstered by i m 

perial patronage.1 Chinese Buddhism during the Tang can accurately be 

characterized as a “period of independent growth.”2 T h e  T ang has also 

been described as marking the high tide of Daoist influence on Chinese 

religious and political life, not least because the imperial family claimed 

descent from Laozi himself.3 H o w e v e r  w e  view the complex character 

of the Tang religious landscape, it is clear that the historical vicissitudes 

that marked T ang history affected both the dynamics of central political 

control and the historical development of Chinese Buddhism in fun

damentally important ways. As is well known, the Tang Golden A g e  

was punctuated by three major disruptions: the A n  Lushan 安祿山 re

bellion (755—63), the Huichang 會昌 persecutions (841—46), and the 

Huang C h a o  黄巢 rebellion (875—84). Until the A n  Lushan rebellion, 

imperial patronage was part of the lifeblood of Chinese Buddhist insti

tutions. With the realignment of the relationship between Buddhism 

and the state and the termination of access to state resources following 

the rebellion, those institutions dependent on imperial support suf

fered.4 S o m e  scholars have suggested that the uprising effectively
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eroded the viabilihT of the older schools of textual exegesis while en

hancing the sur\4val)ilitv of Pure Land and Cha n  becausc of their p o p u 
lar appeal.5 Contemporary scholars continue to hone our understanding 

of the development and character of Tang Buddhism, but here, rather 

than propose a n e w  general theory about the nature of Tang Buddhism, 

I will instead ask what that landscape looks like w h e n  viewed troni a 

combined gc<jgraphical and historical perspective. As I will argue, w h e n  

Buddhism i s  viewed through that lens, certain schools survived that 

tumultuous period— in parr at least—— because these movements had 

taken root in remote areas comparetivelv free of political strife. In those 

peripheral areas, Buddhists enhanced their viability by establishing 

strong regional presences and by forging local patronage relationships. 

T he process of rcgionali/ation that began in rhc wake of the A n  Lushan 

rebellion gained n e w  strength during and after the even more chaotic 

Huichang persecutions and H u a n g  C h a o  rebellion.

I11 contrast to tlie usual court-centered vision of Chinese Buddhism, 

which secs the most significant developments as taking placc at the im 

perial capital, this chapter asks what a picture of Tang Buddhism might 

look like w h e n  written from the perspective of localized regions at 

some rcnio\rc from the capital. T he historical events of the Tan g  dy

nasty arc, for example, clearly discernible, in the historical rccards for 

the Nanyuc region. Along with the demographic shitts to the south 

noted b'* i lans Bielcnstcin, Robert Hartwell, and A o y a m a  Sadao 青山 

定雄、there was a precipitous spike—— relative to the rest of Cluna—■in 

Buddhist monastery foundation and construction at Nanyue.6 As  John 

Jorgensen has succinctly put it, “The fortunes of Buddhism generally 

coincided with political, economic and social changes, all of which can 

be expressed gcogmphiciilh'”7 Together, those historical events led to 

the increasing decentralization and regionalization of Chinese B u d 

dhism and constitute an important background for the events related in 

this chaptcr on Tang Buddhism at Nanyue.

The combined effect of these political and historical circumstances 

explains w h v  Nanyue remained an important Buddhist sire into the 

Tnng dynasty. T he role of Nanyuc as a fundamentally important site 

within Tang Buddhist history has not gone unnodccd in the literature. 

A  rcccnt publication on the geography of Tang Buddhism by Li Ying- 

hui 李映秀革，for example, devotes a special appendix entirely to the
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Buddhist history of Nanyue.8 A n d  Suzuki Tetsuo !令木哲雄 has argued 

that Nanvuc played an integral role in the history of the formation of 

Cha n  Buddhism.9 N a n n i e’s placc in Tang Buddhist history was not, 

however，limited to imy one school or movement, since the mountain 

was h o m e  to a variety of key figures associated with what later became 

systematized as Chan, Pure Land, and Vinaya. It would be anachronis

tic to slot those various Buddhist movements into distinct schools with 

their o w n  institutional settings.111 T h e  religious terrain at Nanyue cannot 

be divided into clearly delineated parcels along the same lines tradition

ally used to parse the Chinese Buddhist religious landscape. Indeed, 

Buddhism at Nan\Tie 111 the Tan g  evinces an array of interactions 

a m o n g  different Buddhist figures, as well as complicated relationships 

with Daoism. This depletion of the religious landscape at Nanyue 

should not, however, lead us to construe its Buddhist history as syn

cretic. As w c  shall see, not only did previously discrete entities not 

conic together, but, in addition to accommodation, there were also 

elements of negotiation and internal conflict.

D h y a n a  Pradiiioners ami Nanyue in the 

Context ofliar/y Chan

Th e  discover}' in the early twentieth ccntury of the D u n h u a n g  敦煌  

texts led to a rewriting ot the history of early Chan.11 Recent studies of 

D u n h u a n g  manuscripts have provided a glimpse of a demythologized 

version of Chan and restored the historical image and importance of 

the Northern school of Chan. As  significant as those materials have 

been, they are of limited historical value in studying Cha n  in the south

ern part of T ang China. Ishii Shudo 石井修道，John R. McRae, and 

others have c o m m e n t e d  on the limitations of the D u n h u a n g  m a n u 

scripts for studying Southern C h a n  movements and the need to employ 

different; types of sources in order to assess the development of those 

movements during the Tang and into the Five Dynasties period.12 D u e  

to these and other intractable textual and historical issues, the so-callcd 

classical period of C han history has received the least amount of critical 

scholarship— despite being the most written about— and remains 

highly mythologized 111 modern conceptions of Chan. Although there 

have been no discoveries of materials like the D u n h u a n g  manuscripts
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that could be used to shed light on Chan in the south, w e  might be able 

to gain a n e w  purchase by shifting our vantage point to detailed studies 

of the places where Chan developed.

Scholars of Chinese Buddhism, particularly those focusing on  C han 

history, increasingly recognize the fundamental importance of geo

graphical issues.13 M u c h  of the painstaking initial work of tracking the 

regional growth of early medieval Chinese Buddhism was completed by 

Yamazaki Hiroshi 山崎宏 and Y a n  Shangwen 顏尚文 • E v e n  mor e  de

tailed work has been done on  the different C h a n  movements by Suzuki 

Tetsuo and Lee Kit-Wah 李潔華 . Because of methodological issues, 

however, m u c h  work remains to be done before w e  can accurately in

terpret that wealth of data.14

T h e  picture of early C h a n  reconstructed in reccnt years can been 

v i e w e d ~ f r o m  one perspective at least~as a series of regional devel

opments: I Iongren 弘 忍 (601—74) and his followers on East Mountain 

東山；Faru 法 如 (638—89) and his disciples at the Shaolin si 少林寺 on 

Songshan 嵩山；Shenxiu 神 秀 （606—706?) and his followers in Jing- 

zhou 荆州 and later in the capitals of C h a n g a n  and Luoyang. Th e  O x  

H ead (Niutou 牛 頭 ）school was located primarily in southeastern 

China, and the influential C h a n  lineages of Wuxiang 無 相 （ca. 680—762) 

and W u j u  無 住 (714—75) were in Sichuan 四川 .15 Eve n  in its middle pe

riod, Cha n  had regional movements. T w o  famous examples of this type 

of regional affiliation are the eases of Shitou Xiqian 石 頭 希 遷 (700— 

790) and his followers in H u n a n  and M a z u  Daoyi 馬祖道一  (709—88) 

and his disciples in Jiangxi.16 T. Griffith Foulk has c o m m e n t e d  on the 

distinctive approach to Chan practice and thought that later developed 

at Weishan 爲山，in Hunan, where Weishan Lingyu 爲 山 靈 祐 (771— 

853) was active, and U u a n g b o  shan 黄祭山，in Jiangxi, the ccnter of 

H u a n g b o  Xiyun 黄 祭 希 運 (d. 856). “Meanwhile，，，Foulk continues, 

“the Linji 臨濟  school began to thrive in far-off Hebei 河 it with the 

support of non-Chinese warlords. T h e  Y u n m e n  雲 H  school flourished 

in the area of lingtian 嶺南，patronized by the rulers of the state of 

N a n  Han. T h e  Fayan 法眼  school was centered in the N a n  Tang, a 

state m a d e  up of parts of the older kingdoms of W u  in Jiangxi and Min 

in Fujian 福建 ,，，17 This type of regional perspective is a useful heuristic 

device for thinking about the rise of Chan, although it has limitations. 

Although it is no doubt possible to track the rise and development of
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Chan from a gco-historical perspective, the convenient division of line

ages (or C han styles) into separate geographic areas— found in its most 

extreme form in the work of Kojima Taiwan 小島傷山一 m a y  be too 

neat and perhaps gives an overly autonomous sense of sectarian (and 

geographic) identity to those movements, w h e n  in fact important con

nections, interchanges, and networks existed.18

W e  must, moreover, be cautious about the Chan uses of place- 

names and the connections drawn to particular sites. Place-names’ 

which are often appended to a m o n k ’s n a m e  and literally fill their biog

raphies, can be helpful in tracking a m o n k ，s movements, but thcv were 

also employed to demonstrate (or manufacture) connections bctAvccn a 

m o n k  and a site. Filiation by connection to a specific mountiiin or 

monastery could be a particularlv flexible tool for solidifying relation' 

ships between a sodality of monks. In the case of Cha n  Buddhism, at 

precisely the same time that Cha n  lineages were making genealogical 

claims of kinship to Indian masters, they were also using (often fabri

cated) affiliations to particular sites as a powerful tool for intimating 

those connections, as in the case of Faru and his association with Song

shan. The Ck m n  fabao ji' for example, tethers Bodhidharma and I Iuiguo 

惠〜果(746—805) to Faru by alleging that they, too, resided at the Shaolin 

Monastery on Songshan, even though earlier biographies of the r\vo 

make no mention of that site at all.19 1'he Shaolin Monastery at Song
shan became such an important site in grounding rhat tradition, h o w 

ever, that Yanagida Scizan referred to Faru and the m o v e m e n t  linked 

with him as the “Cha n  Buddhism of Songshan.”2"

These types of associations to places were charactcrisdc of other 

earlv Buddhist movements, whose very idcntitv was often determined 

by an affiliation with a particular mountain site. As Stanley Weinstein 

has pointed out, “The  notion that the Sanlun tradition constituted an 

orthodox transmission that passed through a clcarlv defined lineage 

seems to have been first espoused by jixang 吉 藏 (549—623), its de facto 

systematizer, w h o  repeatedly cited the succession on M o u n t  She as the 

source of authority.”21 In short, connections to a particular placc could 

serve as a powerful legitimating force in establishing a lineage or solidi

fying the reputation of particular religious institutions.

These warnings of the ways that “placc” figured in the Chan imagi

nation—— as m u c h  as it did in its historical reality—— arc important, but w c
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should not overemphasize them and conclude that w e  should abandon 

history altogether. Nanyue had a very real importance for Chan figures 

of all major factions and collateral lines in medieval China. N a nyue，in 

short, loomed large in the later m e m o r y  and imagination of Tang Cha n  

history.

Nan}oieJs reputation as a meditation center, because of its connec

tion with the earlier Tiantai lineages or branch figures, goes som e  way 

toward explaining w h y  it attracted meditation specialists and why, at the 

same time, it might also have served as a breeding ground for those 

w h o  later subjected traditional meditation practices to radical critiques. 

In the previous chapter, I briefly noted a few important early Tan g  fig

ures, such as Shanfu and Zhiming, whose names appeared as dhyana 

specialists on the Eighteen Eminent Monks list. A s  that discussion d e m o n 

strated, Nanyue was perceived to be a site particularly well suited for 

meditation practice and therefore became an important center for dhya- 

na specialists.22 Indeed, by the time that the first C h a n  m o n k s  set foot 

on Nanyue in the seventh century, the mountain had been h o m e  to in

fluential dhyana practitioners for centuries. T h e  close relationship be

tween Tiantai and Cha n  was not unique to Nan\ue, but it was no  doubt 

due to the legacy of Tiantai figures at that mountain~coupled with its 

subsequent importance as a Cha n  center—— that Sekiguchi Shindai 関 口 

眞大 concluded: “Th e  interchange between Tiantai and C h a n  at Nan- 

yue，where both were centered, has a n u m b e r  of points that should at

tract our attention.”23 That potentially fruitful line of inquiry remained 

unexplored by Sekiguchi, but research in local documents reveals con

tinuities between the pre-Tang dhyana specialists and the T ang devel

opments, as dhyana practices remained linked with particular Tiantai in

stitutions that C han m o n k s  took over or rebuilt.

F r o m  a wider vantage point, Nanyue's Chan history stands out as a 

striking example of a site where figures subsequently categorized under 

various labels— East Mountain school, Northern school, O x  H e a d  

school, and the two main lines of Southern C h a n  that emerged in the 

mid-Tang period—— lived in close proximity. These were clearly the most 

significant movements within the C h a n  tradition itself, and figures 

within those traditions (including Huairang, Mazu, Qingyuan Xingsi 

青原 行 思 [d. 740], and Shitou Xiqian) also appear prominently in the 

Buddhist landscape at Nanyue. M a n y  of the figures important in later



Regional Buddhism During the Tang 263

versions of Cha n  lineages were connected with Nanyue, but nowhere in 

the local sources is there mention of connections a m o n g  these figures 

or a sense of a developing historical consciousness of lineage. E v e n  the 

Collected Highlights, a text compiled after the Song dynasty systematiza

tion of Tan g  C h a n  mythology, is silent on those matters. That silence is 

important and m a y  reflect the fact that the text was compiled by a D a o 

ist author unfamiliar with internecine C h a n  turf battles and the con

temporaneous textual fabrications taking place in other quarters. That 

fact alone m a y  m a k e  a source like the Collected Highlights an even m ore 

valuable resource; it provides a different w i n d o w  onto that important 

period in the development of C han history. But since the Collected High

lightŝ as noted above, does not cite even the most familiar Buddhist 

sources, w e  must also consider other sources in order to fill out the pic

ture of N a n y u e’s Buddhist history.

From Ear/y to Classical Chan at Nanyue

T h e  n a m e  Nanyue is seldom mentioned in scholarship on the history of 

early Chan, but it does appear in one cryptic passage. Hi e  fourth Chan 

patriarch, Daoxin, is said to have been headed for Nanyue before being 

waylaid at Lushan.24 Daoxin is k n o w n  for his close affiliations with 

Tiantai Buddhism because of his early days at the liantai-affiliated 

Dalin 大林  Monastery on Lushan, founded by Zhikai 智 借 （533—610)—  

a Sanlun practitioner and disciplc of Zhiji.25 Given Daoxin5s connec

tions to Tiantai Buddhism, it is not surprising to find that he had plans 

to go to Nanyue, a site already well k n o w n  as a ccnter for Tiantai prac

titioners. Conflicts in the sources on Daoxin, and the lack of corrobora

tion in Nanyue sources, mak e  it difficult to say for certain whether 

Daoxin merely intended to visit Nanyue or if he actually m a d e  it to that 

mountain.-6

Eve n  if the historical connection between Daoxin and Nan}aie is 

uncertain, according to the X u  gaoseng v̂ lduan̂  in the fifth year of the 

Xianqing reign period (660) of T ang Gaozong, Daoxindisciple Shan

fu traveled to Nanyue.27 Since Shanfu，s history and teachings are dis

cussed at length in the previous chapter, I will merely recall here that he 

was affiliated at Nanyue with Tiantai and Pure Land practices, Madhya- 

mika philosophy, the administering of Vinaya preccpts, and—— according
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to rhc Chiuw fabao ji. a t  Nanyue he "attained a state of profound su-

撕―"A/.” 28
Shanfu was not the first m o n k  connectcd with early Cha n  to spend 

time at Nanyue. That historical connection can be m a p p e d  even further 

back through the well-known m o n k  Huian ,慧 安 (also k n o w n  as Laoan 

老安；582—709), a contemporary of Daoxin, w h o  preceded Shatifu to 

the mountain bv sonic fiftv years.29 Huian was a disciple of I Iongrcn, 

an important C han master in the Hast Mountain community, w h o  was 

the focus of considerable attention 111 the capitals after Shcnxiu^s death 

in the earlv eighth ccntutT. '" In 616, near the beginning of his career,

I Iumn rcjcctcd an invitation from the Sui court and rcti*eated t() Nan\Tic 

to practicc meditation and ascctic disciplinary techniques {(outuo xing 

豆員陀4亍，Skt. clhfi!Lhgnnci)}x Fluian seems to have taken refuge at the 

} Icngvuc Monastery to cscapc the political turmoil of the time，a reflec

tion of the perception that the mountain was not onlv a placc to rcti*cat 

to engage in quicsccnt meditation practice but also a refuge froin the 

troubles of the world.32 Chen Jinhua has also suggested that the impor

tant Tang m o n k  I luiyun 慧 雲 (655—713) received full ordination at the 

Hetigvuc Monastcn- and most likely studied with I Iuian. Further sup

porting the impression that Uuian was one of the first C h a n  m o n k s  af

filiated with Nanyue is that fact that otic text refers to him as the First 

Chan Patriarch of Nanvue (Nanyue chu/u chanshi 南獄初祖禪師 ).33 

I'he I Icngvuc Monastery, where I Iuian was activc, was an important 

monastic institution previously associated with I Iuisi and his Tiantai 

followers and had a lotig association with meditation and ascctic prac

tices. I fuian^s conncction to this monastery foreshadows its popularity 

a m o n g  Northern C han m o n k s  beginning in the eighth ccntury,

llcccnt scholarship lias radically rcconccptiialized the traditional pic

turc of the Northern school of Cha n  Buddhism, restoring to that tradi

tion the important history that it deserves. T h e  general contours of the 

tradition up through the seventh'generation figure Puji 普 寂 (651—739) 

are n o w  well understood. Little subsequent work has, however, been 

directed toward tracing the m o v e m e n t’s later history. In a study of the 

history of the Northern school of Chan, John R. M c R a e  noted in pass- 

ing that, up to the time of ])uji，s disciple Mingz an  明 潰 (aka 3 .ancan 

懒 殘 (Lazy I.cftovcrs], fl. eighth ccntury), the Northern school was 

locatcd primarilv in the north, but following him “fully nine out of
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fourteen m o n k s  for w h o m  information is available were associated with 

Nanyuc and other southern locations.’”14 This suggestive c o m m c n t  

raises a number of intractable questions about the later history of the 

Northern school (if w c  can still call it that) in the south. W h o  were 

these Northern school m o n k s  w h o  m o v e d  south and alighted on N a n 

yue? Wliat happened to the Northern school w h e n  those figures m o v e d  

south? M a n y  questions must be resolved before w e  can begin to de

velop a clearer picture of that history，but w e  do k n o w  that following 

Mingzan rhc center of rhc Northern school had shifted to the south 

and to Nanvue in particular.

Mingzan was a famous trickstcr figure and is traditionally considered 

a Northern Cha n  monk, but at least one source identifies him as a dis

ciplc ot Huineng，s 慧 能 （638- 713), the famous Sixth Patriarch of the 

Chan tradition. 1'he biography of Shitou Xiqian in the Song gaoseng ̂ jman 

宋 高 僧 傳 (Biographies of eminent monks, compiled in the Song), 

which was based on a stele inscription by the Tan g  literatus Liu K e  

劉 _  (fl. eighth century), says that w h e n  Xiqian first arrived at Nanyue, 

there were “three Cha n  masters there w h o  were disciples of Caoxi 曹溪 

[J Iuincng]: [Jian 堅丨gu 固，[Ming 日月卜n 膚 and [Huai 懷 jmng 讓 ，5 

llic currency of this view is difficult to determine, but it does seem to 

bespeak an image of Nanyue as a C han center with distinct connections 

to Huincng. It also provides further evidence of the chaotic nature of 

medieval Chan before the later lineage lists standardized that history.

Biographies for Mingzan survive in the Songgaoseng ̂ jiuan and Taiping 

guanoji 太 平 廣 記 (Wide gleanings from the Taiping era) and he is one 

ot the few Buddhist m o n k s  with a full biography in the Collected f//j/?- 

^Those biographies are generally similar— particularly regarding 

the main narrative elements—— but the differences that remain suggest 

that two versions of Mingxan's biography circulated. T h e  biographies in 

the Collected Wighlights and the Taiping gnanoji clearly derive from the 

same source, although the former biography is m ore detailed. T he Tai- 

pi"叉沒idngji account provides us with the only clue to the c o m m o n  

source for those biographies; a note at the end of the entry cites the 

ballad oj the Sweet Marsh (Gâ î e yao 甘澤講 )，a l ang dynasty collcction 

of strange talcs written by Y u a n  Jiao 袁 郊 (fl. 868).37

It is unclear w h e n  IVIingzan first set foot on Nanyue, but the biogra

phies note that toward the end of the Tianbao reign period (742—55)
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Mingzan came to the Hengyue Monastery and assumed monastic office. 

Mingzan quickly distinguished himself from other official-monks, since 

after managing the affairs of the monastery he would retire to sleep 

with the animals in the stables. H e  lived this way for more than twenty 

years. Mingzan earned the “lazy，，part of his nickname Lancan because 

of his habit of sitting back comfortably while others worked. Yet, w h e n  

he was scolded, he felt no s h a m e . T h e  second half of the nickname 

came from Mingzan’s propensity to subsist entirely on leftover food 

from the monastery.39 In spite of (or perhaps because of) these unflat

tering images, w e  are told that whenever he lectured or responded to 

questions, he would speak with great understanding and eloquence on 

Buddhist doctrine.

Mingzan's ambivalent image is played up in other accounts that pre

sent him as a wonder-working saint. O n e  day a huge rock fell on one of 

N a n y u e’s mountain roads. Although it appeared to be immovable, 

Mingzan claimed he could remove it. Everyone laughed and thought he 

was crazy. However, Mingzan was able to roll it out of the way. A s  it 

went crashing d o w n  the mountain making a thunderous sound, the 

crowd of laymen and m o n k s  b o wed d o w n  and proclaimed him a saint. 

F r o m  that time on, the local prcfect treated him like a deity (cishifeng m  

shen 刺史奉之士口才_).411 Later，w h e n  tigers and leopards gathered outside 

one of the Namaie monasteries, Mingzan called for his whip in order to 

chase them away. T h e  onlookers said, “Sincc he was able to m o v e  that 

huge stone, this should be easy.” Mingzan was, of course, able to drive 

them away without any problem. Finally，his biography ends with a 

story that describes h o w  Mingzan once subdued d e mons on Shilin Peak, 

a site, as w e  saw in an earlier chapter, particularly haunted by malevo

lent spirits.41 These stories of MingzanJs thaumaturgical powers {shentong 

神通）seem intent on providing him with an aura of sanctity and estab

lishing a place for him within the local community at Nanyue, but they 

also achieved broad circulation through inclusion in collections of 

miracle stories like the Gan^e yao.42

Indeed, Mingzan，s reputation quickly spread to the national level. All 

accounts play up Ming^an,s relationship with li Mi, the scholar-official 

w h o  also had a Daoist master at Nanxoie (see Chapter 5).43 W h e n  histori

ans discuss Li M i’s religious side, they usually highlight his Daoist lean

ings and only rarely note his Buddhist contacts.44 In the accounts of Li
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M i Js interactions with Mingzan, however, his Buddhist face is also re

vealed. These stories recount that w h e n  Li Mi  went into scclusion at 

Nanyue to avoid troubles with the powerful court eunuch Li Fuguo, he 

retreated to the I lengyue Monaster\T.45 O n  seeing Mingzan for the first 

time, he realized that he was no ordinary Buddhist monk. O n e  evening 

w h e n  JJ M i  went to call on the master, he found him sitting alone eating 

potatoes cooked in a fire m a d e  from ox dung. After a few m o m e n t s  of 

silcnce, Mingzan told Li Mi that someday he would be appointed prime 

minister, a prediction that ultimately came true. Alongside images of 

Mingzan as an unorthodox m o n k  and thaumaturge, w c  arc presented 

with a view of him as a prescient political prognosticator, a skill attrib

uted to other Northern Chan monks, such as Shcnxiu and I Iuian.46

It is pertinent to pause for a m o m e n t  to consider the conflicting i m 

ages of Mingzan that have emerged thus tar—— particularly those related 

to dirt, leftovers, and ambivalcncc— since those qualities have distinct 

parallels with other tricks ter figures.4' In a study of "holv fools” in 

China, Michel Strickmann compared them to a nun in F.uropc 'vho 

lived “hi the monastery kitchen, dressed in rags, and ate onlv left

overs.5,48 As a religious image, the concept of leftovers has a surplus of 

meanings. In India, for example, leftovers arc always highly ambivalent. 

T h e  remnants of food and the body (sexual fluids, excrcnicnt, hair, nail 

clippings) symbolize violations of the tidv boundaries of a rational sys

tem. As  Charles M a l a m o u d  has noted, food, especially leftover food, is 

considered polluting. “Leftover food is not only the remains of som e  

thing:，he writes, “it is also the remains of some one; and as such, the 

more vile and impure the person w h o  might have eaten or touched it, 

the mor e  impure the le fto v er.，M() W h a t  is of particular interest—— or per

haps merely a strange coincidence—— is the fact that, in the Indian mate

rial, Rudra (the Vedic storm god) is given the epithet “left behind,” in 

the sense of “leftovers” (which is the only part of sacrifices he is al

lowed), and is also “pahipati、the lord of the cattlc,” which resonates 

with images of Mingzan residing in the monastery cattle pen and eating 

monastery leftovers.5" I'hc negative value of leftovers wjvs pci*hi\ps one 

of the reasons that m o n k s  did not beg in China, and those 'vho did 

were given the pejorative nickname “Leavings.，，5i

Whatever the possible shared mythic elements n o w  lost to historical 

reconstruction, Mingzan clearly had an ambiguous character, equally at
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h o m e  living with cows as he was making astute political prognostica

tions for high-level officials. A  passage in the Fo^u tongji suggests that it 

was precisely Mingzan，s liminal behavior that appealed most to Li Mi  

and even attracted the attention of the emperor. After becoming prime 

minister, Li M i  discussed Mingzan and his special character with the 

emperor. Later, a royal s u m m o n s  was issued. “W h e n  the royal messen

ger reached the cave and read out the summons, the Master sat quietly, 

mucus trickled from his nostrils d o w n  to his chin and he did not pay 

any heed to the summons. T h e  messenger returned and reported this 

matter to the Emperor. T he E m p eror sighed and showed even m ore 

respect to this Master/'52 It is unclear from Mingzan^ earlier biogra

phies if there was an imperial summons, but w e  do k n o w  that at Li M i’s 

request Mingzan was awarded the posthumous title darning chanshi 大明 

禪師 and a stupa was erected for him at Nanyue.53

T h e  granting of a posthumous n a m e  and the commissioning of a 

stupa are rather c o m m o n  elements of C h a n  biographies, but other ele

ments in Mingzan’s biography portray him as a Daoist transcendent. 

Mingzan is reported, for example, to have “left the Nanyue monastery 

riding a tiger in typical immortal fashion.”54 That Daoist image of 

Ming2an is reiterated in a passage in the Collected Highlights that describes 

Mingzan's death as a case of “corpse-liberation” {shijie 严解 ）.55 Al

though it m a y  seem odd to find a Buddhist m o n k ’s death described in 

this fashion, this is not an isolated instance in C han Buddhist hagio

graphical writing. According to the Gaoseng ̂ }ouany for instance, a m o n k  

n a m e d  Huiyuan 慧元 toward the end of his life “abstained from eating 

grains, ingested only pine and cypress, and ascended the mountain, 

where he shed his mortal corpse like a cicada.，，56 In specifically Chan 

materials, there is the well-known case of Bodhidharma, w h o  “freed 

himself from the corpse.” There is also the famous example of P u  H u a  

普化  in the Record oflJnji {Unji lu 臨濟綠 )，w h o

went alone outside the city wall, lay down in the coffin, and asked a passerby 

to nail on the lid. In no time, word of this spread abroad, and the townspeople 

came scrambling. But, when they opened the coffin, they found that all trace 

of his body had vanished. They could just catch the echo of his hand bell 

sounding sharp and clear in. the sky before it faded away.57

Within the Daoist tradition, corpse-liberation was a rather base m o d e  

of transcendence, but within the C h a n  tradition the mysterious depar
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ture of the body served to mark a m o n k  as exceptional and might be 

understood as a parallel to mummification, in which the mysterious 

presence of the body is retained.

JVIingzan^ life story took on m a n y  n e w  lives following his death, but 

w h e n  w e  look at the historical image of Ivfingzan that w e  can recon

struct from the most reliable sources, w e  find him mentioned not 

within C h a n  contexts but primarily in Vinaya contexts. Mingzan5s resi

dence, the Hengyue Monastery, had by the mid-eighth century become 

particularly well k n o w n  as a Vinaya center headed by the prominent 

Vinaya master Xicao (Xicao liishi 希操律師 )，also k n o w n  as Xishen 

希 深 (discussed below).58 That Mingzan?s association with the Vinaya 

m o v e m e n t  was more than mere affiliation by location is suggested by 

the fact that a stupa inscription for Xicao written by Liu Zongyuan 

柳 宗 元 (773—819) mentions that Li M i  was his lay disciple and a m o n g  

his Buddhist m o n k  followers was a certain Shilin Zangong 石廩 3費公. 

Shilin Zangong must refer to Mingzan，who, w e  have seen, was k n o w n  

for subduing demo n s  on Shilin Peak.59 Th e  context of Vinaya devel

opments at N a nyue is discussed below; suffice it to say here that there 

were important connections between Vinaya specialists and C h a n  prac

titioners, particularly at the influential Hengyue Monastery.60 T h e  close 

relationship between Northern C h a n  and Vinaya at Nanyue corrobo

rates the findings of other scholars of strong links between those two 

movements in other settings. Shiina K o y u  椎名宏雄，for example, has 

underscored the presence of m a n y  Vinaya specialists within the North

ern school.61

T h e  only extant text by Mingzan is a rather long doctrinal p o e m  enti

tled “Lecko ge” 樂 道 歌 （Song on delighting in the Way). It Is excerpted 

in his biography in the Collected Highlights and included in full in juan 30 of 

the ]ingde chuandeng lu 景 德 傳 燈 綠 （Jingde-era record of the trans

mission of the lamp). T h e  inclusion of Mingzan’s p o e m  in that section of 

the jingde chitandeng lu situates him within the group of C han poet-monks 

connected with Nanyue w h o  also have p o e m s  in that section.62

If up to the time of Mingzan the Northern school was centered 

primarily in the north, the period after Mingzan^ m o v e  to Nanyue is 

marked by a palpable shift in Northern C h a n  demographics. During 

Mingzan’s tenure at Nanyue in the mid-eighth century, at least 

five other m o n k s  affiliated with the Northern school arrived on the
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mountain: Nan\oic Yuanguan 南 歎 元 觀 （752—830)，Nanvuc Rizhao 

南 嶽 曰 照 (755-862)，Nanvuc I Iuiyin 南 嶽 慧 隱 (d.u.), Hcngzhou 

Dingxin 衡 州 定 心 （d.u.)，and Nnnyuc Chcngxin 南 巍 澄 心 （727- 

802).63 I;r o m  this point forward, the Northern Cha n  m o v e m e n t  began 

to rcccdc info the dark shadows of history. Questions have naturally 

arisen about the fate of the Northern school after its centcr of gravity 

shifted to the south and it became cclipscd by the Southern school. It is 

often remarked that during the late Tang the Northern school dropped 

off the m a p  of Buddhist history，perhaps due to the combined effects 

of the I Iuichang persecutions and the rhetorical victory of the Southern 

school.64 W h a t  do w e  k n o w  about these figures, besides the fact that 

Nanvue (or I lengshan) is found as part of all their names?

Unfortvmatclv, w c  k n o w  next to nothing about the last two figures 

on the list, and Nanvuc I Iuiyin is k n o w n  to us onlv bccausc of a report 

that the O x  I lead m o n k  I.ongan Ruhai 龍 安 如 海 (fl. eighth ccntury) 

studied with him upon his arrival at Nanvuc. There is, however, a de

tailed biography for Yuanguan in the Song gaoseng 过uutfi.(、s 丁hat biogm' 

ph\- has eluded the attention of modern scholars sincc it is embedded 

within a biography for the m o n k  Muikong 慧 Yuanguang，s biogra- 

phv is set off bv a phrase identifying him as “Yuanguan, the m o n k  from 

the Eastern I'crracc on Nanyue'7 (Nanyue dongtai shi Yuanguan 南徵 

東臺釋元觀 ).I 丨e was a m e m b e r  of the Yua n  clan 袁氏 from Chang'an, 

and an uncle was a Buddhist monk. Yvmnguan exhibited the typical 

signs of a precocious youth，and lie was cncoumgcd to leave h o m e  and 

become a monk. I Ie entered the Xingshan Monasten- (Xingshan si 

興 善 寺 where he rccitcd scriptures and studied the Vinaya and Ab- 

hidharma.66 I Ic then traveled and attended a n u mber of meditation as

semblies {chanhui 禪 會 H e  eventually arrived at Nanvuc, where he set

tled at the Eastern Tcmicc [dongtal 東臺 ).Because he m o v e d  {gan 感） 

the spirit realm (/"/■/代冥)，he regularly received sccrct offerings from a 

spirit {shenren 才令人)■ C3nc dav a spirit manifested itself, paid obeisance, 

and said, “I a m  the ddnapaii {tariym 对皇越) of this mountain and the one 

w h o  has been making offerings to you.,,r,T Yuanguan asked him w h y  he 

was doing that. The spirit replied that after living at Nanyue for a long 

time he had bccomc a spirit, and for the past twenty years m a d e  offer

ings to Yuanguan m  order to assist in the completion of his vo'v.68 O n  

account of his penance he was able to attain release (i.e., nirvana)
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(^haodn 超度 )/,y Although Yuanguan is listed in the ]ingde chuandeng lu as 

a disciple of this must be an error sincc Puji died in 739 and Yuan- 

guan was not boni until 752. In the fourth vcar of the Taiho reign pe

riod (830). Yimnguan passed awav at the age of 70 and was interred in a 

stupa.

The community of Northern Cha n  emigres in the south also in

cluded Nanyue Ri^hao. According to his biography in the Song gaoseng 

entitled <cl'ang Hengshan Angtou feng Rizhao，，唐衡山昂頭峰  

日照、(Rixhao of Angtou Peak at Nanyue), he was from the aristocratic 

Liu tamily of Qixia. 11 Wlicn voung, he read widely in the sutras and also 

mastered and H e  c\rcntuaHv left: home, took the pre

cepts, and initiated his Buddhist studies under Master Tanguang 曇光 

(d.u.) of the important D a  Xingshan si 大興善寺  in Chang'an, the 

same site where Yuanguan practiccd.71 Next he went to Songshan to 

s mdv Ch a n  and the Surangama sutra. Later he asccnded Angtou Peak at 

Nanvuc and remained there for twenty vears in a hut.72 During the Hui-
• ,  y o

chang persecutions, he took refuge in a cave and survived by eating 

chcsrnuts and drinking water that flowed nearby. After the revival of 

Buddhism under Xuanzong, he led a group of about sixty m o n k s  back 

to Angtou Peak, rebuilt a monastery on the old foundation, and staved 

another fifteen vears. In the third vcar of the Xian tong reign period 

(862), he died at the age of 108 sui. After three years, on the second day 

of the third month, he was interred in a stupa, and a stele was erected.

iVccording to Nnnyue Chengxin^ biography in the Songgaoseng 

his c o m m o n  n a m e  was Z h u  朱，and he was from Donghai 東海 county 

in Jiangsu province. ' His father worked as a subordinate official in ]i- 

}'uan and was killed during the A n  Lushan rebellion. Chengxin and his 

mother cscapcd to Henan, where they becamc destitute. Chengxin 

evcntuallv joined Master Zhiming of the Yingfu monaster}' and became 

Puji’s disciplc after receiving full ordination.74 Thereafter he took up 

residcncc at Nanyue, Later, w h e n  s u m m o n e d  by the govenior W u  

Xianzhong 吳 ,憲 ,艺 (d.u.) to Changsha— the provincial capital— he did 

not respond. Atter a second summons, he relented and went to reside 

at the IvOiigxing si 龍興寺 • As a testament to Chengxin^ elevated stat

ure in the regional capital, the text notes that his r o o m  was always full 

of those w h o  camc to question him about the dharma. In the eleventh 

m o nth of the eighteenth year of the Zhenyuan reign period (802) he
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passed away, and on the twenty-seventh day of the same m o n t h  he was 

interred in a stupa.

J;r o m  the vantage point of Nanyue, it appears that the Northern 

school was not quickly—— or entirely—— erased from history following the 

ascendancy of the Southern school. S o m e  Northern school m o n k s  
j

were successful in gaining support in the south, whereas others were 

absorbed—— at least in part—— into southern traditions. It m a y  be that p o 

litically astute m o n k s  like Mingzan saw the need to gain a foothold in 

the provinces in order to insulate themselves from the political vicissi

tudes of the capital, particularly during the rise of E m p e r o r  Xuanz o n g  

(r. 712—56) and the ouster in 740 of officials w h o  were Northern Cha n  

supporters.75 ITiat m a y  help to explain w h y  the southern exodus of 

Northern C han monks, led by Mingzan, began around 742. Whatever 

the reason for the declinc of the Northern school, it is clear that by the 

later half of the T ang the north was actually in the south— perhaps 

both physically and doctrinally—— and it is clear that Nanyoie was a sig

nificant southern outpost for Northern C han m o n k s  w h o  m o v e d  there 

following Puji’s death.

Traces of O x  Head Chan at Nanyue

As  m a n y  Northern C han m o n k s  m o v e d  from north to south and set

tled on Nanyue, O x  H e a d  C han (Niutou chan 牛頭禪）m o n k s  were 

migrating from east to west and establishing themselves a m o n g  its 

peaks. T h e  O x  H e a d  movement, which has attracted m u c h  attention in 

recent decades because of its role in the compilation of the Platform Su

tra and through n e w  studies of its doctrines inspired by the discovery of 

a manuscript of the jueguan lun 多色觀論(̂ Freatise on transcending cogni

tion) at Dunhuang, has generally been understood as located primarily 

in southeastern China.76 It is evident, however, that in later years that 

m o v e m e n t  spread west, and during the eighth century w e  find mention 

of O x  H e a d  m o n k s  at Nanyue and at the nearby prefcctural capital of 

Tanzhou/Changsha 潭州 / 長沙 .

T h e  O x  H e a d  m o v e m e n t  traces its lineage from Niutou Farong 

牛 頭 法 融 (594—657), w h o  is connected to the main line of Chan 

dharma transmission through Daoxin. Following the “fifth patriarch,” 

Zhiwei 智 威 (646-722), the O x  H e a d  lineage split, like the Southern
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school of C h a n，into two lines, represented by I Iclin Xuansu 鶴林玄素  

(688- 752) and Niutou Huizhong 牛 頭 惠 忠 （683—769)7 There is ex

ceedingly little information on most of Pluizhong's disciplcs, but w e  arc 

fortunate to have an extant inscription for his main disciplc, Taibo 

G u a n z o n g  太 白 觀 宗 （731—809)，entitled ^Datang gu IViibo chanshi ta

ming bingxu”大 唐 故 太 白 禪 師 塔 絲 幷 序 （StCipa inscription for the 

late dhyana master Taibo of the Great Tang, with prcface) by H u  D e  

胡 的 (d.u.).'8 That inscription informs us that G u a n z o n g  was from the 

Liu 留 clan of D o n gyang and that he left h o m e  w h e n  he was twelve 

years old. After initial study under a variety of tcachers, he went to 

Nanyue to study under Zhikong Daojin 制 空 道 進 (d.u.), one of I Iui- 

neng，s purported disciples. This brief mention of Nanyue in his stele 

inscription is all the information 011 his relation to that site, and he is 

not mentioned in the Collected Highlights.

O n  the other side of the O x  F lead lineage division, Uelin Xuansu’s 

disciple Longan Ruhni was also closely connectcd with Nanvue. At 

Nanyue, Ruhai studied under I luiyin, one of the Northern Chan m o n k s  

w h o  had m o v e d  to the south.79 T h e  main sourcc 011 Ruhai is a stele in

scription by Liu Zongyuan entitled “Longan Hai chanshi bei” 龍安海  

禪 師 碑 (Stele inscription for the dhythia master Longan [Ru]hai).8n lliat 

inscription situates Rubai's activities at Nanyue and also highlights his 

critical stance in regard to the North/graciual and South/sudden p o 

lemical debates that characterized 1'ang C han historv. A  third position 

outside those debates is one of the distinctive features of the O x  Hea d  

perspective on Chan. Later in the inscription, Longan Ruhai, is identi

fied as living at Goulou shan 山句山婁山，one of the old names for H e n g 

shan (Nanyue). Given that Ruhai spent time in the Nanyue region, at 

that time a particularly important ccnter associated with both Northern 

Chan m o n k s  and (as w e  will sec shortly) a variety of Southern Chan 

monks, he m a y  have encountered firsthand partisans of prcciscly the 

type of North/South polemical disputes that he tried to mute by taking 

a position outside that polarity.

Further hints of O x  Hea d  connections to Nanyue can be drawn 

through Xuansu’s other disciplc, Jingshan Faqin 山 法 欽 （714—92). 

Faqin had a n u mber of students that went on to study with M a z u  

Daoyi and Shitou Xiqian.81 It is those students w h o  serve as the main 

transitional figures between the O x  Head m o v e m e n t  in the southeast
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and the Chan practitioners further west. These m o n k s  include the well- 

k n o w n  figures Danxia Tianran 丹 霞 天 然 （738—823) and Tianhuang 

Dao\vu 天 皇 道 悟 （748-807)，w h o  are representative of the type of O x  

I lead m o n k s  that began to interact with Cha n  masters in other regions, 

especially in the I lunan (Shitou) and Jiangxi (Mazu) regions. During the 

eighth century, those interactions became particularly pronounced. T he 

enduring legacy of O x  H ead connections with Nanyue and Shitou 

Xiqian are important to highlight here, since O x  H e a d  C h a n  had a fun

damentally important influence on Shitou, a topic I return to shortly.

Nanyue and the Chan Practitioners 

o f the Southern School

During the T ang dynasty, Liu K e—— w h o m  a later text proclaims the 

equal of H a n  Y u  and Liu Z o n g y u a n w r o t e  an inscription that includes 

the n o w  well-known lines “In Jiangxi the master was Daji [Nlazu]; in 

H u n a n  the master was Shitou. People went back and forth between 

them all the time, and those w h o  never met these two great Masters 

were completely ignorant.,,K2 This passage is no mere rhetorical flourish 

but accurately sums up a particular m o m e n t  in C h a n  history substanti

ated in Cha n  biographical/hagiographical works such as the Baolin 

■̂huan̂  7.utang ji 祖堂集，Qmn^rnt qianfo xin̂ jou ̂ hu^isbi song 泉州千佛  

新著諸祖師頌，and jlngde chuandeng lu and in local sources from H u n a n  

and Jiangxi. In order to capture the important role of Nanyue in the 

Southern school of Chan, I focus here on the complex religious envi

ronment at Nanyue during the years that Southern C h a n  developed in 

that mountain fastness and prior to its rapid expansion to local urban 

ccnters and other regions. I do not, however, attempt to provide a 

comprehensive picture of Tan g  dynasty C han Buddhism; rather, m y  

aim is to highlight the significance of Nanyue in the evolution of 

Southern C h a n  history and the lore that evolved about its o w n  past.

It is rather striking to consider that the only two lines of C h a n  that 

would survive the devastating Tang persecutions were traced through 

Nanyue. During the eighth and ninth centuries, key figures in the 

Huairang/Mazu lineage as well as the Qing}aian/Shitou lineage were 

situated at Nanyue. F r o m  there, those two Cha n  lineages exploded onto 

the T ang religious landscape and spread throughout the H u n a n  and 

Jiangxi regions.83 During this critical juncture in the eighth century,
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w h e n  legends about Huineng developed and Cha n  adherents went to 

great lengths to establish a connection with him, m a n y  of those alleged 

disciples are reported to have also had a strong connection to Nanyue. 

John Jorgensen has also noted that the Nanyue region was important in 

the development of Huineng’s hagiography,4

W e  can begin our discussion of this history with an early reference 

that locates Shenhui 神 会 (684—758) at Nanyue during the early eighth 

century. After Huineng1 s death in 713，Shenhui left Caoxi 曹溪，and the 

next seven years of his life are a relative mystery. T h e  Songgaoseng ̂ huan 

merely reports that he “wandered about to famous sites.，，K5 O n e  of the 

places he m a y  have visited during his peregrinations was Nanyue. Ui 

Hakuju reported, for example, that in the sixth m o n t h  of 716 Shenhui 

met a young m o n k  n a m e d  Shenying 神英  at Nanyue and suggested that 

he go to Wutai shan 五臺山 .86 Both Ui and M c R a e  have urged caution 

regarding the historical reliability of this supposed meeting, but consid

ering the curious presence of a n u m b e r  of Huineng’s followers at 

Nanyue, it is plausible that Shenhui visited this famous mountain. Eve n  

if Shenhui did not m ake it to Nanyue, the very claim that he went there 

was no doubt influential in constructing an image of Nanyue and its 

connection to early Cha n  figures. Local sources even play up Shenhui,s 

connection with the site, and w e  k n o w  that two of his disciples, H a o  

Y u  結■玉 and I'engzhou Huiyan ;'豐州慧演 (718-96), did spend time on 

the mountain. H a o  Y u  became well k n o w n  in the area and attracted the 

attention of the prefect of Hengyang, w h o  supported him financially,s7 

O n e  of Huineng’s most famous, yet historically elusive, disciples is 

Nanyue Huairang 南 歡 懷 讓 (677—744), a figure whose n a m e  has be

c o m e  nearly synonymous with Nanyue.88 There are a number of extant 

biographies for Huairang, including accounts in Song gaoseng Z"-

tang ji, jî gde chuandeng lu—— and presumably there was one in kaolin 

■̂huan~ b u t  there are only fragmenrary glimpses of him in the Collected 

HighlightsP Perhaps the most important (and earliest) record for 

Huairang is, however, a stele inscription by Zhang Zhengfu 張正甫  

(752—83) entitled “Hengz h o u  Bore si Guanyin daslii helming bing xu” 

衡 州 般 若 寺 觀 音 大 師 碑 銘 幷 序 （Stele for the Great Master Guanyin 

of the Bore Monastety in Hengzhou, with preface). Since that stele was 

commissioned by M a z u，s disciples after his death, it must be read in the 

context of their attempts to enhance their o w n  lineage.
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Muairang was b o m  in 677, into the D u  杜 family of ]inzhou 金州 

(modern Shanxi), and began his studies under Hongjing 弘 景 (634—92) 

at the Yuquan Monastcr\\ where he was initiated into \;inaya studies. 

At that time, the Yucjuan Moaasten' was a flourishing center with a 

long history of 1 lanrai affiliation.9" I luairang^ master Hongjing—— and 

his disciplc Huizhcn 慧眞一 also had close connections with Shcnxiu's 

Northern Chan group.91

F r o m  the Wicjuan Monaster)*, Muairang traveled to Songshan, where 

he studied with 11uian (Laoan)，w h o  himself had visited Nanyue early in 
his career. T hen (tradition reports) I luairang went south to study with 

Humcng. After Huincng’s death, Huairang m o v e d  first to W u d a n g  shan 

and then returned to live at Nanyue in 713. U p o n  his arnvnl, he took up 

rcsidcncc at the Hore Monastenr, which the Collected i lighlights says 

became the prc-cmiiicnt dhyana temple at Nan}'ue during the l ang dy

nasty. 1'he I3orc Monasrcn% renamed the Fuyan si during the Song 
dynastv, was Muisi's temple and an important location for meditation 

practitioners. T h e  Collected H(gh/ighfs is carcful to point out that Huai- 

rang built his hut on the foundations of Huisi，s place.U2

According to Zhang Zhcngfu's stele inscription for I luairang, he 

was nctivc at Nanvue tor over thirty years.93 1'he Collected H{gh/itghts docs 
not, unfortunatelv, supply m u c h  additional information about his activi

ties at Nanyue. There is s ome evidence, however, that a community 

graduallv began to form around him that later rcceivcd local support. 

Muairang died at Nanvue in 744 and was given the posthumous title 

Dhyana Master of Cnxat W  isdom {dalmi chanshi 大 慧 禪 師 ）• Later, a 

stupa, still standing, was built for him at the Bore Monasrcn-. During 

the eighth year of the Yuanhe reign period (813), the prcfect of Heng- 

vang “inquired about I luairang^ practiccs and then offered up his 

moncx and h o m e  to the temple.”1,4 This event inaugurated an annual 

memorial for I luairang held each year in August.

I11 addition to Muairang, three other, lesscr'kno'vn m o n k s  identified 

in later C han tradition as I Iuincng^ disciplcs were connected with N a n 

yue. According to rccent research on extant citations from the missing 

chapters of the Baolifi ^huany it appears that the tenth juan had entries 

for six of I Iuincng^ disciples: Namaie Muairang, Qingvuan Xingsi, 

Sikong Rcnjing 司 空 本 淨 (667-761)，Caoxi Ling 曹 淡 靈 (d.u.). Nan' 

yang I luizhong 南 陽 慧 忠 （675?-775)，and Heze Shenhui 荷澤神會
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(684—758), and two sccond-gencradon disciples: M a z u  Daoyi and Shi- 

tou Xiqian. Other texts m a k e  rcfcrence to figures such as Zhikong 

Daojin, Nanyue Fanxing 南 歡 梵 行 （d.u.)，and Nanyue Jiangu 南獄 

堅 固 （d.u,). I have already discusscd Zhikong Daojin above in relation 

to the O x  f lead m o n k  l'aibo Guanzong. Little is k n o w n  about Nanyue 

I'anxing; his n a m e  is found only in catalogues.(JS Nanyue Jiangu, h o w 

ever, must have achieved some renown at Nanyue since the Colkcied 

Wighlights says that a stupa was erectcd for him ar the site of the Bore 

Monastery.';6 A b ove I point out a passage in Shitou’s Songgaoseng ̂ Jjuan 

biography that identified Iluairang, Mingzan，and Jiangu as Muineng's 

disciples at Nanyue. In view of all the reccnt research on the creation 

of myths about Muineng, it is hard to determine w h o  actually had a 

historical conncction with him.9 Th e  least w c  can say, however, is 

that Nanyue (and C han m o n k s  associated with that site) figured i m 

portantly in rhc mythic connections established with that—— at least 

symbolically— important figure.

There has been s o m e  discussion of the presence of Nanyang 

Huizhong and Sikong Bcnjing—— Huincng's disciplcs with the longest 

biographies in the 7jitang j i at Nanvue, yet both of those cases present 

different sets of problems. Huizhong was a major figure in the later his

tory of the Chan tradition and cultivated close relationships with Tang 

emperors Suzong (r. 756—62) and Daizong (r. 762—79), receiving the ti

tle National Icacher {gmshl 國師 ),y8 C ha n  records are equivocal about 

the identity of f luizhong’s teacher, with som e  positing Qingyuan Xingsi, 

others naming I I«ngrcn, and the VMiang ji championing Huineng.'J<J 

There is nothing in I Iuizhong's biographies that ties his life to Nanyue, 

but ii kind of vagvic association is forged through his reverence of Mui

si, which was well k n o w n  at the time. \Xliat is particularly intriguing is 

that at s o m e  point a section of Huizhong's biography in the Songgaoseng 

bccamc mixed up with a scction of Huisi,s biography from the 

X u  oaose)?̂  ̂ jjuan. Perhaps this was due merely to the similarities in the 

graphs si 思 and 忠 in their names, but m y  sense is that s o m e 

thing else was at stake in this slip. As noted in the previous chaptcr, the 

entry for Huisi in the X// gaoseng ̂ })uan says that a voice from the sky 

advised him to go to Nanvue to further his meditation practice」110 

I luizhong’s rccord contains a similar statement, “If you wish to obtain 

the \X a\, [then go to] I lengyue W u d a n g” {moyu dedao，\ lengyue Wudang
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如 欲 得 道 衡 獄武當 ).…丨 These passages would not attract attention 

were it not for their fusion of Nanyue (Hengyue) and W u d a n g  shan. I 

have no clear explanation for this idiosyncratic juxtapositioning of 

place-names, but it does help us to identify the related nature of these 

biographies and perhaps says something about the placc of Nanyue in 

the elaboration of Huineng's legacy in later C h a n  his ton1.

Sikong Benjing is celebrated in Chan history as one of Huineng’s 

main disciples and for attracting the attention of Tang Xuanzong 

(r. 712—56).102 Yet, for all that w e  think vve k n o w  about Sikong Benjing, 

he remains a largely elusive figure. His biography in the Song gaoseng 

^huan is contained within that of the fifth O x  H e a d  patriarch Zhiwci 

and gives the sense that he was one of his disciples, yet that account 

does not m esh well with what w e  find in t h e「ZutangjL、、、' It is only in the 

Song gaoseng ̂ Iman where w e  read that Sikong Benjing entered Nanyue 

following the master’s death in 713. T h e  biographical elements that are 

shared in the two collections include a story about h o w  during the 

Tianbao reign (742—56), Sikong Benjing spent a whole day picking m e 

dicinal herbs and discussing the W a v  wirh a Daoist n a m e d  Ya n g  Ting- 

guang 楊庭光，w h o  had been sent by the emperor to inquire after him. 

W h e n  Y a n g  returned to the capital, he spoke to the emperor about his 

meeting with Benjing. In the third year of the 1 ianbao reign (744), B e n 

jing was s u m m o n e d  to the capital, where he participated in a debate 

with eminent Daoists in front of the emperor.1"4 As the story goes, the 

questioning was sharp, and Benjing quoted from the sutras and sastras 

so eloquently that it was like one hundred arrows chasing an elusive 

rabbit. During this encounter Benjing forwarded the proposition that 

“if one wants to find the Buddha, this very mind is the Buddha; if one 

wants to find the W  ay, nomine! is the W a y ” {Jixin shifou, muxifi shidao 

即心是佛、無心是道 ).丨。5 Although Sikong shan is mentioned as part 

of Naimie, the Song gaoseng ̂ huan fusion of Nanyue and Sikong shan 

was perhaps the product of a liberal interpretation of the parameters of 

the Nan^oie range.1116

Connections to Sichuan: Yrom Keverefid Kim to

In addition to being a place favored by C h a n  figures from the north 

(Northern school), east (Ox H e a d  lineage) and south (Huincng disci- 

pics), Nanyue was also connectcd with the Sichuan C h a n  community to
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the west. There appears to have been a rather well wor n  path leading 

from the monasteries of Sichuan to the hil\s of Nanyuc via the Yuqu a n  

Monastery. M a n y  of those traveling that path were clisciplcs of Chuji 

處 寂 (669—736), a Buddhist m o n k  w h o  is difficult to confine to any 

one sectarian box. In addition to being the Chan master M a z u ?s teachcr, 

Chuji also taught the well-known Pure Land devotee Chengyuan 7取遠 

(712—802), w h o  m o v e d  to Nanyue following a short stav at the Yuquan 

Monastety, where he was at the heart of a lineage of "adepts of the 

‘joint practice’ of C h a n  and nianfb.”u、'] These connections suggest links 

between the Buddhist community in Sichuan and the developing Chan 

Buddhist community at Nanyue.1 咄

T h e  conncction between Nanvue and Sichuan is further adumbrated
/

in a story found in the Udai fabao ji 歷 代 法 寶 記 （Record of the dharma 

treasure through the generations).1'19 A  Minister D u  杜 traveling to 

Chengdu hears of the legacy of the famous Reverend K i m  ( [In hcshang 

金和尚 or Wuxiang), another of Chuji's famous clisciplcs.

Wlien he first arrived in the superior prefecture of Chengdu [in late Afnrch or 

early April of 766] [lie] heard of the inconceivablc tilings about Reverend K i m  

[and said]; “Since the Heshang has expired, there must be clisciplcs to pass it 

d own •” Subsequently, he went to the Jingzhong Monaster)1 and the Ningguo 

Monastery on Heng Shan [in Muaati] and saw the traces of when Reverend 

K i m  was alive. The minister asked the young masters: “There must be a disci

ple to continue the succession. Is there a moiik w h o  has obtained the robe and 

the bowl?” Fhe young masters answered: uNTo one has succecded. Wliile 

the Heshang was alive there were two robes, one at the Ningguo Monastery on 

flengshan and one remaining at the (ingzhong AIonaster\r to receivc offcr- 

ings.”11,1

As enticing as the U dai fabao j i  mention of one of Reverend K i m ’s 

robes being located at Hengshan/Nanvue is, I have been unable to find 

corroborating evidence for the existence of a Ningguo Monastciy there. 

It does appear, however, that there were substantial connections be

tween those two sites, since m a n y  of Chuji?s other disciples also m o v e d  

to Nanyue from Sichuan.

Chuji’s most famous disciple with a conncction to Nanvue was 

M a z u  Daoyi.111 M a z u  took his first steps into monastic life in Sichuan 

under the guidance of Chuji. Although M a z u  is c o m m o n l v  associated 

with Jiangxi province, he spent about ten formative vears at Nanvuc.
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Mazu, w e  are told, c a m e  to Nan}oie to study under Huairang in 734 and 

stayed until 742. During the Kaiyuan (713—42) period of the Tang, he 

took u p  residence at the Chuanfa yuan 傳法院，a site adjacent to the 

Bore Monastery. While at Nanyue, M a z u  received Huairang，s teachings, 

which emphasized that “all the myriad dharmas are born f rom the 

m i n d” and “this m i n d  is the Buddha,” two concepts that f ormed the 

basis of Mazu's thought, and which he later expressed in the famous 

phrase “This very mind, just this is the Buddha” {jixin jifou 即 

即佛 ).n2 Th e  only mention of M a z u  in the Collected Highlightŝ  however, 

is found in the famous story of Huairang teaching h i m  the futility of 

seated meditation by making an analogy to polishing a roof tile in order 

to m a k e  a mirror.113 Whatever the historical reality of that story, in later 

years a site o n  N a n y u e  k n o w n  as the Mirror Polishing Terrace (Mojing 

tai 磨鏡臺）b e c a m e  identified as the prccise spot of that interaction. Al' 

though M a ^ u  m o v e d  to ]iangxi, where he attained great fame, several of 

his disciplcs reportedly stayed at Namaie, including Huaihui 懷 啤 (756— 

815)，Weikuan 惟寬  ̂ (755-817)，Mingxi Daoxing 茗 溪 道 行 (752-820), 

Zhizhou 智 周 （du.)，Tanzang 曇 藏 （758-827), and Foguang R u m a n  佛 

先 如 滿 (fl. late eighth century).

Huaihui is k n o w n  to us primarily through an inscription by Q u a n  

D e y u  權 德 與 （759—818)，which refers to him “as having set his resolve 

o n  studying the iMnkiwatara-SMtra and modeled his conduct o n  the Sixth 
Patriarch.14 A s  T i m o t h y  Barrett correctly notes, however, “such a 

combination of a sutra particularly identified with Northern C h a n  and a 

patriarch representing Southern C h a n  seems m o r e  appropriate to an 

O x  H e a d  master than to a disciplc of Maz u .”115 I luaihui^ possible 

O x I lead  co n n cctio n  is fu rth e r b o lste red  if  w e tru s t T ang  Y o n g to n g ’s 

湯用彤  assertion that Huaihui wrote a preface to the Madhyamika and 

O x  Head-inspired V>aov̂ ng lun 寶藏論 (Treasure store treatise).116

M a z u’s disciple Weikuan is memorialized in a stele inscription, enti

tled “Chuanfa tangbei” 傳法 堂 碑 （Stele for the dharma transmission 

hall), written by the famous T ang poet Bai Juyi 白 居 易 （772•-846)，w h o  

reportedly took h i m  as his C h a n  master.117 W e i k u a n  m a y  have also been 

invited to the imperial palace by Xianzong in 810.118 Perhaps what is 

m o s t  significant about Huaihui and W e i k u a n  is the fact that they were 

the tw o m o n k s  w h o  requested that an epitaph be written for Huairang 

by Z h ang Zhengfu (completed in 815). That inscription helped to solid
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ify the M a z u  lineage, since it affirmed M a z u 5s connection to Huairang 

and Huairang^ connection to the all-important Huineng. A t  the s am e 

time it situated those important figures at Nbnyue. Indeed, this was the 

lineage later supported by the kaolin ^huan that c a m e  to represent the 
orthodox C h a n  lineage.

Information o n  Mazu's other disciplcs is sparse. T h e  biography for 

Mingxi Daoxing in the Song gaoseng does, however, provide some

useful information.119 According to this record, w h e n  D a o x i n g  was 

twelve years old (763), he m o v e d  to N a n y u e  and resided at the Bore 

daochang 般 若 道 場 ，adjacent to M a z u’s residence.12" Thus, Daoxing 

continued the tradition of C h a n  m o n k s  associated with that influential 

monastery. T h e  other disciple, Fo g u a n g  R u m a n ,  lived first at Wutai 

shan and later m o v e d  to Nanyue. I lis hermitage at Nanyue is m e n 

tioned briefly in the Collected H  (oh Iio his as being located at the Henglong 

Monastc^ (Henglong si 橫龍寺）.121 M e  became most famous in Chan 

circlcs for a question-and-answer (Kwenda 問答）encounter that he alleg

edly had with the T a n g  emperor S h u n  zong (r. 805). H e  w as also visited 

b}' Bai Juyi, w h o  received “adamantine precepts” {jingangjie 金剛戒 ) 

from him. Bai Juyi then commissioned R u m a n 5s portrait and later c o m 

posed a eulogy for him. Finally, there are biographies of Tanzang in 

both the Collected Highlights and Songocioseng 过man with the title ̂ Namaie 

X i y m n  Lanruo Tanzang chanshi，，南 嶽 西 園 蘭 若曇 藏 襌 師 （The dhyd- 

na master Tanzang from the Western Garden Monastery on Nanyue) 

that presents him as a longtime resident of Nanyue and an eccentric 

miracle worker.122 Tanzang began his studies under Mazu, but then 

traveled  to  N anvue w here he m et S h itou  X iqian. H e then  to o k  up  resi

dence 011 the m ain peak  at N anyue, w here lie lived un til illness forccd  

h i m  to descend to the base of the mountain. There he built a hut at a 

site called the W  estern Garden. T a n z a n g  is described as having raised a 

n u m i n o u s  d o g  that war ned h i m  of impending danger and had the abil

ity to fight off poisonous snakes and thieves. T h e  account of Tanza ng 

is representative of a large n u m b e r  of C h a n  biographies that, echoing 

Liu K e ，s inscription, describe m o n k s  traveling back and forth between 

M a z u  in Jiangxi and Shitou in Hunan.

Shitou Xiqian attracted a large c o m m u n i t y  of followers at Nanyue. 

Shitou has occupied a rather precarious position in C h a n  history as a 

key link both backward to Hu i n e n g  and forward to one of the main
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branches of C h a n  that survived the Huichang persecution. Shitou is to

day one of the m o s t  famous Buddhist figures w h o  lived at Namoie, and 

the lack of a complete biography of him in the Collected I Ugh lights is sur

prising.123 I will begin by bracketing the information on Shitou found in 

other sources such as the Songgaoseng ̂ iman and Zuiang ft in order to as

sess h o w  Shitou is represented in Nany u e  sourccs.124

T h e  entry for the Southern Terrace D h y a n a  Monastery (Nantai 

chansi 南臺襌寺）in the Collected \-\ighlights contains the following in

formation on Shitou:

At the beginning of the rianbao reign of the Tang dynasty [742], one of the 

Sixth Patriarch's disciplcs, the dhychm m aster [Shitou] Xiqian, traveled to the 

Southern [Terrace] M onasten'. Seeing that there was a flat stone that looked 

like a tcrrace, he built a hut and lived there. For this reason the m onastery is 

called the “Southern Terrace.” There is a stele inscription about him by the 

Tang Rovai Scribe Liu K e.125 A fter fS hi to 11 Xi]qian died, a stupa was built at 

the foot o f the mountain. Me was given the posthum ous name o f Wuji Jian- 

xiang. A sccond stclc inscription [by Pcixiu 装 休 (787?-86o)] also remains. 

The characters in Pcixiifs text are w ritten in a vigorous style. O thers say it is 

not l)ei[xiu]，s text; 111 anv ease, one can still see [the stele]. 1 ^ayman Pang used 

to visit [Shitou] to ask him inform ation [about the dharma]. Below the main 

hall there is a stone where Daiixia took the tonsure. 1'hcrc is also another 

stone that is callcd “Flying A diat.” It has been passed down for generations 

that spirits m oved a grananr here; todav the neglected foundation is still there. 

Shitou wrote the Caninng eft 參同契 （The harmony o f difference and equality) 

and the “Caoiui gc” 草淹歌 (Song of the grass hut), and [liis disciplc) Shan- 

yuan carved them  into a stone.126

T h e  Southern Terrace Monastery is mentioned o n  a stele inscription 

crccted outside the I Ieiigyue Monastery as being one of the five major 

monasteries at Nanyuc during the Tang dynast} .12 Earlier in the same 

passage w e  arc informed that the site was another important meditation 

ccntcr originally affiliated with a Tiantai practitioner. “During the Tian

jian reign [502—20J of the Liang dynasty, an eminent m o n k  n a m e d  I iai- 

)'in took a liking to this mountain’s luxuriant and numinous terrain {xi 

cji shanxii< diling 喜其山秀地靈）. M e  therefore built a small hut and re

mained, calling it the Southern I crracc (Nantai 南台).”128 Maiyin was, 

as noted above, the close friend of Muisi's w h o  cedcd Huisi the Heng- 

vue Monastery u p o n  his arrival 011 the mountain in the sixth century.129
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Liu K c 5s stele inscription for Shitou formed the basis for Shitou’s 

biogmphy in the TMtangjL T h e  7jitangji biography begins by describing 

his miraculous birth and the natural signs on  his b od y marking h i m  as 

s o m e o n e  special.130 According to that account, the y o u n g  Shitou was 

activc in trying to stop animal sacrifices in his village. W h e n  he heard 

that Iluineng was in Xinzhou 新州，he set off to pay his respects.131 

U p o n  seeing Shitou, the account continues, the Sixth Patriarch's heart 

was filled with joy. Again and again he stroked Shitou，s head and said, 

“[This] child must carry on m y  true dharma^ Huincng encouraged Shi

tou to b e comc a monk, which he eventually did. In the sixteenth year 

of the Kai\oian reign period (728), he received the Vinaya precepts at 

Loufu shan 羅浮山 and become a full monk. H e  then investigated all 

the Vinaya prcccpt texts and evaluated their ambiguous aspects. H e  ul

timately concluclcd: ktSclf-narure is pure. T h e  (Vinava] are for control

ling the body. N o n e  of the Budd has  have followed them. F r o m  w hat 

did they arise? I a m  not restrained by minor injunctions and d o  not es

teem words and letters.”132

The biography co n tin u es by noting that as Shitou was reading Ku- 

marajTva7s (350—409) student Scngzhao’s 僧 肇 (374—414) 'Niepan nmming 
lun 架 無 名 論 （Nirvana is without name) chapter of the Zhaofun 肇論 

(1'hc discourses of [Seng]zhao), he c a m e  across the passage: “Those 

w h o  understand the world of things in such a w a y  that they see t h e m 

selves in all those things, they and they alone can be called saints.，，133 

This passage m o v e d  h i m  greatly, and he was awakened. Sengzhao’s 

Niepan wumhig lun seems to have been an important text within the 

N a n v u c  Buddhist community, sincc other key figures, such as Huai

rang, Zhiyi, and Guanding, also expressed interest in that essay.

Shitou is m o s t  c o m m o n l y  understood, however, as the d h a r m a  heir 

of Qing\oian Xingsi, the alleged disciple of Huincng, w h o m  he wa s told 

to visit following H u i n e n g’s death. Qingvuan Xingsi, a n a m e  that H u  

Shih famously quipped was “e x h u m e d  from obscurity，” is one of those 

notorious early C h a n  figures that w c  k n o w  frustratingly little about.134 

S o m e  n e w  light (still rather faint) has been shed o n  Qingvuan's biogra

phy  through Shiina K o y u ^  study of extant citations of a T a n g  dynasty 

stclc, but there is little that w e  can say here about his interactions with 

Shitou, beyond his well-known praise: “[Although] there arc m a n v  

horned animals, just 011c unicorn is sufficient.，，1;5 W h y ,  given Shitou’s
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o w n  connection to H u i n e n g w h i c h  was highlighted in the Collected 

Highlights p a s s a g e d i d  the nascent Cha n  tradition feel it nccessan7 to 

trace his lineage through the obscure figure of Qingyuan Xingsi? M y  

sense is that the m o s t  likely reason is that Shitou was only twelve or 

thirteen years old w h e n  H u i n e n g  died and therefore too y o u n g  for full 

ordination.

In order to further emphasize Shitou’s spiritual connection to H u i 

neng, the C h a n  tradition relates that the y ou n g  Shitou had an inspired 

d r e a m  encounter with H u ine ng in which he and the Sixth Patriarch 

were riding o n  a turtle.136 After waking up and pondering the meaning 

of the dream, he concluded，“T h e  turtle w as wisdom, and the p o n d  was 

the sea of self-nature. T h e  Sixth Patriarch and I were sharing the s am e 

w i sdom and playing in the sea of self-nature for a long tim e•，’ In the 7m- 

tangji、Shitou^ connection to Qingyuan is rather muted, and his inter
actions with Huairang arc amplified.1

Later in life Shitou was persuaded bv one of his disciples to descend 

from Nanyue and teach in Tanzhou 潭 州 .n8 Shitou’s m o v e  set the tone 
for his disciples, m a n y  of w h o m  later relocated to that urban center. 

T h e  post-Shitou trend of m o v i n g  d o w n  from the mountain to regional 

urban ccnters reflects precisely the type of mountain-to-urban d e m o 

graphic shift of later l a n g  C h a n  studied in detail by Suzuki Tetsuo.1:w 

Shitou ultimately m o v e d  back to N a n y u e  to spend his final years, where 

he d ied  in 790. A cco rd ing  to  the Collected \r\ighiights, S h ito u 's bones w ere 

buried at the Chuning Monastery (Chuning si 楚寧寺 )，and he was 

given the posthumous title of Wuji Dashi 無 際 大 師  by Emperor 

Xuanzong (r. 846—59).'4(1

Frustration has often been expressed by scholars of T a n g  C h a n  

B u d d h i s m  because of the paucit\T of contemporary material available 

for studying Shitou's teachings. T w o  of his doctrinal poems, the “Can- 

tong qi” and the “Caoan ge,” are, however, extant and, if w c  can trust 

the Collected Highlights, were inscribed on a stone at the Southern Ter

race Monastery by one of Shitou’s disciples. T h e  “Cantong qi，，，in par

ticular, provides us with a numb e r  of clues about Shitou’s religious 

views and h o w  his ideas m a y  have been shaped by—— or reflect—— the na

ture of the religious environment surrounding him at Nanyue.143
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The mind of the great sage of India 

is intimately transmitted from west to cast.

While h u m a n  faculties ace sharp or dull, 

in the W a y  there are no Northern or Southern Patriarchs. 
The spiritual source shines dear in the light; 

the brandling streams flow on in the dark.

Grasping at things is surely delusion; 

according with sameness is still not enlightenment.

All objects of the senses 

interact and yet do not.

Interacting brings involvement.

Otherwise, cach keeps its place.

Sights vary in quality and form, 

sounds differ as pleasing or harsh.

Refined and c o m m o n  speech c o m e  together in the dark, 

clear and murky phrases are distinguished in the light. 

The four elements return to their natures 

just as a child turns to its mother.

Fire heats, wind moves, 

water wets, earth is solid.

Jive and sight, car and sound, 

nose and smell, tongue and taste.

Thus for each and every thing,

depending on these roots, the leaves spread forth.

Trunk and branches share the essence; 

revered and c o m m o n ,  each has its specch.

In the light there is darkness, 

but don’t take it as darkness.

In the dark there is light, 

but don’t see it as light.

Light and daik oppose one another, 

like front and back foot in walking.

Each of the myriad things has its merit, 

expressed according to function and place.

Phenomena exist, like box and lid joining; 

pnnciple accords, like arrow points meeting.

Hearing the words, understand the meaning; 

don’t set up standards of your own.

Kegional Buddhism During the Tang
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I f  you don’t understand the way right before you, 

how will you know the path as you walk?

Practice is not a m atter o f far or near, 

but if you are confused, m ountains and rivers 

block your way.

I respectfully urge you who study the mystery, 

don 't pass your days and nights in vain.

T h e  tide itself captures the attention of the scholar of Chinese reli

gions since it resonates with another famous w o r k  with a similar name: 

the Zhouyi cantong qi 周易參同契，a Daoist work attributed to the late 

H a n  author W e i  B o y a n g  伯 陽 （second century ce). During the T a n g  

dynasty, the Zhouyi cantong qi attained popularity. In a study of the Zhouyi 

cantong qi, Fukui K o j u n  福并康川貝 concluded that “there are still m a n y  

problems to be solved; the relationship of the Zhouyi cantong qi with the 

Z e n  (Chan) w o r k  'Cantong qi，(Jpn. Sandokai) and with the Q u a n z h e n  
jiao, one of the Daoist schools. T h e  relationship between the Z e n  

thought which emphasizes neiguan (introspection) and 'Cantong qi/ a 

xianshu which esteems neidan dao, constitutes an interesting subject.，，143 
Although Fukui wrote those words m o r e  than thirty years ago, w e  are 

n o  closer to understanding the nature of the relationship between those 

two texts and what they might tell us about parallel developments 

within C h a n  and Daoism.

I have been unable to find a direct quotation from the Zhouyi cantong 

cji in Shitou’s poem, but he appears to have adapted the thematic con

cept of return found in the Daoist work. W h y  might he have been 

drawn  to that concept and applied it to a Buddhist context? In a study 

of Li A o ，s 李 顧 (ca. 772-836) Fnxing shu 復 性 書 （Bo o k  of returning to 

o n e’s true nature), T. H. Barrett demonstrates that during the T a n g  dy

nasty the concept of return, a fundamentally important theme through

out the history of Chinese thought, b e c a m e  a key concept in the phil

osophy of self-cultivation for Buddhists, Daoists, and Confucians. 

Stephen O w e n  has also s h o w n  that this them e permeated T a n g  poetry, 

such as in the works of W a n g  W ei 王 維 (699—761).144 In that context, 

however, the idea of return referred to a m o v e m e n t  f rom the artificial 

world back to what is basic or natural.

Yet, Barrett also notes, the roots of the concept of return “occur in 

early texts [that] are confined to sources of Daoist inspiration.，，145 In

4
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addition to the ~ “In returning w e  see the mind of Heaven and

Earth” (Appendix 1)，and “Reversal is the m o v e m e n t  of the D a o” (chap. 

40)—— and ZhuangT(î  one of the main Daoist texts concerned with the 

concept of return was the Zhonyi cantong During the Tan g  dynasty, 

“the period w h e n，” Isabelle Robinet has pointed out, “the tendency 

toward inner alchemy is increasingly found in Daoist materials,,7 the 

Zhouyi cantong cji became k n o w n  again after a period of s o m e  obscu

rity.14, Rolf A. Stein, noting the significance of the concept of return in 

the Zhouyi cantong cji and its connection to the practice of embryonic 

respiration, wrote:

A  withdrawal is a turning back. For the Daoist, it is the return to primitive, 

spontaneous nature, the primordial inviolate and inviolable state: the guigen

才艮（ return to  the roo t). . . .  A modern syncretic D aoist text says this without 

ambiguity: ‘This is why |the Buddha], in his great mercy, revealed the working 

[alchemical] method of fire and taught m a n  to 斯 back to the ivomb [italics added] 

to reconstruct his [true] nature and [the fullness of] his portion of life.” The 

method alluded to was already known in ancient Taoism as “embryonic 

breathing” (/▲,/).148

Stein further noted that “the return to the mother is a constant theme of 

the Zhouyi C.antong qi and of the 胎息經 .，，丨49 In short, by the

time that Shitou wrote the “Cantong qi，” the Daoist Zhouyi Cantong cji was 

again circulating widely in Chinese religious and philosophical circles.

Evidence of Shitou’s thematic borrowing from the Zhouyi cantong qi is 

suggested by his use of different characters for the concept of return. 

This is expressed most clcarly in the line “The  four elements return to 

their natures, just as a child turns to its mother” {sida xing de cji

mu 四大性自復，如子得其母 ).丨5° Shitou’s conception of return as it is 

reflected in the “Cantong qi” is likely based not on the Daoist goal of 

returning to mak e  an immortal embryo but on his o w n  Buddhist sote- 

riological perspective; namely, that a Cha n  adept needs merely to return 

to his o w n  root (mind) and recognizc his inherently awakened nature. 

O n e  need not, in other words, search for B u d d hahood outside oneself. 

Although further research is ncccssary in order to trace h o w  the con- 

ccpt of return developed within Buddhist circles mor e  generallv, it is 

dear that by the mid-Tang the concept was a fundamental image gov

erning Cha n  meditation.
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Another c o n t e m p o m n 1 concept—— closely related to that of return——  

employed in Chan meditation teachings was “tracing the radinncc 

|emanating from the mind] back to its essence” [liuignang jan^hao 迴光 

追照 ).15! In explaining h o w  this concept bccame an “essential element 

of the processes governing all types of meditation pnicticc，’ for the K o 

rean Son (Chn. chaii) m o n k  Chinul 知 1内 (1158—1210), Robert Buswell 

noted that the terms fan^hao 返照  or fanguang 連光  developed from 

Sengzhao up through Linji 臨 濟 (d. 866), and can ultimately be traced 

to the Daoist usage in the Wamvudi Buswell^ genealogy of

the c o m pounds in that set phrase is no doubt correct, but its first at

tested appearancc as the complete set huignafig fati^ao occurs in S h kou’s 

“Caoan ge.”153 Although Shitou was not the first C h u n  m o n k  to e m 

phasize the concept of return, he was one of the first to ardculatc the 

prccise use of return in meditation.

Wliat is of particular interest to m e  here, however, arc not only the 

links back to Daoist terms but also the possibility that Shitou、interpre

tation and use of the Zhonyi cantong qi itself had a reflexive influence on 

nasccnr developments in Daoist inner alchemy [neidaii). T h e  key phrase 

huiguang fant̂ hao 迴 光 返 is also found in later neidan writings, but the 

prccise path from Shitou^s p o e m  to later neldan usage remains un 

clear.154 Wliat is particularly intriguing in thinking about that trajectory, 

however, is that Shitou's second-gcncration disciple Dongshan Liangjie 

洞 山 良 价 (807—69) wrote a text with the suggestive title Xindan jue 

心 丹 诀 (Secrets of the mind elixir), another work connected to early 

neideni developments.155

Sincc Shitou’s Caniong qi is characterized more by its borrowing of 

Daoist words and images than by a systematic attempt to integrate 

Daoist inner alchcmical practices into Chan, it might best be under

stood as a representarivrc example of what Robert Buswell has called 

“middle Cha n  period” works. H e  notes that this was a ''transitional age 

[that] is noted as a time of experimentation with new, even radical, in- 

tcrprmtions of Buddhist praxis.,,[56 H i e  n e w  methods and language 

employed by these middle-period C h a n  m o n k s  probably went a long 

way in helping C han become rooted on Chinese soil. Shitou^ Caniong qi 

was, at once, a radical statement of the way in which Cha n  m o n k s  of 

this era experimented with other m o des of expression (including the 

borrowing of Daoist terminology) and practice. Th e  text bccame a fun
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damental exposition of the Ca o dong 曹洞 lineage of C h a n  and is still 

chantcd daily in Soto Z e n  曹洞禅 monasteries throughout Japan.

As m u c h  as Shitou’s use of the concept of return situated him within 

larger philosophical and Buddhist doctrinal contexts, some evidence 

suggests that the reasons for his interest in Daoist works can best be 

understood in the context of the local religious environment at Nanyue. 

)ust by living in close proximity to Daoists on the mountain, Shitou 

would have been exposed to Daoist ideas and practices. Yet, consider

ing Shitou’s proclivity for Daoist-inspired terminology，it is a matter of 

more than casual interest that the Collected Highlights says Shitou fre

quently went to a waterfall in the Daoist-dominated northwestern part 

of the mountain to listen to the sounds of the crashing water, which he 

considered to be a deity shouting to him.157 This waterfall fell over a 

cave k n o w n  as the Zhuling Grotto Heaven (Zhuling dongtian 朱陵 

'/同天），a place frequented by the Daoist alchemist D e n g  Yuzhi (1) (who 

is also, as w e  have seen, conncctcd with one of the first attested usages 

of the term neidan). During the Tang, it was the location of the Hengyue 

Abbey, a significant Shanqing Daoist institution formed by X u e  Jichang 

and l ian Liangyi.158 This is the location, as w e  will sec below, proposed 

as a site where the haolin ̂ jouan was compiled.

Shitou was clearly knowledgeable about a variety of Daoist sources. 

In addition to his familiarity with the Zhouyi Cantong qi, Shitou also bor

rowed a specific image from the “Tang'ven，，湯問 scction of the Uetq 

歹1J 子 to express the joining of the practitioner to the absolute (i.e., the 

inherently awakened mind). H i e  line in Shitou’s “Cantong qi” reads: 

" P h e nomena exist, like box and lid joining; principle accords, like arrow 

points meeting.” Th e  image of two arrow points meeting is a metaphor 

for pertect agreement. A s  the famous story goes, Ji Chang '紀昌 studied 

archery under Uci We i  龍偉j"，the most skilled archer in the land. “After 

Ji C h a n g  had learned all tĥ vt Fei W e i  cou\d teach him, he judged that 

only one m a n  in the world was a match for himself. So he planned to 

kill Fei Wei. T he two m e n  met in the moorlands and shot at each other; 

their arrow-heads collided in mid-air and dropped to the ground with

out raising the dust.”t5,J Shitou seems, therefore, to have borrowed 

terms and images from early Daoist texts in order to illustrate his pri- 

mary teaching, namely that C h a n  practitioners merely need to return to 

and achieve a unification with their inherently awakened minds.
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Rather than try to explain away Shitou，s refcrenccs to Daoist tcrmi- 

nology, w e  should at least acknowledge them—— Shitou’s awareness of 

Daoi s m  merits m ore attention than it has hitherto received. Shitou m a y  

have had two audiences in mind w h e n  he wrote the Cantong cji and 

ctCaoan ge，，，something akin perhaps to the rhetorical style used by 

some Six Dynasties authors. Richard Robinson has c o m m e n t e d  that 

those authors “relished systematic multivalence not only in poetry but 

in prose. T h e  skillful Buddhist essayist could at once gain entree to lit- 

craty circles and cast unwelcome ideas in a welcome form by contriving 

his essay so that it would seem Daoist to the Daoist, Buddhist to those 

w h o  understood，and aesthetically pleasing to everyone.，，16" While al

lowing for this possibility, w e  must also be careful not to put too m u c h  

weight on Shitou’s terminological choices. W e  might profitably con

sider some of the questions raised by Robert Sharf in his study of the 

^ao^ang lun. In trying to m a k e  sense of that multivalent text, he asked: 

“W h a t  makes a Buddhist text 'Buddhist/ or a ‘Daoist，text Daoist? This 

is more than a mere quibble, as it is difficult to even begin to mak e  

sense of Classical doctrinal texts until the intended audience is deter

mined with som e  degree of accuracy.5,161 Until more material can be 

brought to bear on the context of Shitou’s writing, w e  can merely note 

where he borrowed from Daoist sources and what later Daoist texts in

corporated his writings. At first glancc, however, Shitou’s “Cantong qi” 

seems to have been particularly timely in relation to both Tang-dynasty 

Daoist developments (the rise of neidan and the revival of the Zhouyi 

cantong qi) and Tang Buddhist developments (the concept of the return 

to the pure/luminous mind as the locus of awakening). Rather than 

“return” to create an immortal embryo, as in the Daoist practices of 

neidan/taixî  the Cha n  adept “returned” to realize the “embryo of Bud- 

dhahood” (7'athdgatagarbha) •
W h a t  other aspects of Shitou’s religious beliefs do his po ems illumi

nate? Earlier I mentioned that m a n y  of Jingshan Faqin，s disciples went 

on to study with Shitou and Nlazu. B y  the mid-Tang dynasty, O x  Hea d  

ideas and m o n k s  were in circulation on Nanyue. With that history in 

mind, I would like to briefly reconsider one of the lines in Shitou’s “Can- 

tong qi” in order to argue for a closer affiliation with the O x  I lead 

m o v e m e n t  and the doctrines it promulgated. In Shitou’s p o e m  w c  find 

the lines “While h u m a n  faculties arc sharp or dull, / in the W a v  there are
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no Northern or Southern Patriarchs，，{ren gen you lidun, dao wu natibei ̂ 7/ 

人根有利純，道無南北祖 ).162 T h e  first line is drawn from the Platform 

Sutra\ the second resonates with another line in the Plaifonn Sutra ("Al

though people from the south and people from the north differ, there is 

no north and south in Buddha nature”）but is more closely in line with 

the kind of doctrine that sets the O x  H e a d  m o v e m e n t  apart from other 

Chan movements of the day. Compare, for example, the line from Shi- 

tou，s p o e m  with the following account from a. disciple of the O x  I lead 

master Zhixvei: “A  lay supporter asked: £Are you [a follower] of the 

Southern School or Northern School?’ Xuanting answered: ‘I a m  not [a 

follower of either] the Southern School or the Northern School. The 

mind is m y  School.，”163 T h e  O x  H e a d  school, as John M c R a e  notes, “did 

not merely soften the edges of contention between the Northern nnd 

Southern schools, it created n e w  rhetorical dcvices by which to over

c o m e  the agonizing division that Shenhui had gencratcd.,,|r>4 Although 

Shitou is traditionally categorized as a resolutely “Southern C h a n” figure, 

and the subsequent Cha n  tradition situated him as such in later lineage 

arrangements, the earliest glimpses of him appear m u c h  closer to the O x  

H e a d  m o v e m e n t  than heretofore recognized.

In considering the potential O x  H e a d  affinities with Shitou and his 

teachings, w e  should also recall that Shitou attained awakening while 

reading a text by Sengzhao. M o d e r n  scholars have already noted the tics 

between the O x  Mea d  school and the Chinese Madhyaniika tradition 

associated with the writings of Sengzhao and Ji^ang.165 O n e  final hint 

that Shitou was perhaps closer to the O x  H ead m o v e m e n t  than previ

ously noted is the cursory w av he is treated in Z o n g m i ,s 宗 密 (780—841) 

Chanyuan ̂ Imquanji dusu 禪源諸證■集都序（Prcfacc to the Collected Writ

ings on the Source of Chan).u,G It has perplexed scholars of Chan that a fig

ure as prominent as Shitou is mentioned only twice in the Chanymn ̂ hu- 

quanji duxu. Thiit fact is even more svirprising sincc Z o n g m i  stated that 

he was faithfully recording the teachings of all schools, including those 

he was critical of. In view of the notoriety attained by Shitou and his 

disciples at the time of Z o n g m i’s writing, it is hard to account for that 

silence. Perhaps, however, it Is significant that both mentions of Shi

tou in the Chanyuan ^Jmquanji duxu arc in conjunction with O x  H ead 

Chan.167 This detail m a y  seem coincidental in the first occurrencc; there 

Shitou appears in a list of m o n k s  just prior to the O x  Hea d  school, but
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in the second case Shitou is clearly associated with the O x  H e a d  patri

arch Faqin, whose disciples he had contact with at Nanyue.168 Finally, 

on Z o n g m i’s Zhonghua chuanxindi chanmen shî j chengxi tu 中華傳心地禪  

Pi 師 資 承 襲 圖 (Chart of the master-disciple succession of the Chan 

gate that transmits the mind-ground in China), Shitou is not sh own as 

the head of a separate Cha n  lineage but is instead categorized with O x  

H e a d  lineage figures.

Wliat of Chan-associated figures at Nanyue following Shitou，s pass

ing? A  consideration of Shitou’s disciples runs the risk of having to 

contcnd with centuries of accrued mythology about the figures that be

came connected with this important C han lineage. H o w ,  in other words, 

do w e  represent this Cha n  m o v e m e n t  without recapitulating the “string 

of pearls5' that the later sources present us with?'69 It would take us too 

far afield to provide a thorough rethinking of the history of Shitou’s 

lineage and the proliferation of his disciples from the tenth-century Zu- 

tangji through later lamp histories such as the eleventh-century pngde 

chuandeng lu. Instead, I will begin with one of the earliest texts to m e n 

tion Shitou’s disciples and limit m y  focus to the earliest generations of 

his disciples connected with Nanyue's local Buddhist history.170 After 

Shitou died, a group of his disciples set up a stupa for him at Nanyue. 

T h e  list of the m o n k s  involved in that enterprise is included in the Song 

gaoseng ĵman\ Zhaoti Huilang 招 捉 慧 朗 （738- 820); Zhenlang 振朗  

(d.u.); Boli 波 利 (d.u.); Tianhuang D a o w u ;  Daoxian 道 統 (d.u.); and 

Zhizhou 智 舟 (d.u.).171 This list of six m o n k s  can be compared to the 

list of five students with biographies following Shitou’s in the fourth 

and fifth fascicles of the nearly contemporary Zutang jr. Tianhuang 

Daowu, Shili 尸 梨 (d.u.), Danxia Tianran, Zhaoti Huilang, Yaoshan 

Weiyan 藥 山 惟 慑 (744-827), Dadian Baotong 大 顚 寶 通 （732- 824)， 

and Changzi 長 觀 (d.u). T he discrepancies between these two lists is 

noteworthy. O f  the three disciples most celebrated in later Cha n  history 

as disciples of S h i t o u T i a n h u a n g  D a o w u ,  Danxia Tianran, and Y a o 

shan W e i y an^only one is included on the first list. It is also curious 

that neither text mentions Shitou’s other students, such as the well- 

k n o w n  L a y m a n  Pang and Ziyu Daotong 紫 玉 道 通 （fl. 786).

Information about m a n y  of Shitou’s disciples comes in the most 

fleeting of glimpses. O n e  disciple mentioned in both Songgaoseng ̂ huan 

and Zutang ji is Zhaoti Huilang. Huilang entered monastic life at the
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Denglin Monaster)' (Denglin si 郡林寺 ) w h e n  he was thirteen. At seven

teen he m o v e d  to Nanyue, and at twenty he took the full monastic pre

cepts at the Hengyue Monastery. H e  then went to call on Mazu. M a z u  

taught him that the Buddha had no awakened perspective, that the 

awakened perspective was found In the deluded realm. While Huilang 

was at N a n y u e，he did not meet with Huineng，s direct disciple Shitou; 

M a z u  reprimanded him and rec o m m e n d e d  that he return to Nanyue to 

study under Shitou. M a z u  particularly emphasized Shitou，s extension of 

the spirit of Huineng. Huilang immediately went to Nanyue and in

quired about Buddha nature from Shitou. Shitou proclaimed that where

as all sentient beings have Buddha nature, Huilang did not have it. Hui

lang immediately understood the master and became his disciple. Later 

he m o v e d  to the Zhaoti Monastery in Liangzhou and spent the next 

thirty years there. T o  those w h o  camc to study with him he would say: 

“Leave，leave, you have no Buddha nature.” In the second year of the 

Guangdc reign (764), at the request of a disciple, Shitou m o v e d  for a 

brief period to Liangzhou. W e  might infer that the invitation was ex

tended by Zhaoti Huilang.

Although these depictions of Huilang c o m e  from the later Zutangji 

and jingde chuandeng /"，they seem to have been based on an earlier Tang 

stele inscription.1 /2 T h e  ninth juan of the Song literatus Yujing，s 余靖 

(1000—1064) collected works— entitled the Wuxiji 武 溪 集 （W u  Creek 

collection)contains m a n y  local inscriptions, including a short text en

titled “Shaozhou Yuehua shan Huajie si chuanfa zhuchi ji” fS 州月華 

山 花 界 寺 傳 法 住 持 集 (Collection on the transmission of the dharma 

[among] the abbots at the Huajia Monastery on Yuehua Mountain in 

Shaozhou). This text gives a brief account of Zhaoti Huilang, situating 

him as one of Shitou’s main disciples, and points out that Liu Ke, w h o  

is described as one of Huilang's students {menren 門人 )—— and is the 

same Tang literatus w h o  wrote Shitou^ stele~wrote a detailed inscrip

tion about Huilang that Y u  jing used in writing his brief outline. T he 

content of that inscription matches the information found in the Zutang 

ji and jingde chuandeng /"，a correspondence that suggests that the bio

graphical information in the Jingde chuandeng lu was also based on the 

same inscription.

W e  k n o w  next to nothing about the m o n k  with the similar sounding 

name, Zhenlang, although Yujing's account refers to both Huilang and
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Z h c n k n g  as close disciplcs of Shitou’s，colloquially k n o w n  as Dalang 

大 朗 (Big Lang) ^ind Xiaolang 小 朗 （Little Lang), respectively. T h e  

terms “big” and “little” refer, of course, not to their stature but to their 

relative dharma ages.

T w o  other similar names in the Song gaoseng ĵiuan and T.utangji~  

namely, Boli and Shili—— refer to the same figure, most c o m m o n l y  

k n o w n  as Shili. All that w e  can ascertain about him, however，is that he 

gained enough fame at Nanyue to be honored with an invitation to the 

Fang court by Emperor Shunzong (r. 805), T h e  intcriiction between 

these two—— recorded in the tongji and Tattangji—•says that the e m 

peror repeatedly asked Shili: “H o w  can a living being cultivate his na

ture and bccome a Buddha?’，Shili replied: “The  law of the Buddha is 

like the reflection of the m o o n  in water~it is visible, but cannot be 

gmsped.” This answer evidently pleased the emperor. This interaction 

suggests that during the ninth century S h k o u，s lineage had gained im 

portant recognition at the imperial court.17'1

I m n h uang Daowu, whose biography is preserved in the Song gaoseng 

-̂ )uan and in a l ang stele inscription, bccame one of Shitou’s dharma 

heirs after studying with the O x  H e a d  master jingshan Faqin.174 D a o w u  

spent two years with M a z u  before moving to Nanyue to study under 

Shitou.175 H e  later became well k n o w n  as a patriarch of the Y u n m c n  

and I*ayan Cha n  lineages.17̂  Although D a o w u  serves as a key lineage 

figure for the later Chan movement, particularly that represented by the 

JjiiangjU the story of this m o n k ’s career was also source of tension 

for the M a z u  line of Chan. T he followers of M a z u  did not take kindly 

to the fact that D a o w u  left their master for Shitou, and m e m bers of the 

M a z u  faction fabricated another figure n a m e d  llanwang D a o w u  天王 

道悟 一 replete with a forged stclc inscription—— w h o  allegedly began his 

studies under Shitou but then switched his allegiance to Mazu.177

Another contemporary Cha n  monk, Ziyu Daotong, was also k n o w n  

to have left M a z u  in order to become a student of Shitou’s. All that w c  

k n o w  from his biography in the Song gaoseng %i)uan̂  however, is that in 

786 lie m o v e d  to Nanyue to study under Shi tou.17H A  later legend has 

Daotong meeting I」A o ，but, as Timothv Barrett has demonstrated, 

that is a rather unlikely story.17。

S h k o u’s disciple Dadian Baotong is not all that well k n o w n  in the 

context of the local C han m o v e m e n t  at Nanyue, but he is well k n own
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in Tang history for his correspondence and meetings with H a n  Yu.1811 

That story is laid out in full in Dadian?s entry in the 7.utan̂  ji.m  VClien 

f Ian Y u  was exiled to Chao^hou 潮州 in 818— for his well-known act 

of Iese-?najeste in refusing to acknowledge the light emanating from a 

Buddha relic that had been brought to the capital—— he asked if there 

were any superior C h a n  practitioners in the area and was told about 

Dadian. I Ian Y u ，s interactions with Dadian, which took place through a 

series of letters and face-to-face meetings, seems to have had a deep 

and lasting impact. Scholars have long been aware of the interaction be

tween H a n  Y u  and Dadian, but most of the attention has been s h o w 

ered on I Ian Yu. M u c h  less reflection has been directed at Dadian and 

the subsequent importance of this encounter in later Buddhist history. 

This story circulated wideh* in Buddhist texts, as Yanagida Seizan has 

demonstrated.182 In addition to the account in the Xutangji^ this en

counter was also well k n o w n  to Z o n g m i  and the Song m o n k  Qi Song 

契 嵩 (1007-72). Although this disciple of Shitou’s produced only a sin

gle heir, his n a m e  remained important in later Chinese Buddhist history.

Daoxian was a m o n g  Shitou’s disciplcs present at the time his stupa 

was ercctcd, but there is little other information available for this stu

dent beyond the fact that he was k n o w n  to have met with Liu K e —— the 

1 ang literatus w h o  wrote Shitou，s and HuilangJs stupa inscriptions.183 

There is an equal paucity of information about the other students listed 

in the Songgaoseng î huan̂  such as Zhizhou and Changzi.184

Danxia Tianran and Yaoshan Weiyan are perhaps two of Shitou’s 

best-known disciplcs, but they do not appear to have had m u c h  of a 

lasting presence at Namaie. Although m u c h  more might be written 

about their doctrinal developments and C han dialogues, all w e  k n o w  

about these two in the contcxt of N a n y u e’s religious history is that both 

received the precepts from the important Vinaya master Xicao at the 

Hengyue Monastery, a site where the eccentric Northern Chan m o n k  

Mingzan had been active.185

Danxia Tianran, whose biography appears in the Song gaoseng ̂ huan 

and Zutangji, is quite a complicated figure w h o  studied under both Shi

tou and the O x  H e a d  master Jingshan Faqin.186 After settling at Nanyue, 

Danxia evidently became elose friends with L a y m a n  Pang and ulti

mately was one of S h k o u’s dharma heirs. T he Collected Highlights entry 

for the Nantai Monastery specifies the prccise place where Danxia was
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tonsured by Shitou.丨87 The “Recorded Sayings” of L a y m a n  Pang con

tains a n u m b e r  of long dialogues with Danxia. Danxia Tianran became 

well k n o w n  in Cha n  history for burning a Buddha image in search of 

relics. If there aren’t any relics, he explained to his critics, then it 

must just be a piece of w o o d—— so what is there to worry about?188 Yao- 

shan’s relationship to Shitou is m u c h  mor e  difficult to sort out since 

s o m e  sources described them as quite close, and other sources as rather 

distant.

A  final figure was not an ordained disciple of Shitou，s，but the fa

m o u s  L a y m a n  Pang (I^ang jushi 魔 居 士 ). L a y m a n  Pang was (as his 

n a m e  indicates) a p i o u s i f  perhaps somewhat eccentric—— k y m a n，w h o  

came to visit Shitou in 785. La y m a n  Pang^s n a m e  appears briefly in the 

Collected I~\ighlights, which comments that he met with Shitou to inquire 

about things.189 T h e  “Preface” to the Pang jushiyu!u 魔 居 士 語 錄 （Rec

orded sayings and poems of I^ayman Pang) notes that “during the 

Chengyuan era of Tang, the Chan and Vinaya sects were in high favor, 

and the Patriarchal doctrine likewise flourished, diffusing its brilliance 

abroad, spreading rampant as a hop vine, and effecting its entrance 

everywhere. T h e n  it was that the L a y m a n  initially visited Shitou, and 

saw in an instant his former stare [of mind] melt away.，，1(Jli T h e  Pang ju

shi yulu records some dialogues between L a y m a n  Pang and Shitou. Al

though L a y m a n  Pang seems to be most closcly connected with the 

nearby urban center of Hcngyang, one note in the Collected Highlights 

indicates that L a y m a n  Pang’s “Hut  of the U n b o r n” (Wushcng an 無生 

笔■) was located on Huixian Peak.191

In the larger context of C h a n  studies, the material on Shitou and his 

followers at Nanyue poses a n u mber of potentially fruitful lines of in

quiry- Although the “encounter dialogue” was, as Yanagida Seizan and 

John R. M c R a e  have emphasised, a key Chan innovation that distin

guishes the next phase of Chan history，two important components of 

that innovation deserving attention were the emerging role of poet- 

m o n k s  and the place of dharma-transmission verses {chuanfa jie 傳法偈 ) 

in the latter part of the Tang dynasty. JVfeuno K o g e n  水野仏元，Y a 

nagida Seizan, and Ishii Shudo 石并修道  have posited that dharma- 

transmission verses were a manifestation of a n e w  m o v e m e n t  that took 

the transmission of a dharma p o e m  as the equivalent of (or substitution 

for) the earlier custom of the bequest of the patriarchal robe.1')2 M a n y
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of these n e w  poet-monks were cither associated with Nanyue or were 

disciples of Shitou’s.iri A  text that serves as a good example of the shift 

from rhe robe to poetic verses is the D u n h u a n g  manuscript of Shcng- 

deng’s 省 燈 （d.u.) Quanzhou qianfo xin^m ̂ im̂ iishi song 泉州千佛新著  

諸 祖 師 頌 (Newly composed verses at the [Caves] of the Thousand 

Buddhas in Q u a n z h o u  on the various patriarchs and masters; hereafter 

Qianfo sonĵ), which includes the lineages of M a z u  and Shitou and as

cribes verses to each of the masters.194 Those verses were later incorpo

rated into the 7jitangji.

A  key text for any future discussions of the role of poetry and Chan 

dliarmfi transmission is the V>aolin t̂ juan 寶 林 傳 (Chronicle of the Bao- 

lin [Monastery]), an important ninth-century Chan text in which each 

figure is attributed a dharma-transmission poem. This is a big topic dc- 

serving of a monograph. Wliat is relevant here are some suggestions 

that the Baolin vjpnan was written at Nanvue. Tokiwa I^aijo 常盤大定， 

one of the first scholars to study the kaolin ̂ huan using lost fragments 

of the text found in Japan at the Shoren-in 青蓮院  in Kyoto, suggested 

in 1935 that the text was compiled at Natiyue. This theory hiis recentlv 

been revived and argued more systematically by both Suzuki Tctsuo 

铃木哲雄  and Yan g  C e n g w c n  楊曾文 .i()5 These scholars point out that 

the colophon to the text says that it was “compiled bv a ccrtain person 

n a m e d  Zhiju 智 炬 (or Huiju 慧炬）at Zhuling 朱 暖 Yanagida Scizan 

has, however, suggested that the colophon should be emended to read 

Jinling 金 陵 (present-day Nanjing), and finhua )ia has proposed that 

the text was authored by a disciple of Mazurs.196 Zhuling, as w e  have 

seen in previous chapters, is the n a m e  of the Daoist grotto heaven 

{dongtian 洞天）on Nanyue that Shitou frequented. Given Yanagida^ 

view that the kaolin ̂ huan was the kev text that substantiated the C han
V J

transmission lineage from Nanvuc Huairang to Ala^u, it remains un 

clear w h y  he was reluctant to acccpt the reference to Zhuling as it stood 

in the text. Yanagida appears to have placed more weight on other ref

erences within the Zutang ji that suggest increasing connections between 

the text and Jinling. In light of the possibility that the Baolin was 

compiled at Nanyue, however, I would also point out that Shiina 

Koyu's reccnt identification of fragments of the all-important missing 

sections of that work have demonstrated that the full text included a 

biography of Shitou Xicjian. That discovery tempers the claims that, as
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som e  have argued, the Baolin ̂ huan was exclusively devoted to solidify

ing the Huairang-Mazu lineage.197

Further textual and contextual evidence makes the connection to 

Nanyue even stronger and provides s o m e  suggestive evidence about 

the proximity of Chan and Daoist practitioners at Nanyue. Tanaka R y o 

sho 田中良昭，in a study of possible connections between the Baolin 

^huan and Daoism, suggested that it reflects a more amicable stance to

ward Daoists than the contemporary Udai fabaoji and S hengzhouji 聖胄 

集 (Collection of the Sacred Heir).198 For example, the polemical story 

in the \r\an faben nei^huan about the besting by Buddhists of the hapless 

Daoists from the Five Sacred Peaks at E m p e r o r  M i n g’s court (see C h a p 

ter 1) was incorporated into the Udai fabao ji and the Shen^hou ji~ t w o  

C h a n  texts that temporally frame the Baolin t^huanbut the story is not 

included in the Baolin ^huan. A n  entry in the Collected Highlights notes 

that during the Tang dynasty there was an imperially sponsored library 

at the site of the Zhuling Grotto Heaven, which would have facilitated 

the compilation of a comprehensive record like the Baolin ̂ huan.W) It 

is also noteworthy that a later m o n k  in Shitou’s lineage n a m e d  Weijing 

惟 勁 （fl. 907) wrote a text entitled X u  Baolin ̂ huan 續 寶 林 傳 （Further 

chronicle of the Baolin [Monastery]) in four sections while living at 

Nanyue. Weijing initially lived as an ascetic and studied with the Chan 

master Xuefeng Yicun 雪 峰 義 存 （822-908). H e  arrived at Nanyue 

around 900 CE. During one of the Buddhist persecutions, he is k n o w n  

to have taken refuge within a Daoist abbey.200 Weijing must have been 

quite familiar with the Buddhist history of Nanyue since he wrote a text 

entitled 'Nanyuegaoseng ̂ huan 南 獄 高 僧 傳 （Biographies of the eminent 

m o n k s  of Nanyue), which is unfortunately no longer extant. H e  was 

later honored with a purple robe by the Five Dynasties C h u  king 

n a m e d  M a  Yin 馬 殷 （r. 896—930).

O n e  concern that complicates any attempt to pin d o w n  where the 

kaolin ̂ huan was compiled revolves around the identity of the author of 

the Prcface, w h o  was n a m e d  Lingche 靈 徹 (d. 817). T h e  identity of that 

figure is the subject of m u c h  debate because of the similarities between 

his n a m e  and that of a figure n a m e d  Lingche 靈 ;敉.2"】The  latter is the 

subject of a biography in the ''clarifying the Vinaya” {minglii 明 sec

tion of the Songgaoseng ̂ huan^ which situates his activities primarily at the 

Y u n m e n  Monastery in Kuaiji.202 Th e  most striking piece of evidence
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for a connection between him and Nanyue is found in an inscription by 

the poet and essayist Liu Yuxi entitled “Ji Nanyue Lingche shangren” 

寄 南 獄 靈 徹 上 人 （Sending off the Nany u e  m o n k  Lingche).203 Yet, this 

connection is not as unambiguous as it might seem since Tozaki Tetsu- 

hiko 户崎哲彦  has s h own that in Liu Yuxi’s collected works that in

scription appears under the title “Song seng Zhongzhi dongyou jian 

song cheng Lingche shangren”送僧仲制東遊兼送呈靈澈上人 （Send

ing off the m o n k  Zhongzhi traveling to the east and sending off the 

m o n k  Lingche), has little relationship to Nanyue, and is primarily about 

Zhongzhi 仲耑1J.204 Ichihara Kokichi 市原亨吉  has, however, cited evi

dence of a p o e m  about Lingche returning to Hunan, although it makes 

no explicit reference to Nanyue.205 There are still m a n y  questions re

maining regarding the identity of the author of the Preface, but it ap

pears that the two Lingche are a single figure w h o  spent som e  time at 

Nanyue.

I have already mentioned the significance of the Qianfo song as a 

compelling example of the conjoining of C h a n  and poetry a m o n g  

m o n k s  associated with Nanyue. That association need not be estab

lished merely through the lineage represented in that text~which in

cludes, s ome even say prioritizes, M a z u 5s line—— rather, it is forcefully 

suggested in the opening lines of the Preface by Huiguan 慧觀：“At the 

time Master Tai of N a n y u e’s five praises and ten eulogies were regarded 

as [works of] beauty.”2116 Master Tai from Nanyue refers to the late 

Tang Buddhist author and m o n k  Nanyue Xuantai 南 獄 玄 泰 （fl. 880s), 

a distant heir to the lineage of Shitou traced through Yaoshan Weiyan 

to his o w n  master, Shishuang Qingzhu 石 霜 慶 諸 （807—88).207 A  pas

sage in the Collected Highlights says he had a “deep understanding of 

Chan doctrine and excelled at poetry.，，208 Xuantai's biography in the 

Song gaoseng t̂ huan records that he wrote a n u m b e r  of inscriptions for 

various Chan masters, as well as gathas and songs. T h e  biography notes 

that his writings were considered to be excellent and had been gathered 

and arranged in a collection that circulated widely.2119 Xuantai was a 

close friend of a m o n k  n a m e d  Nanyue Xingming 南 歡 行 明 (fl. 900), 

who, according to his biography in the Songgaoseng ̂ huan  ̂visited him at 

the Qibao Monastery (Qibao si 七寶寺 ).2丨" After Xingming fulfilled his 

v o w  to be eaten by a pride of tigers, Xuantai composed a eulogy in 

praise of his friend.211 Xuantai also wrote a stupa inscription for a self-
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immolator n a m e d  Q u a n h u o  全 絡 (828—87).2,2 Later, w h e n  Xuantai 

passed awav, he was cremated, his relics were collected, and he was 

interred in a stupa to the left of (I luineng^s disciple) jiangi^s stupa.213 

Nishiwaki Tsuneki 西胁常記  has noted that the location of Xuantai’s 

stupa next to that of ]ianguJs is a good example of h o w  traditional Chi

nese burial practiccs, that is to say burial with one’s “family,” were in

corporated into Chinese Buddhism. 2,4

T o  judge from the n u mber of mentions of Nanyue Xuantai in the 

writings of important 1'ang Chan poet-monks, such as Qiji 齊 己 （fl 881) 

and Guanxiu Chanyuc 貫 休 襌 月 （832—912)，he was part of an extensive 

network of poets—— rrmnv of w h o m  also had deep connections with N a n 

nie.215 Like Xuantai, both Qiji and Guiinxiu were associated with the 

line of transmission from Shitou to Shishuang Qingzhu.216 Nanyuc Qiji 

was a native of I Iunan and had a particularly close association with 

Nanyuc. M e  even stvlcd himself “the iramana of Ilengshan.5,2,7 M e  

wrote m a n v  epitaphs for eminent monks. O n e  of his p o e m s’ entitled 

“Zic]i;m，，自 遣 (I^ntcrtataing myself), provides glimpses of Qiji^ inter

est in transiencv as well as of the popular veneration that Shitou con

tinued to attract a century after his death.

Knowing that knowledge is just a dream, 

after awakening what is there to search for?

Upon death one enters the lonely peak, 

ashes fly as fhe fire dies out.

W hen the clouds disappear, the blue sky appears, 

when the skv is dear, the m oon flows bv.

I hope I can avoid the throngs o f disciples,

such as those who always come to m ourn Sliitou.2!K

Given what w c  n o w  k n o w  about the religious environment at N a n 

yue, it is understandable that this poct-monk,s writings “refer repeat

edly to Buddhist monks, Daoist recluscs, and ghosts and tell of visits to 

monasteries, highland retreats, sacrcd mountains, and the h o m e s  of de

ceased w o r t h i e s . Q i j i 5s poetry is a good reflection of N a n y u e’s reli

gious histotT and capaircs the environment that inspired m u c h  of his 

highly reflective poetry. Yet, Qiji is, as wc have seen，just one of a long 

line of C Vmn poet-monks connectcd with that site—— including Shitou, 

Mingzan, Lingche, Weijing, and Xuancai. For this reason Yanagida Sei- 

zan posited that “the fact that m a n y  of these poet-monks and Chan
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poets lived at Nanyue should attract our attention.，，22<l niercforc, in ad

dition to being a key location connectcd with figures w h o  would go on 

to propagate the Cha n  m o v e m e n t  in different urban and regional cen

ters, Nanyue was also h o m e  to C ha n  poet-monks deeply involved with 

the important literary movements of the day, which began to influence 

the style of Chan texts produced from about the ninth century on.

Pure Jujfid in the Context of Nafty/fe Buddhism

P:ven as the history of the Ch a n  tradition has been subjected to m u c h  

rethinking in rccent years, so has the Chinese Pure Land tradition been 

rcc(>nceprualr/cd. During the Tan g  dynasty, the practice of nianfo 念佛 

(Bviddha mindtulness or recitation of the Buddha7s name) was not the 

sole preserve of an institutionally distinct Pure Land school.221 As  one 

scholar has put it, ‘T h e  Pure Land m o v e m e n t  is an old one in the Chi

nese Buddhist tradition. T h e  Pure Land school̂  with an established line

age of patriarchs、is not.”222 It was not until the post—A n  Lushan era 

that the Tang court recognizcd as legitimate Pure Land practices.223 

Pertinent to rhc discussion in this chapter, however, is the fact that key 

tigurcs in the spread of Pure Land practices during the Tan g  were 

closcly tied with Nanyue. Furthermore, the religious history of that site 

supports the conclusions of other rccent studies that an independent 

Pure Land school was formed somewhat later than the Tang.

As  Stanley Weinstein has noted，“Pure Land services were intro

duced into the Tang court by the m o n k  I;azhao w h o  was later dubbed a 

reincarnation of Shandao because of his succcss in popularising the 

Pure Land faith.，，224 According to the hagiography on Fazhao 法照、 

(fl. eighth ccntury), he completed a practice of ban^hou sanmei 身泛舟三眛 

(Skt. pratyutpanna-samadhi) while at Lushan where he had built a hut af

ter making a pilgrimage there in 765. Thereupon he had a visualization 

in which he saw an old m o n k  attending to Amitabha.225 “W h e n  in

formed by Amitabha that the m o n k  was none other than Chengyuan, a 

well-known Pure Land devotee rhen living in the Nanyue mountains, 

Fazhao immediately departed for Nanyue to join the community of 

monks around Chcngyuan,”226 This account is structurally similar to the 

story of the Daoist W a n g  Lingyu, who, while at Lushan, also had a di

vine visitation that instructed him to go to Nanyue (see Chapter 4). 

While at Nanyue in 766，Fazhao had another visualization, this time of
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a direct encounter with Amitabha, w h o  taught him the “practice of in

toning the n a m e  of Amitabha in five different rhythms called wuhui 

nianfor121 While at N a n y u e，Fazhao had yet another vision of a not-yet- 

existing grand monastery at Wutai shan, “but Fazhao took the vision to 

m e a n  that he was charged to build it,” and he m o v e d  from Nanyue to 

Wutai shan.228 Ev e n  after moving to Wutai shan, however, Fazhao ap

parently retained a close connection with Nanyue. Tsukamoto Zenryu 

士冢本善隆 and Sasaki Kosei 佐々木功成  have suggested— based on 

the evidence found in D u n h u a n g  manuscripts—— that Fazhao returned 

often to Nanyue to participate in Tiantai-style practices, such as the 

“constantly walking samadhi {changxing sanmei 常行三眛 )，which lasted 

for a period of ninety days.，，229

Later, Tan g  emperor Daizong (r. 762—79) invited Fazhao to lecture 

at court and was impressed by his rhythmic style of chanting. At  that 

time Fazhao reported his master Chengyuan，s great virtue to the e m 

peror and requested an imperial favor, which involved the granting of 

the n a m e  Banzhou 身史 |  to Chengyuan，s hodhimanda {daochang 

T h e  emperor was so impressed with Fazhao that he wanted to search 

out his teacher, and the emperor traveled to Nanyue to pay his respects 

to Chengyuan.2̂ 0 T h e  emperor also acknowledged the great virtue of 

Cheng)oxan and granted a n e w  imperial n a m e  plaque to his site, or

dained twenty-seven n e w  monks, and held a thousand-monk feast, 

which imperial delegates and local government officials also attended.211 

Chengyuan’s imperial recognition is corroborated in an entry in the Col
lected Highlights for the Mituo Monastery. That passage says that the 

temple is “located below Mitxio Peak. It looks like it is in the midst of a 

painting. T a n g  Xuanzong bestowed an imperial plaque naming it the 

Banzhou daochang.”232 W h o  was this “attendant of Amitabha,? at N a n 

yue that set Fazhao on his path and gained such renown?

Chengyuan deserves mor e  than passing mention here since he was at 

Nanyue at the same time as the key C han masters of the period. The 

Collected Highlights contains a glimpse of Chengxuan, which appears to 

have been based on inscriptions by Liu Zongyuan and Lii W e n  呂溫 

(772—811) but has not been noted due to the poor editing of the Taisho 

version of the manuscript.233 Both of these well-known literati left fu

nerary inscriptions for Chengyuan: “Nany u e  Mituo si Chengyuan he- 

shang bei” 南 獄 彌 陀 寺 承 遠 和 尚 碑 (Stele inscription for the m o n k
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Chengyuan of the Mituo Monastery at Nanvue) by I-ii W  en and 4tNan- 

yue Mituo heshang bei bingxu” 南 獄 彌 陀 和 尚 碑 並 序 （Stele inscrip

tion for the Nanyue Mituo monk, with preface), by Liu Zongvuan.2;4

Prior to his arrival at Nanyue, C h e n g y m n  studied with the Tang Vi

naya master Huizhen (who is called Zhengong 眞公 in the inscriptions) 

at the Yuquan Monastery. According to a curious line in J_,ii W e n ’s stele 

inscription,

Zhengong directed [C hen^uan] south to  Hengshan, which caused a factional 

split (Jenfapui 分法派 ) . [He] crossed D ongting [Lake] and floated down the 

Yuan and Xiang [rivers], and came to rest on the south side o f Tianzhu Peak. 

He first followed M aster Tongxiang 通 相 ， who he studied w ith and from 

whom  he received the teaching o f the Minavana prcccpts, the teachings o f the 

sutras o f the three vehicles、 the four-part V im ya， the essentials o f the eight 

perfected ways,233 the root of the six paramitaspG . ■ . and he transmitted the 

m ethod o f returning the inind {guixiti shu I f

U p o n  his arrival at Nanyue, C h e n g y m n  received the full preccprs from 

the Vinaya master Tongxiang. T h e  last practice mentioned in Lii \\,cn，s 

stele inscription, the method of returning the mind, a practicc that 

Chengyuan was supposed to have transmitted, is particularlv interesting 

in light of the discussion above of contemporary developments in Chan 

meditation techniques, which also “returned” the m i n d二's

Chcngyuan later came under the influence of Cimin Muiri.2'19 Huiri 

was profoundly m o v e d  by the example of Yijing's trip to India in 

search of the dharma. So he took Yijing as his model and traveled to 

India by sea. During this journey, he arrived at the belief that “if one 

wants to use one’s o w n  benefits to benefit others, there is nothing like 

the teaching of A m i d a  Pure Land; the dharma gate of Pure Land sur

passes all other practices.5,240 After returning to Chinn, he devoted h i m 

self to the Pure Land path and wrote Uk^jm jinglun nianfo fa men wang- 

shengjingtuji 略諸經論念佛法  H 往 生 淨 土 集 （了he colkction outlining 

various scripturcs and treatises regarding methods of contemplating the 

Buddha and rebirth in the Pure Land; hereafter IX7a}\̂ shenĝ jingtuji).241 In 

the seventh year of the Tianbao reign period (748), he died in Luoyang.

Cimin Huiri was at the heart of the growing antagonism between 

Chan and Pure Land during the eighth century. I Iis IVangsheng jing- 

tu ji was a counterattack against Cha n  criticisms of Pure Land prac

ticcs.242 Huiri，s criticism of Cha n  was inspired—— at least in part—— by the
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developments (or debasements in his view) in C h a n  practice at Nanyue, 

and it was this perspective that he transmitted to Chengyuan w h e n  he 

later called Chengyuan off the mountain. Huiri taught Chengyuan that 

the salvation of the masses was the most important objective for a fol

lower of the Buddha. T o  aim at transcendental self-perfection, as the 

Ch a n  practitioners at Nanyue were doing, and to forget about convert

ing the rest of society was to abandon one's proper role as a disciple of 

the Buddha. According to the (Larger) Sukhdvatwjuha sutra (Wuliang 

shou jing 無 量 壽 經 )，one should practice the samadhi of recollect

ing/ reciting the B u ddha’s n a m e  with the hope of being reborn in the 

Pure Land and spread the teaching of the recitation of A m i d a，s n a m e  to 

the masses for their o w n  salvation.

T o  his dismay, Huiri observed a strong tendency a m o n g  followers of 

C han and Vinaya to retreat deep into the solitude of the mountains. In 

their pursuit of their o w n  individual practice, they completely dissoci

ated themselves from society. T he solitary practitioners at Nanyue were 

clearly one of the main targets of Huiri’s ire. Huiri did not, however, re

ject the observance of precepts, nor did he even reject C h a n /dhyana 

contemplation. Rather, he was critical of Buddhists w h o  turned exclu

sively to C h a n  at the expense of other Buddhist practices, such as B u d 

dha recollection/recitation, the intoning of sutras, rituals, practice, exe

gesis, and explication of the dharma.243 Tsukamoto Zenryu has insisted 

that Huiri and Chengyuan thoroughly mixed Chan, Pure Land, and Vi

naya in their Buddhist practice.244 Their complex Buddhist amalgam is 

not an exception that proves the rule of Chinese Buddhist sectarianism; 

rather, they are representative of other contemporary Chinese m o nks 

w h o  were equally complex in their lived experiences as Buddhist clerics.

Lii W e n ’s stele inscription informs us that by the beginning of the 

Tianbao reign period (742—56), Chengyuan was back at Nanyue, where 

he erected a separate temple, appropriately called the Mituo Terrace 

(Mituo tai 彌陀臺 ).O n c e  settled on the mountain, Chengyuan immedi

ately cut off all connections with society and focused on the practice of 

the recitation/recollection of the B u d d h a Js n a m e  and the propagation 

of Buddhist teachings. Lii W e n Js stele inscription gives a sense of the 

kind of Chengyuan^ austere lifestyle at that time: “Cutting grass and 

binding reeds, [he made] a small shelter to house sutras and an image, 

and lived without young servants. His r o o m  did not have a single peck
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[of grain] in storage and he didn5t eat a single meal, surviving on grasses 

and herbs.，，245 A  similar characterization of Chengyuan is found in the 

Collected Highlights entry for Mituo Peak, which mentions an old record 

that says “people used to always hear the sound of sutras being intoned 

here, and it was said that an eminent m o n k  lived at the base of the cliff, 

did not eat, and only recited the n a m e  of A m i m b h a ,”246

If Chengyuan’s retreat started out as an isolated and remote site, it 

quickly became less so as his fame attracted followers. Liu Zongyuan’s 

inscription—*which echoes the Collected Highlights and Lii W e i’s inscrip

tion—— reports that Chengyuan first lived in the western part of the 

mountain at the base of a stone escarpment. If people brought him 

food, he would eat; if they did not bring food, then he would m a k e  do 

with dirt, grasses and herbs, and trees. T h e  clothes that he wore were 

also crude. F r o m  the southern border and from the capital in the north, 

people came in search of his Way. O n e  day so m e  people encountered 

an emaciated m a n  with a dirty face carrying firewood and took h im to 

be a temple servant. Later, w h e n  they realized that he was Chengyuan, 

they gave him cotton and silk clothing and cut w o o d  and gathered 

stones and piled them up at the entrance of his cave. Chengyuan, it is 

said, used all the donations he received to further the B u d d h a’s wor k  or 

gave them to the elderly and orphans.

lii W e n 5s inscription gives the clearest picture of the growth of 

Chengyuan’s community. “Because the great master’s virtue m o v e d  

others, those far and near heard of his reputation. Those w h o  put con

fidence in him filled the road. Therefore, a large dharma hall was built 

at his disciples behest.”247 By  the Tan g  this monastery was mentioned 

on a stele inscription listing the five most important monasteries at 

Nanyue. O n e  of the more striking statements in Lii W e n ^  inscription is 

that while Chengyuan was at the Mituo Monastery, he never stopped 

lecturing, and he encouraged people in manfo practice by setting up tab

lets all over the mountain to remind people to always keep the Buddha 

in mind. T h e  practice of using visual representations and erecting what 

amount to Pure Land billboards is, as far as I a m  aware, unattested in 

other sources.

Chengyuan had over a hundred disciples that “received the pearl of 

the Vinaya and secret transmission of the mind seal” {de lu^hu mkhuan 

xinyin 得 律 珠 密 傳 心 印 )• In addition to the famous Fazhao, other
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m o n k s  such as Huiquan 惠 論 ，Zhiming 知 明 ，Daozhcn 道 偵 ，and 

Chaoran 超然 carricd on his teachings at Nanyue. Chengyuan had an

other important disciple n a m e d  Rirni 日'f吾 (736—804). Ri\vu was a Vi- 

nava specialist w h o  took up Chengvuan’s practicc of manfo sanme^ and 

therefore he serves as a particularly apposite figure for transitioning 

into a discussion ot Vinaya developments at Nanyue during the lang.

Yixi led la//g Scholar-Ojficials and Their Reflections 

on /he Vinaya Movement at Nanyue

Defining the prccisc contours of the l ang Vinaya m o v e m e n t  is a diffi

cult undertaking.248 l'\vcnt\r years ago, Stanley Weinstein observed that 

from the fifth and sixth centurics on there was a Vinava cxcgctical tra

dition, but the question of whether there was a \rinava school in the 

l ung was an open question.249 Although that question continues to vex 

scholars today, w c  k n o w  that 丁ang emperor Xu a nzong (r. 712—56), in 

an effort to maintain control over the clcrgy, pressed Buddhists to 

abide by Vina口 proscriptions. Yet, there were also efforts in China to 

reform the Vinava and institute a shift from the obscrvancc of HTna- 

yana prccepts to a torni of Vinaya more amenable to Mahayanists. Al

though r cannot resolve these issues here, I do hope to demonstrate 

that by the 7 ang dynasty Nanvuc was a key ccntcr in Vinaya study and 

pracdcc and that there is also cvidcncc of an important local Vinaya 

lineage (or lineages) at that site.

Nanyue^s Vinaya history is reflected in local sourccs, such as the Col- 

iected 11/oMo/j/ŝ  and in standard Buddhist historiographical works, but is 

stated most clearly in 'Fang inscriptions, especially in the writings of Liu 

Yuxi and Liu Zongyuan. A  rich body of literature on IManyue’s Bud- 

dhist history survives in the writings of Tang scholar-officials, since 

m a n y  of them were exiled to the Nanyue region. Most of those writings 

have, however, remained beyond the purview of scholars since there 

has been little interaction a m o n g  scholars of literature and scholars of 

religion—— although that situation is slowly being rectified.250

During Liu Zongvuan's exile in Yongzhou 永州、for example, he 

developed a elose relationship with Buddhist m o n k s  at Nanyue. Al

though som e  literary historians have touched on Liu Z o n g y m n ’s B u d 

dhist affiliations, his numerous stclc inscriptions for Buddhist monks
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have remained largely undiscusscd by literary historians and untapped 

by historians of Chinese religions.251 Literary historians often mention 

that Liu Zongyuan lived in a Buddhist temple on his arrival in Yong- 

zhou and that he was critical of C han Buddhism, yet nothing has here

tofore been written about what those inscriptions have to say about his 

perspective on Tang Buddhist history.

Before considering what the two Lius，stele inscriptions reveal about 

the history of Vinaya at Nanyue, I will first fill in s o m e  of the back

ground nccessan- for understanding those developments. I have already 

discusscd Huisi's impact on early Buddhist history at Nanvue, but in 

those preliminary remarks I deferred the discussion of Vinaya until later. 

There were, however, a numb e r  of tantalizing glimpses of Muisi in con

ncction with larger Vinaya developments. O n e  reason Huisi gave for 

his retreat to Nanyue was that he wanted to repent his o w n  Vinaya in

fractions. Mis biography in the X u  gaoseng ̂ jman contains a passage in 

which lie urges the “following of the way of compassion and the up

holding of the bodhisattva precepts {J'eng pus a jie 奉菩薩戒 ).”252 “Bo- 

dhisattva precepts” refers to those discussed in the apocryphal ¥amvang 

jlng 梵 網 經 Scripture of B r a h m a ^  net).253 Although 

I luisi^ prccisc role in the development of Vinaya is as yet not well u n 

derstood, w c  do k n o w  that his works, such as the Fahua jing anlexing )i 

法 華 經 安 樂 行 義 （The meaning of the Lotus Sutra ?s course of ease and 

bliss), bccamc rather influential in Vinaya circles.

Sato Tatsugcn 佐 藤 達 玄 ，Paul Groner, and Bernard Paure have 

shown that I Iuisi also turned up early on in Japanese records in the 

context of Vinaya developments there. I Iuisi is mentioned in connec

tion with Saicho and his attempts to replace the traditional HTnayana 

Vinaya with the IMahayana bodhisattva preccpts.234 A  passage in the 

Japanese scholar-official Minam o t o  Tamenori’s 源 爲 憲 （941—ioii) San- 

boe 三寶續' 〔rhe three jewels) says that “the Bodhisattva Precepts are 

the first stage in becoming a Buddha. I described them in the foregoing 

sections of the Convocation and the Ordination. T h e  Masters of Tian

tai and Nanyue promoted this ordination; Ganjin and De ngyo fostered 

it here.”255 下lie daishiden 叙 山 大 師 伝 （Biography of the great

master of Nfount I lici), completed around 825, also says that “the great 

teachers Nanyue and Tiantai (i.e. I Iuisi and Zhiyi) both heard the Lotus 

Siltra preached and received the three-fold bodhisattva precepts at
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Vulture’s Peak. Since then, these precepts have been transmitted from 

teacher to teacher.，，256 As  Groner explains, the “three-fold precepts” re

fer to what were k n o w n  as the ‘‘three collections of pure precepts，， 

{sanshujokai 三聚 ;爭戒).257 In short, the three pure precepts were (i) the 

precepts that prevent evil {liiyijie 律儀戒，Skt. samvara-hld)\ (2) the pre

cepts that promote good [sbesban fa jie 攝善法戒，Skt. kusalasamgraha- 

sild)\ and (3) the precepts that benefit sentient beings (shê hong sbengjie 

攝 眾 生 成 ).258 T h e  precise nature of these precepts requires further 

study, but it is possible that they represented some form of intermedi- 

ary position between Hlnayana and Mahayana precepts, since the first 

category included the earlier sravaka precepts, Thus, the set of three en

capsulated elements of both systems.

Given the brief glimpses of Huisi’s connections to Vinaya develop

ments, it is pertinent to note that Huisi，s n a m e  is also found on an in

scription by Li H u a  that includes a lineage list leading up to Huizhen, 

an important Vinaya master w h o  resided at the Yuqu a n  Monastery.259 

H o w e v e r  w e  chose to interpret that lineage, it is clear that by the Tang 

dynasty Vinaya concerns were part of the religious landscape at Nanyue 

and that the tradition attempted to ground its legitimacy in earlier emi

nent Buddhist m o n k s  from Nanyue.

In an often-cited inscription by Liu Yuxi entitled 4tTan g  gu Hengyue 

liidashi Xiangtan Tangxing si Yanjun bei” 唐故衡徵律大師湘潭唐興  

寺 慑 君 碑 (Stele inscription for the Tang dynasty Hengyue Vinaya m a s 

ter from the Tangxing Monastery in Xiangtan), different mountains in 

China are identified with different forms of Buddhist specialization. 

Nanyue is the mountain singled out as a prominent Vinaya center.

The Buddha dharma within the Nine Regions [i.e., China] changes in accor

dance with each place (佛法在九州間，隨其方而化).The people of central 

China are deluded by glory and profit. For destroying [attachment to] gloty, 

there is nothing [as great as] the Buddha's awakening. Therefore, those who 

speak of Chan quietness take Songshan as ancestor {̂ png 宗).People of the 

north excel in military force; for controlling this nothing is equal to the mani

festation of buddhas and bodhisattvas in this world {shixian 示現，Skt. sanidar- 

sand). Therefore, those w h o  speak of supra-normal powers (shentong 通， 

Skt. abhijna) take Qingliang shan ;青凉' 山 [i.e.，Wutai shan] as ancestor. The 

people of the south are lighthearted and do not take things seriously. For con

trolling this, nothing is better than following the dignified deportment of the
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Buddha (jveiyi 威儀，Skt. by a-pathd). Therefore, those w ho speak of the I ̂'inaya- 

pit aka take I lengshan [Nanvuc] as ancestor. These three famous mountains are 

dignified terrains (̂ l.mangydn 莊嚴)26" that will ncccssarilv also have people of 

the highest attaimnents comparable to the mountains associated with them 

(必有達者與山比崇 ).261 The Nanyue \Tinaya lineage {?\anym lumen 南嶽 

律門）has Jingong 津公 as founder. Following Jingong is Zhcnggong from 

Yunfeng 雲萘證公，followed by Yangong from Xiangtaa 湘潭慑公.262

This inscription is significant for a numb e r  of reasons. In addition to 

the creative juxtaposition of the loftiness of these mountains and their 

special terrains with the eminent or “iofly” m o n k s  {gaoseng 高僧）and 

the sense of the regional nature of Chinese Buddhism m a p p e d  out by 

the author, this text testifies to the existence of a local Vinava lineage at 

Nanyue that included the m o n k s  Yuanjin 援津 , I;azhcng 法 證 (d. 801), 

and Yangong 傲公 .263

Liu Yuxi’s assessment of Nanyue as an imporrant Vinaya ccntcr is 

corroborated by a numb e r  of other texts and inscriptions，particularly 

those of Liu Zongyuan. Liu Yuxi’s comments about Vinaya at Nanvue 

can, therefore, be understood as rcfleeting a rather long— and often 

hard to interpret—— road of Vinaya developments at Nanyue. WT10 were 

all these little-known figures mentioned in conncction with Vinaya de

velopments at Nanyue?

In the inscription for Chengyuan discusscd above, I Iuizhcn was sent 

to N a nyue from the Yuqu a n  Monastery, in order to revive the Vinaya 

school there, causing a “factional division in the tcachhig.”264 Although 

the last line of that passage remains something of a mystcrv, the in

scription for Chengyuan was only one of m a n y  written by Tang literati 

relevant to a discussion of Vinava developments at Nanyue. Indeed, it 

is impressive to note that of the roughly fifteen inscriptions dircctly re

lated to Tang Buddhism Nanyue, nearly half of them are for Vinava 

specialists.

1. “Tang gu Hengyue ludashi Xiangtan Tangxiiig si Yanjun bci” 唐故 

衡 歡 律 大 師 湘 潭 唐 興 寺 嚴 君 碑 （Stele inscription for the lang dy

nasty Hengyue Vinaya master from the langxing Monastery in Xiang

tan). A  memorial stele inscription by Liu Yuxi for a Vinava master on 

Nanyue n a m e d  Y a n  from Xiangtan.265

2. “Nanyue Darning si lii hcshang b d ” 南獄大明寺律和 尚 碑 （Stele 

for the Vinaya m o n k  of the Darning Monastery at Namxie). By Liu
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Zongyuan. Inscription for a Vinaya master n a m e d  Huikai 惠 開 （733—

97) .266

3. “Beiyin” 碑 陰 (Reverse side of stele). This is the reverse side of 

the preceding stele. It is for a female Vinaya master at Nanyue n a m e d  

W uran 無染

4. “Hengshan Zhongyuan daliishi taming” 衡山中院大律師塔銘  

(Stupa inscription for the great Vinaya teacher of the Middle Hall on 

Hengshan). By Li Zongyuan. This is an inscription for the Vinaya m a s 

ter Xicao (Xicao liishi 希操律師 )，otherwise k n o w n  as Xishen 希深 .2如

5. “Nanyue Yunfeng si heshang bei” 南 徽 雲 秦 寺 和 尚 碑 （Stele for 

the m o n k  of Yunfeng Monastery at Nanyue). B y  Liu Zongyuan. Writ

ten for the Vinaya master Fazheng.2f)(J

6. “Nany u e  Yunfeng heshang taming” 南 獄 雲 秦 和 尚 塔 銘 並 序  

(Stupa inscription with preface for the m o n k  of Yunfeng at Nanyue). 

B y  Liu Zongyuan. Written for the Vinaya master Fazheng.270

7. “Nanyue banzhou heshang di，er bei，，南獄般舟和尚第二碑（Sec

ond stele for the Nanyue pratjutpanna monk). By Liu Zongyuan. Written 

for the Vinaya teacher Riwu.271

8. “Yua n  liichanshi bei” 援 律 禪 師 碑 （Stele inscription for the

dhyana master Yuan). By  Huangfa Shi 皇 甫 漫 (777-830).272

Six of these eight inscriptions for Vinaya m o n k s  (and one nun) were 

written by Liu Zong}uan. These writings constitute the bulk of his 

Buddhist inscriptions. F r o m  these texts, it is clear that Liu Zongyuan 

held Vinaya m o n k s  in particularly high regard and disdained Chan 

monks.273 Liu’s thoughts on the relationship between Vinaya and Chan 

arc expressed, for example, in the first lines of his inscription for Hui

kai (no. 2 above).

Through rites, Confucianism establishes humanity and righteousness; without 

rites, Confucianism will deteriorate. Through the \Tinaya, Buddhism retains 

meditation and wisdotn; without the Vinaya, Buddhism will perish. Therefore, 

it is not worth talking about Confucianism with those w h o  separate rites from 

humanity and righteousness; it is not worth talking about Buddhism with those 

w ho differentiate the \rinaya from meditation and wisdom.274

This quotation makes explicit Liu Zongyuan^ feelings about what he 

saw as the deleterious effects of the contemporary C h a n  movement, of 

which he no doubt had firsthand knowledge given his familiarity with
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the Buddhist community at Nanyue. Liu’s critique of the antinomian 

turn within Chan, which had eliminated seated meditation out of its 

o w n  practice and therefore failed to retain a balance a m o n g  ethics, 

meditation, and wisdom, was not all that different from Huiri’s nearly 

contempomry critique of Chan from a Pure Land perspective. Al

though Liu was suspicious of the C h a n  practices at Nanyue, he clearly 

admired the Vinaya practitioners active on that mountain during the 

eighth and ninth centuries. In one of his inscriptions, Liu seems to of

fer a commentary on what appeared to be a tension a m o n g  those w h o  

supported the Mahayana bodhisattva precepts and those w h o  contin

ued to use the Hlnayana four-part Vinaya, At  the end of the inscription 

for Huikai, he wrote: “W h e n  you return to the source, there is no 

greater or lesser vehicle.’，275 This line appears to be an attempt to medi

ate between those two approaches to Vinaya. I return to Huikai shortly 

after considering som e  of the other Vinaya specialists in the epigraphi- 

cal record in order to provide a better sense of the degree and scope of 

the Vinaya developments at Nanyue during the Tang.

Riwu, a disciple of Chengyuan’s, is the subject of Liu Zongyuan’s 

“Nanyue banzhou heshang di，er bei” (no. 7 in the preceding list), which 

the Collected Highlights reports was written in Liu’s o w n  hand and housed 

at the Shengve chansi 勝業禪寺 .276 In addition to his connection with 
the Pure Land figure C h e n g y m n，Riwu is k n o w n  to have been the lead

ing disciple of Yuanjin, a Vinaya master at the Hengyue Monastery on 

the list of Vinaya masters at Nanyue in Liu Yuxi’s inscription.277

Riwu was b o m  in 736 into the Ling family in Lujian. In 748 he “left 

home,” and in 757 he received the full precepts. Although there are a 

number of questions associated with the stele by Liu Zongyuan, Riwu 

was k n o w n  to have ascended the Vinaya platform at Nanyue every year 

for thirty-seven years and conferred the precepts on a total of over a 

thousand monks. Riwu was also invited to lecture on the Vinaya upon 

the establishment of the Bini zang 比尼藏  in 756 by another Vinaya 

master from Nanyue n a m e d  Huikai. It is unclear precisely what the role 

of the Bini zang was, but it m a y  be related to Tang Suzong，s (r. 756—62) 

placing of seven masters of great virtue in twenty-five temples through

out the realm to lecture on the Vinaya.27H Riwu died in 804.

F r o m  what w e  k n o w  of R i w u，s other practiccs, it appears that he 

was a Vinaya master at Nanyue w h o  took up Chengyuan’s practice of
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nianjo sanmei?~K) T h e  inscription mentions only one of Ri'vu’s disciples, a 

ccrtain ]ingxiu 景秀，w h o  commissioned the stele and was particularly 

intent on highlighting that Riwu carricd on the Vinaya teachings of 

Yuanjin,

Perhaps the most significant connections between Nanyue and the 

Vinava m o v e m e n t  ̂ re established through the disciples ot Muizhen, the 

important Vinava specialist w h o  was long activc at the Yuquan Monas- 

tcry. O n e  of [luhdien’s main disciplcs at Nanvue was Xicao (Xicao lii- 

shi).2K" A n  inscription for Xicao done by Li Zongyuan，entitled ''Heng

shan Zhongyuan daliishi taming”（no, 4 in the preceding list) reveals 

that after his arrival at Nanyue，Xicao was activc at the Hcngvuc I\Ion- 

astcn*, a site also connccted with the Vinaya master Yuanjin.2si T h e  in

scription for Xicao presents him as a restorer of what is referred to as 

the Southern BiksunT Vinaya method {jiannijiefa 南尼戒法）and that he 

was responsible for the renewed flourishing of the Hengyue Monas- 

tcr\\2H2 Xicao was also one of the distinguished specialists invited to lec

ture 011 the Vinava upon the establishment of the Bini zang. Xicao，s in

scription is of particular significance sincc it also lists a numb e r  of his 

teachers and disciplcs.283

Xicao conferred precepts cm a n u mber of significant C han masters 

at the Hengyue Monastery, including—— as w e  saw above—— Danxia Fian- 

n m  and Yaoshan VC eivan. Danxia initially studied under the O x  Head 

tcachcr Faqin and then became a disciple of Shitou Xiqian. I lis biogra

phy in the Songgaoseng 吵!細 、lioxvevcr, says he received Vinaya precepts 

from Vinaya master Xi (Xi liishi) at the Hengyue Monastciy, which 

must refer to Xicao.2K4 T h e  Song gaoseng T^man also records that in 

773 Yaoshan \X7civan went to Nanyue and received precepts from the 

\rinaya master Xicao at the Hengyue Monaster\T.2S5 Finally, Baizhang 

I luaihai 白 文 懷 海 (720-814) also received precepts at Nanyue in 767 

from a ccrtain Vinaya master n a m e d  Fachao 法朝，but I have been un

able to track d o w n  anv more information on him.286

A n  intriguing passage in Liu Zongyuan^ stupa inscription for Xicao 

savs Li M i  was ji lav disciple of his and a m o n g  his Buddhist m o n k  fol

lowers was one k n o w n  as Shilin Zangong (i.e., Mingzan). I have already 

discusscd the elose relationship between Li Mi  and Mingzan, but this is 

the first mention of an affiliation with the Vinaya master Xicao. Liu 

Zong)'uan,s inscription also notes thnt one of Xicao’s main disciples
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was a certain jieying 誠 盈 (d.u.).287 There is little historical material 

available on Jicving, but he met H a n  Y u  on his visit to Nanyue and be

came the subject of one of H a n  Y u ’s poems: “Parting from the M o n k  

Y m g ，、

The mountain mon k  loves his mountains and will not 

come out again.

Fhe worldly m an is tied to the world and will not be

back again.

Bel<nv Zhurong Peak, I turn m v  head knowing in this 

life our parting is forever.288

Th e  other leading Vinaya master at Nanyue during the Tang dynasty 

was I'azhcng, w h o  is referred to as Yunfcng zhengong in the lineage 

found in Liu Yuxi's inscription. There arc two extant stele inscriptions 

tor him, both written by Liu Zongyuan (nos. 5 and 6 in the list 

above).，）T h e  Collected High lights entry on him says: “[At] the [Yunfeng 

jingde] monastery there was an eminent m o n k  n a m e d  Fazheng of the 

G u o  clan. . . . J Ic prcachcd to numerous disciples from the precept altar 

(Jktan 成壇）and converted people_，，2<)丨1 1'he Collected Highlights account 
also provides a list of five disciples: Q u a n  f全，Yuan 遠，Zhcn 振，Sun 

巽，and Su 素 . The passage ends, however, by saying that “in all he had 

over 3,000 clisciplcs!” 291 T he identities of m a n y  of these figures remain 

unclear, but it is possible to speculate about a few of them. M y  sense is 

that the first two names, Yua n  and Quan, refer to Chengyuan and his 

student [ luiquan. llic fourth disciple, identified as Sun, seems to refer 

to Zhongsun 重 異 (fl. late eighth—early ninth century). N o t  m u c h  is 

k n o w n  about Zhongsun, but Liu Zongyuan’s “Yongzhou Longxing si 

Xiu jingtu yuan ji” 永州龍興寺修淨  土 院 記 （Record of the Cultivating 

the Pure Land Mall at the Longxing Monastety in Yongzhou) reports 

that the earlier Tiantai m o n k  Zhiyi purportedly wrote a text entitled 

}î gtn duyi lun 淨土 十 疑 論 （Treatise on the ten doubts of the Pure 

Land), which championcci the Pure Land of the West. Whether Zhiyi 

wrote the Shiyi Inn is an open question, but w e  do k n o w  that in the 

Yongzhou area it had already become a famous work attributed to 

Zhiyi. Evidently the text was later copicd onto the wall of the Longxing 

Icmple, and it was Zhongsun w h o  strove to repair the Pure Land I Jail 

where it was located. Liu Zongyuan^ relationship with Zhongsun is
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graphically depicted in Zhipan’s Fot̂ u tongji、which includes a Tiantai 

lineage chart descending from the ninth patriarch Jingxi da chanshi 

荆 溪 大 禪 師 to Yunfeng Fazheng fashi雲 荃 法 證 法 師 . Fazheng is 

none other than the important Vinaya specialist at Nanyue. T h e  lineage 

is then traced to Longxing Zhongsun fashi 龍興重異法師  and finally 

ends with Prefect Liu Zongyuan 刺 史 柳 宗 元 .292 Although this text 

draws these figures into what amounts to a Tiantai lineage, they could 

just as easily— and perhaps more appropriately—— be identified as a Vi

naya lineage. Regardless of h o w  the later Buddhist tradition tried to sys

tematize these figures, it is clear from the local material and epigraphi- 

cal evidence that Fazheng and Zhongsun inciuded a robust mixing of 

Vinaya, Pure Land, and Tiantai in their teachings.293

Huikai, whose n a m e  appears above in relation to the foundation of 

the Bini zang, had a stele written for him by Liu Zong)oian entitled 

“Nanyoie Darning si lii heshang bei，，(no. 2 in the list above).294 T h e  Col

lected Highlights credits Huikai with building the Darning chansi in 764, 

which is the site where Liu Zongyuan，s stele for him would later be 

housed.295 Liu’s inscription ends by saying that “D a m i n g’s Vinaya in

cluded meditation and w i s d o m”—— thus, Huikai’s practice was a classic 

combination of ethics, meditation, and wisdom. Liu noted that a stupa 

was erected for Huikai on Zhurong Peak.296 His disciples included 

Huaixin 懷 心 ，Daosong 道 嵩 ，and a nun n a m e d  W u r a n  無 染 . Al

though there is little information on the first two disciples, W u r a n  is the 

subject of a different inscription by Iiu Zong)oian entitled simply “Bei- 

yin”（no. 3 in the list above) that was appropriately carved on the re

verse side of Huikai5s o w n  stele.2y7 Liu’s inscription notes the rarity of 

stele inscription’s for nuns. Although relegated to the back side of a 

stele, the inscription does provide valuable information about a female 

Buddhist practitioner at Nanyue, which is entirely absent in other 

sources. According to Liu, she was a daughter of the W e i  family. A  

youthful dream informed her that “a m o n g  the great awakened ones of 

the W a y  living at Nanyue, it must be you.” She presided over precept 

ceremonies at Nanyue for twenty-two years. Liu interestingly notes that 

she was also the head of the Hengshan Vinaya method {jrlengshan jiefa 

衡 山 戒 法 )，which again suggests that there was s ome type of local 

Vinaya tradition handed d o w n  at Nanyue. Taken together, these
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inscriptions and other accounts attest to the fact that Nanyue was a 

particularly active site for Vinava specialists up through the late eighth 

and into the early ninth century.

Concluding Comments

T h e  preceding discussion lays out the Buddhist history of Nanyue dur

ing the T ang dynasty. There is, however, little explicit rcflcction on h o w  

those historical issues impacted the religious geography of Nanyue. T he 

history of Nanyue reflects the survival of m a n y  religious elements from 

the past even as important n e w  movements flourished on the mountain. 

W h e n  the Collected High lights was compiled in the Song dynasty, the 

Buddhist presence on Nanyue was pronounced, with som e  sixty B u d 

dhist monasceiries scattered throughout the Nanyue range.298 T h e  rec

ords for Buddhist monastic institutions in the Colkckd I {(ghlighls tend, 

like the records discussed in the previous chapters, to provide informa

tion on the noteworthy natural qualities of the sites, such as spccial to

pographic arrangements, marvelous trees, and pure waters. T h e  entries 

for Buddhist sites in rhc Collected Highlights、however，focus oti their 

connections to eminent m o n k s  and famous figures. M a n y  of those m o 

nastic institutions cither were founded during the 1'ang or were sites 

from the pre-Tang period that remained active, including the 

Bore/IJuyan si, which attained fame with Muisi; the Nanrai si, which 

was founded by Huaihai; and the Huayan si, the residence of I luizhou, 

the disciple of Zhivi’s w h o  prcached the Huayan Snira to a group of 

stones. The Miaio Monastety was founded 011 an old site k n o w n  as the 

Lengqing gong 冷清宮，which is described as having been built by Y u  

in order to venerate an image of Shun. Therefore, m a n v  ot the impor

tant Buddhist sites on the mountain had not onlv long histories within 

local Buddhist history but also connections back into Nany u e’s more 

remote religious past.

T h e  Collected Ylighlights and other local sourccs also devote special at

tention to the conferral of tablets of official sanction (e 額）for a m o n 

astery.299 Tlie initial conferral of a tablet is invariably recorded, and sub

sequent changes (such as a n e w  name) arc also noted. These tablets had 

an important impact on the institutional histories of the sites that rc

ceivcd them. Gernet has c o m m e n t e d  on the importance for Buddhist
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temples of receiving this imperial designation, since it usually entailed 

financial support for renovations and material needs, but (and perhaps 

even more significant) it “'vas the safeguard against all future confisca

tions and even the destruction of the sanctuary，，during persecutions.31̂  

Although there was undoubtedly a strong element of imperial control 

inherent in becoming recognized as an official site through the confer

ral of a tablet, it is clear that the tablets were essential to the long-term 

survival of those institutions. Although w e  do not currently have an 

economic history for Daoist institutions comparable to Gernet’s study, 

it appears in the sources under consideration here that a tablet of offi

cial sanction similarly ensured the survival of Daoist abbeys. T o  cite 

just one of m a n y  possible examples, the entry for the Zixu Pavilion in 

the Collected Highlights mentions: teA  tablet of official sanction was con

ferred on the pavilion. At the same time, beautiful robes, cash, and 

farmland for supporting the Daoist adepts was also bestowed.，，301

T w o  of the more important ways that Buddhists at Nanyue fixed 

themselves in the historical m e m o r y  of the site was through the use of 

toponyms and the building of stupas for eminent monks.302 Spatial 

theorists have often c o m m e n t e d  on the effective ways that historical 

memories are m a p p e d  onto specific places and landscapes. Gaston 

Bachelard, for example, suggests that “memories are motionless, and 

the mor e  securely they are fixed in space, the sounder they are,” There 

are, of course, a multitude of ways to fix memories in space, but in the 

case of Nan)aie the two fundamental processes of toponymy and stupas 

might be viewed (in the words of Allen Feldman) as ways that B u d 

dhists “historicized space” and “spatialized history.” That is to say, 

these were ways of investing “topographic detail with precise historical 

meanings and narrative sediment.，，W3 A s  James Weiner has suggested, 

“A  society’s place names schematically image a people’s intentional 

transformation of their habitat from a sheer physical terrain into a pat

tern of historically experienced and constituted space and time.”3114 

Yet, there could be something mor e  to adding mere meaning to 

space through toponyms, since “every power,” as Michel de Certeau 

has asserted, “is toponymical and initiates its order of places by naming 

them.，，3。5 The  naming of places, w e  might say, is intimately related to 

claiming those places. T he inscription of Nanyue with Buddhist
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toponyms was one way that Buddhists claimed specific territory on the 

mountain. Buddhist names on Nanyue established a history of place 

that was on one hand connected with universal Buddhist history, with 

names like Maitreva Peak (Mile feng 彌 勒 篆 ），Samantabhadra Peak 

(Puxian feng 普賢褰 )，and Lotus Peak (Lianhua feng 蓮華參 )，and on 

the other hand related to the local Buddhist history of the mountain. As  

noted above, for example, the Mirror Polishing Terrace was allegedly 

the spot where the famous interaction between Huairang and M a z u  re

garding the futility of sitting meditation took place.

Buddhists established a significant visible legacy on China’s land

scape through the spread of stupas. Stupas were built by imperial de

cree at locations throughout the empire, and the stupa erected by impe

rial decree at Nanyue in 601 was neither the first nor the last stupa to be 

built on the mountain. T h e  Collected Highlights lists fourteen stupas on 

Nanyue，including those for famous Buddhist masters like Huisi, 

Huairang, Shitou, and Lancan.306 Although the majority of the stupas 

appear to have been built for eminent C h a n  m o n k s  w h o  lived on the 

mountain during the Tang, there were also stupas connected with Huisi. 

Most likely these were the first to appear on the mountain.

T h e  strategy of erecting stupas for dead Buddhist m o n k s  at Nanyue 

might be compared to what Allen Feldman has cailcd the keeping of 

“genealogies of the dead,” whereby “the community marks itself with 

the cartography of death events—— the spaces of the dead. Local history, 

biography, and topography intertwine through the network of geneal

ogy. .. . T he space of death forms a permanent cartography for the lo

cal community.，，3n— In other words, the erection of the stupa for Huisi, 

and the thirteen others subsequently established on Nany u e，was one of 

the strategics through which the Buddhists built themselves into the 

landscape and infused it with the m e m o r y  of eminent m o n k s  w h o  had 

lived there, a process that was no doubt aided by Buddhist conceptions 

of karma and rebirth. Collectively the sites of the stupas on Nanyue be

came an integral part of a revised sacred geography that helped to de

fine the mountain as a significant Buddhist site by reference to eminent 

monks whose historical legacies were recorded on them and whose liv

ing presences were contained within in the form of relics {surird). By  the 

early Sui-Tang dynasty, Buddhist toponyms and stupas testified to the
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Buddhist success in mapping a n e w  cartography of sacrcd space not 

only onto the landscape of local sites like Nanyue but also onto the 

country as a whole. The establishment of stupas, monasteries, and 

toponyms could help to placc Buddhism above temporal contingencies 

and enable people to think about Nany u e’s Buddhist history in terms of 

continuity through the generations.



C O N C L U S I O N

On the Boundaries of 

Chinese Religions

O n  a clear evening during the early sixth century，a group of divine be

ings descended to a Daoist practitioner n a m e d  W a n g  Lingyu w h o  was 

residing on the summit of Lushan. These august visitors told him that 

despite his diligcncc in practice and the fact that he already had the 

“bones of an immortal,57 nobody had ascendcd to heaven from Lushan. 

M e  must “first find a blessed terrain” and only then would he be able to 

transform and b e come a feathered transcendent. Lingyu asked the di

vinities where to find such a place. They told him to go to Nanyue, and 

from there he would be able to ascend to heaven. Lingyu m o v e d  from 

Lushan to Nanyue. Later a multitude of pcrfccted ones descended to 

receive him and asccndcd with him to heaven. O n  a different evening 

in the early sixth ccntury, the Tiantai Buddhist patriarch Huisi was deeply 

preoccupied with where he should go to avoid the difficulties associ

ated with the declining dharma and find a peaceful place to engage in 

meditation practicc. Suddenly a voicc from the sky told him that if he 

wished to practice samddhi  ̂he should go to Nanyue, sincc that is where 

he could enter the Way. \Iuisi proceeded to Niuiyuc, which he also pcr- 

ccived to be the place where he could practice longevity techniques in 

order to attain physical immortalit)' and await the descent into the 

world of the future Buddha Maitreya.

These two accounts provide important insights into the pcrccivcd 

efficacy of Nanyue for both Diioism and Buddhism. They also suggest 

that the ultimate succcss of one’s religious practicc could depend on 

where that practice was carricd out. Such claims about the numinous

319
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‘‘remembered，，/“imagined” their o w n  connections to the site as dating 

to the d a w n  of Chinese history. It was not possible to excavate the 

strata of N a n yue^ religious history and peel back those layers to estab

lish a dear stratigraphic picture. Yet, rather than view that as a failure of 

analysis or the result of a paucity of sources, I see it instead as an in

dictment of stratigraphic models of place histories themselves.3 Strati

graphic models are too simplistic to account for complex historical re

alities, and they send the wrong message by implying a teleological 

development toward a single victor. “Place-making，” as Keith H. Basso 

notes, “involves multiple acts of remembering and imagining which in

form each other in complex ways.，，4 W h a t  w e  found at Nanyue was a 

site where Buddhists and Daoists were co-present, and where—— despite 

the narratives each propagated about occupying a privileged position 

on the mountain—— those religious traditions interacted in complex ways, 

both amicable and inimical.

It is clear from the historical record reflected in the Collected Highlights 

thar Nanyue was a key node in the imperial cult as a demarcator and 

protector of the southern reaches of the imperium, and it also played 

(and continues to play) a significant role within Daoist and Buddhist 

history. T h e  evidence uncovered in this local history of Buddhism and 

D a o i s m  forces us to revise some long-held views about those traditions. 

T h e  chapters on N a n y u e’s Daoist history revealed significant pre-Tang 

and T a n g  sodalities of transcendents, including the important lineage 

connected with Sima Changzhen. Their existence forces us to recon

sider the normative picture of the Shangqing tradition and its exclusive 

affiliation with Maoshan. The chapters on N ; m y u e，s early Buddhist his- 

tory (Chapter 7) prompted a similar reconsideration of Tiantai ortho

doxy, with its myopic focus on Zhiyi and Tiantai shan. Chapter 8 re

vealed n e w  facets in the development of the Chan, Pure Land, and 

Vinaya traditions and their closely intertwined religious histories. These 

local religious dynamics supplied a more robust picture of the overall 

Chinese religious landscape, but there were significant connections as 

well with the imperial court, such as those with Liang emperor W u d i  

and the Tang scholar-official Li Mi.

It was, therefore, not possible to employ the traditional normative 

categories used to demarcate the Chinese religious landscape and clas- 

sify Nanyue as either a “Buddhist” or a “Daoist” mountain as some
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scholars have done in the past for other sacrcd sites. Nanvue was a sig

nificant site for both of rhose religious traditions. I was aware from the 

outset of this study, however, of the potential difficulties associated 

with trying to account for the full range of religious figures and prac

tices at Nanyue, and as m y  research progressed those interpretive hur

dles seemed to rise higher and higher. At first, the emerging complexity 

of the site, with u n k n o w n  names and unstudied lineages, seemed as 

daunting as it did exciting. H o w  could I possibly account for all that 

was there? In addition to the diverse religious and historical terrain that 

had to be covered, at times it also became difficult to adjudicate be- 

tween images and reality. Every page of the Collected Highlights was filled 

with myths m a p p e d  onto the site and with figures (mythical, historical, 

Buddhist, and Daoist) with little or no information about them or their 

precise connection (if any) to the site. T h e  Collected Highlights is an as

similative text, the product of an editor bent on including anything with 

some semblancc of a connection—— even the most tenuous—— to the site. 

By drawing on  other types of sources, such as local histories, Buddhist 

and Daoist biographies, and epigraphical works, however, it was possi

ble to m a k e  s o m e  sense of Nanyuc's rich and diverse religious land

scape and both account for its history and demonstrate h o w  elements 

of its “imagined” history took on a real life of their o w n  (in the past 

and in subsequent scholarship).

O n e  of the main challenges I faced at the outset of this study was 

h o w  to do justice to the author of the Collected Highlights, w h o  wrote in 

the Preface of his desire to restore the full religious history to Nanyue 

by accounting for both its Daoisf and its Buddhist history. T h e  chal

lenge for m e  was to account for that complex history without adopting 

a form of representation that would lead the reader to draw the wrong 

conclusions about the nature of that history. H o w ,  in other words, was 

the religious landscape to be represented in a narrative form that accu

rately depicted its diverse contours? Ultimately, I opted to discuss the 

religious movements at Nanyue in isolated chapters, knowing full well 

that the structure itself might compromise one of the arguments of this 

book, which was to recognize the interactions and tensions between the 

different religious traditions. Despite its chapters with their traditional 

divisions between D a oism and Buddhism, Power of Place has aimed at a 

form of representation that Jean Starobinski describes as capturing the
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"polyphony in which the virtually infinite interlacing of destinies, ac

tions, thoughts and reminiscenccs would rest on a bass line that chimed 

the hours of the terrestrial day, and marked the position that used to be 

(and could still be) occupied there by ancient ritual.，，5

Th e  polyphonic bass line of the Power of Place was provided by the 

Collected t lighiightŝ  a richly complicated historical source included in 

both the Buddhist and the Daoist canon. Given its presence in both 

collections, it was not surprising to find that Nanyue was a significant 

site for both Buddhists and Daoists and that there were interactions 

(both friendly and hostile) between the two traditions. Th e  nature of 

the relationship between those traditions was complex and irreducible 

to a single model. W e  saw signs of outright antagonism on the one 

hand (recall the case of Lady W c i，s altar) and evidcncc of harmonious 

religious mixing on the other (Huisi^s I - W  and Shitou’s “Cantong qi”). 

Yet, I argue that, rather than interpret these examples of mutual contact 

merely as heresies going against the n o r m  of separate and discrete reli

gious entities, it is best to see them as indicative of the complex and 

varied relationships that existed between medieval Buddhists and D a o 

ists.6 S o m e  religious figures blurred the boundaries of those traditions; 

others were clcarly intent on defending the boundaries of their lineages 

and traditions with pious diligence.

Throughout this book, I have resisted depleting the overall religious 

landscape—— and the specific religious histories regarding the nature of 

the relationship between Buddhism and Daoi s m— by referring to prob

lematic concepts such as “influence,” "sectarianism,55 or “syncretism.，，7 

The critique leveled against the use of “influence” in art criticism by 

Michacl Baxandall (“to think in terms of influcncc blunts thought by 

impoverishing the means of differentiation，，）applies equally well to 

those w h o  write of the influence of Buddhism on Daoism or Daoism 

on Buddhism. T he limitations of the opposing terms “sectarianism” 

and “svncrctism，，arc well known; it suffices here to note that they are 

like two sides of the same coin, sincc a syncretic model implies the c o m 

ing together of two previously discrete traditions.8 But, as David Frank

furter has noted, there has c o m c  to be a progressive realisation that 

‘“mixture，is normative to religions, ‘purity’ rare and often invented.，，tJ 

T o  those conditioned to view the Chinese religious landscape in terms 

of the Ming dvnasty formulation of the “Unity of the Three Teachings”
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(scmjlao heyi 三敎合一 )，syncretism m a y  seem relatively apposite. Yet, as 

Timothy Brook has remarked, the term “syncretism” is found wanting 

for capturing the nature of Chinese religion in that later period.

The conccpt of syncretism [should] not be perinitted to monopolize the full 

range of possible mixings that occur between distinct religions in a religiously 

plural socicty. There has been a tendency, at least among historians of Chinese 

thought, to let the concept expand indiscriminately to cover all forms of inter

action. This free application is not helpful because it prejudices our ability 

to appreciate the character of Chinese religious experience as distinct from 

European.1"

H o w e v e r  w e  read the material and textual record, w e  must resist inter

preting the medieval religious landscape in terms of later constructs that 

are often colored by European conceptions of religions as church-bascd 

sectarian groups. 1'he complex nature of Chinese religious history re
quires us to be attentive to both the complementarities and the tensions 

between different religious traditions. T he burden for the scholar of 

Chinese religions is not merely to provide a defense of the proposition 

that there were significant complementarities and tensions in the reli

gious traditions of medieval China, but to analyze the ways that claims 

to pure forms of those religions were fashioned and defended at spe

cific times and under specific religio-poliucal circumstances.11 This 

book has attempted to provide one possible approach to these issues 

by studying a particular site where Buddhists and Daoists were co- 

prescnt over a carefully delineated period of time and whose histories 

are chronicicd in a rich collection of primary source materials.

I took the lang and Five Dynasties as m y  iemmnns a d q m m  since that 

is the temporal cutoff date of the Collected Highlights. N a n y u e’s religious 

history did not, of course, end there. W h e n  w c  track it forward into the 

Song dynasty，w e  sec that the mountain remained a significant site for 

Buddhists and Daoists, w h o  received both local and imperial patronage, 

especially during the reign of the Northern Song emperor liuizong. 

During the Southern Song, Nanyue attracted further imperial attention 

sincc it was the only one of the Five Sacred Peaks that fell within the 

domain of the reduced empire. At that time n e w  developments also be

gan to impinge on the Buddhists and Daoists on the mountain as D a o 

ist abbeys and Buddhist temples came to be taken over and converted 

into nco-Confucian academics {shuyuan 書院).12
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O n  visits to Nan}Oie over the past twenty years, I have witnessed the 

progressive revival and growth of Buddhist and Daoist institutions on 

the mountain. Nanyue has c o m e  to flourish again as the site began to 

benefit from the revival of religion in contcmporanr China and the 

growth of a domestic tourism industry. Throughout the 1990s, Buddhist 

temples and Daoist abbeys were rebuilt or renovated, including the main 

Nanyue Temple at the foot of the mountain, which is once again sur

rounded by Buddhist temples on one side and Daoist abbeys on the 

other. As  in the past, these two religious institutions jointly manage the 

affairs of the Nanyue Temple. There is a lively market town at the foot of 

the mountain that caters to pilgrims, and the T m e  F o m  oj Nanyue talisman 

is used as an advertising symbol on everything from boxes of Nanyue tea 

to the door of taxis that ferry visitors up the newly built road to Zhurong 

Peak. This resurgencc of religious pracdcc is noteworthy. During the af

termath of the Cultural Revolution, D a n  Ovcrmyer reported visiting 

Nanyue and finding that although the buildings remained, “not one i m 

age of a deity or Buddha was left, just bare stone altars. . . . T h e  m o n k s  

and priests were all gone, and the buildings abandoned or used as resi- 

dences by several families each.”13 Nanyue is once again a center of B u d 

dhist and Daoist practice and a destination for pilgrims, w h o  c o m e  in 

droves to dircct their wishes to the main deity of the mountain, n o w  

k n o w n  as Nanyue shengdi 南獄聖帝.

A s  m u c h  as a study of particular sites might provide n e w  angles on 

Chinese religious history, it would be naive to think that a place-based 

approach to Chinese religion can be wielded as a multipurpose tool ap

plicable to all cases and situations. Rather, I see it as another helpful 

methodological tool that can address specific key issues. A  place-based 

approach might, for example, be useful for illuminating particular tacets 

of doctrinal and philosophical developments, but those concerns are 

perhaps best approached with a different tool. I a m  not，in other words, 

advocating that w e  m o v e  away from the study of doctrinal texts and 

commentaries or away from normative histories and biographical col

lections. A  place-based methodology can, however, help to clarify a dif

ferent, perhaps less known, side of Chinese religious history. W h e n  we  

begin to look at Chinese religions from outside the frame offered by 

traditional sectarian sources, w e  start to see that the boundaries be

tween traditions— and between the different “schools” within those
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traditions—— are less distinct than w c  have been led to believe. Stephen 

Tciser^ comments of s o m e  years ago about the challenges that a study 

of the Ghost Festival raivses for our undcrstaadine： of Chinese Bud- 

dhism might be generalized to include Daoist studies and other d o 

mains of Chinese religious history. “Most studies of Buddhism during 

its golden age concentratc on doctrine，” Teiscr suggested. “But if B u d 

dhism did indeed reach its peak during the Tang, its manifestations 

must be sought in less rarefied realms of Chinese culture; the graph w c  

draw of Buddhism's path must include more dimensions than just time 

and thought. In fact, the more pcrvrasivc influence of Buddhism 011 

Chinese society is to be seen in domains that are not distinctively Bud- 

dhist.”14 It will be incumbent 011 studies of other sites to Kelp fill in the 

contours of that religious topography，but it is hoped that this study of 

one site has at least demonstrated that “placc studies'5 deserve a placc in 

studies of Chinese religious history alongside considerations of time 

(history) and thought (doctrine).



Reference Matter



Notes

For complete bibliographic data on the works cited here in short form, see the 

Works Cited，pp. 413—79.

Introduction

1. 1'. #2097, T. 51.1055c—92b. The compiler of the Collected \-\ighlights was 

Chen Tianfu 陳 田 夫 Geng Sou 耕叟’ bao Cang Yuezi 蒼野子；fl. mid- 

tvvelfth century). For a discussion of the history and character of this text, see 

Chapter 3.

2. T. 51.1056b.

3. Seidel, “Chronicle of Taoist Studies in the West/' 307; \Terellen, “Chinese 

Religions，” 328.

4. Li Yuandu, Nanym 7. O n  Li Yuandu, see Teng Ssu-Yu, “Li Yiian-tu，” 

497-98. Hie only difference between the earlier m ap and the present arrange

ment is that the number of Buddhist temples and Daoist abbeys has been 

equalized, whereas in the earlier version there were twice as many temples as 

abbeys.

5. This phrase is a modified version of Michael Alarm’s (Sources of Social 

Po?m\ 4) classic statement that “societies are much messier than our theories of 

them•”

6. Bourdieu, The Logic of Practice, 271—83.

7. Darnton, The Great Ca! Massacrê  107—43.
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7. Baopu^/ neipian jiaoshî  299—314. All page references are to Maopu^i neipian 

jiaoshi, ed W a n g  A ling.

8. O n  mountains as the locations of monumental inscriptions, sec Marrist, 

The luindscape of Words.

9. Lunyu 6.23; see Yang Bojun, Yjniyu 66. Translation, with minor

changes, from Lau’ Confmm'： The Analectŝ  84.
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105. For a study of the concept of “garrisoning” space in China, sec Tao Si- 

yan, Zhonggm ŝ henmt.

106. O n  the different versions of the Wuyue T̂ )enxing /"，see Kominami, Ch/h 

goku no shimva to monogatari.

107. Eaopû i neipian jiaoshi 19.336.

108. Ibid.

109. Ibid., 19.337.

no. O n  the Wuyue and oath taking, see Schipper, ‘‘Ciogaku shinkei 7/ 110 

shink(V，； and D o u b，"Mountains in Early Taoism，，，134. This practice may date 

to the 7jtô )ttan̂  where the Five Sacred Peaks are the witnesses to nn oath.

hi. See Seidel, “Imperial Treasures and Taoist Sacmmcnts”； and Stein, "Re

ligious Taoism and Popular Religion.，，

112. O11 the prevailing view that the Sacred Peaks ace “Daoist” mountains, 

see, among others, Robinet，Taoism̂  139; and Hahn, “I’he Standard Taoist 

Mountain,,5 148//13. 丁he strict dichotoinization of the categories of mountains 
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discussions of sacred mountatns in China; see, e.g., Schama, l̂ jndsaipe and 

Memory, 407. It is not, however, only Western scholars w h o  classify these 
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sources also perpetuate these distinctions; see, e.g., Noguchi et al., Dokyo jikn、 

161—62; and Mochizuki, Bukkyo daijiten̂ 1121. A nd an otherwise excellent re

source published in China，titled Mountain Culture、sticks to these categories; see 

Zheng Guoqian, Shan wenbua. See also Johnston, Ĵ idddhist China^ 133—34.
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see, e.g.，Andersen, “A  Visit to Hua-Shan”； D e  Bruyn, “Le Wudang shan”； 

D o u b，"Mountains in Early 丁aoism”； Hahn, “The Standard Taoist Mountain^; 

Lagerwey, "The Pilgrimage to Wu-tang shan”； Ziegler, “Entire terre et ciel”； and 
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114. Schipper, The Taoist Body, 91.

115. Bokenkamp, “Sources of the Ling-Pao Scriptures,” 437.

116. Naquin and Yii，“Introduction，，，17.

117. Schipper, Uempereur Wou des Han dans la legende taoiste, 274—76.

118. Hahn, “Daoist Sacred Sites,” 692.

119. O n  the Han Wudi neî huan̂  see Schipper, U m p m u r  Wou des Han dans la 

legende taoiste; and Li Fengmao, Uuchao Sui Tang xiandao lei xiaoshuoyanjm, 21—122.

120. For Lingbao texts of the Wuyue %henxing tu、see Schipper, “Gogaku shin- 

kei no shink6，” 138—50.
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p̂enxing tu fa，，五嶽眞形圖法（Rite of the Chart of the True Forms of the Five Sa

cred Peaks) cited in Yunji qiqian

in. Pregadio, “The Book of the Nine Elixirs and Its Tradition,” 588—90.

123. Li Xiaoshi, 7,bongguo daojiao dongtian fudi lansheng, Hahn, “The Standard 
Taoist Mountain”； Verellen，“The Beyond Within.”

124. Dongtian )Mt yuedu mingshan ji, 3b-4b. O n  the dongtian zndfudi in general, 

see Miura, “D6ten fukuchi sh6k6”； and Kaltenmark, “Caves and Labyrinths in 
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125. Taipingyulan̂  678.3025b. O n  this text, see Robinet, La revelation du Shang- 

qing, 2: 397.
126. Taipingyulan 678.3025b.

127. Verellen, “The Beyond Within，” 275.

128. Ibid., 276.

129. The Han faben neî huan 漢法本内傳 is quoted in the Xuji Gujin fodao 

lunheng, T. 52.398b.
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(T. 52.980-993), and later Chan texts like the Udai fabao ji 歷代法寶記. See 

Yanagida, Shoki no sanshi, 2: 39.

131. O n  Xuanzong’s Daoist ideology，see Charles Benn, “Religious Aspects 

of Emperor Hsiian-tsung’s Taoist Ideolog}'，’ The most complete study of 

these events and the new institutions is Lei Wen, ‘"Wuyue zhenjun ci fu Tang- 

dai guojia jisi.”

132. O n  the problem of assigning a definite date to these decrees, see the 

discussion in Barrett, Taoism Under the T’ang、54—55.

133. For a discussion of “throwing the dragon slips/，see Chapter 5,
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oj A.ndent China.

136. Zhouli 18， “Da zongbo” 758.
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China.

138. See, e.g., Stein, “Religious Taoism and Popular Religion.”
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142. Robson, ‘‘Buddhism and the Chinese Marchmount System，，； Chen Jin
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Xiong, Emperor Yang of the Sui Dynasty\ W right， “The Form ation o f Sui Ideol- 

ogy，，； and idem, The Sui Dynasty.
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155. See, e.g., the com m entaries by Fazang 法 藏 (643—712) (T. 35.471c) and 

Chengguan 澄 觀 (738-839) (T. 35.860b).

Chapter 2

1. O n  this type of methodological problem in the context of Tibetan sacred 
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yue dili shuo，，； Yervoorn， “Cultural Strata of Hua Shan，，； and Stcinhardt, ‘The 
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“Tenckizan ni okeru dokvo to bukky6”； K oniinam i, CMigoku no shinwa io mono- 
ga1ari\ Schafer, “The Restoration o f the Shrine o f \ \  ci I hui-ts’uii，” 134; Strick- 

maun, “The Mao-shnn Revelations”； and idem, “On the Alchemy of l ’’ao 
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16. Ibid.
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19. Karlgren, The Book of Documentŝ  4—5, cited in W u Hung, “The C om pet

ing Yuc，” 20, with some m inor changes.
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21. Shangshu ^engyi 3.127c.
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29. Uengsu tongyî  10.77—78.
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ings to rivers and bury offerings to mountains.
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for the account related below. For further inform ation on He Q i, see Tail Qi- 
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xi”； and Hendrichke, “Eady Daoist Movements，，，137.
44. Songshu 6.130-31.
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China, 123.
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“Sameisan sanjo shisan
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61. See T. 51.1054b.9—10.
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63. Ibid., 9.2ib-22a.

64. O n Mao Ymg, see Bokenkam p, Bar/y Daol\'/ Scriptureŝ  2027/34.

65. Strickm ann, “The M ao-shan R e v e la tio n s,41.
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67. T. 51.1052c.1-3.

68. Inoue, kiTcndni?,m m okctu  dok\T) to bukkvo/5 624.

69. Taiping gmngjî  58: 356; }in ^ixu yuanjun lingshang、 !)en siming Nanyue fim n 
Wei furen xiantan helming, 768. See also Schafcr, “The R estoration o f the Shrine 

of Wei Hua-ts’uii.”

70. The fact that Lady W ei's son took up a post in Kuaiji mav ha\*e influ

enced the establishm ent o f a cult to her at Tiantai.

71. O n these other cultic ccntcrs, see Otagi, “Nangaku G ibujia shinko no 

hensen.，，
72. T. 51.1054b.9.

73- See Inoue, “Tendaizan ni okeru dokyo to bukkyo,” 623, citing the 

Zhang 'an chanshi xiaoji 章安禪師小記 .

74- This theory was first proposed by Inoue Ichii, in his “Tendaizan 111 
okeru dokyo to bukkyd”

75. T . 51.1054b.11.

76. Taiping yulan 39.188—89. See also the entry in Han Tang dili slmchan̂  440a.

77. I discuss the religio-political aspect o f this m ove 111 Robson, “Buddhism 

and the Chinese Marchmount System.”
78. See, e.g., Dongxuan lingbao ivuyuegithen ^enxing tu (HY 441)， but this pas

sage is included in a num ber o f different locations.

79. Ibid,，12b.
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80. Ibid.，13b.
81. This text is preserved in Yunji qiqian 79.18b—19a. See also Kominami,

Chilgoku no shimva to monogatari  ̂336.
82. T. 51.1055c.i2-92b.28.
83. T. 51.1056c.

1. Schama, luindscape and Memory, 61.

2. O n the problem atic issue o f the relationship betw een material culture 

and the archaeological study of sacred sites, see Ucko, “Foreword.”
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“Buddhist Influence on Early Taoism”； M oilier, buddhism and Taoism Face to 

Face\ and Bokenkam p, Ancestors and Anxiety.
4. T. 51.10563.17-18.
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6. For a study and translation, see Reiter, “D er Bericht tiber den Berg L // (Lu- 

Shan chi') von Chen Shun-Yu.>5 See also K oichi Shinohara, “Literary C onstruc

tion o f Buddhist Sacred R aces”； Inoue, “Rozan bunka no reim ei”； and idem, 

“Rozan bunka to  Eien.”

7. The three m onographs for W utai shan, all o f which refer to  that m oun

tain by the nam e Qingliang shan, have been the object o f  a num ber o f  studies 

by Raoul Birnbaum: Studies on the Mysteries o f M aftjusri; “Thoughts on 丁’ang 

Buddhist Alountain Traditions and Their Context”； “The iSlamfestation of a 
Alonastery”； and “Secret Halls o f the M ountain Lords•”

B. Parts of this text are translated in Stevenson, “Visions of Alanjusrl on 
Mount Wutai.” See also the comments on this text in Bimbaum, “Thoughts 
on T’ang Buddhist Mountain Traditions and Their Context.”

9. O n this text and its author, see Gim ello, “Chang Shang-ying on  W u-fai 

Shan，” 126—27«i6.
10. The title o f the Taisho text is given as shan ^huan 補陀洛迦

山傳.

11. See Y ii, Kuan-yin.
ii. This is not m eant to  be an exhaustive survey o f all the texts in  the Dao- 

^ang that concern specific m ountains.

13. Strickm ann, Le Taoisme du Mao chan\ Schafer, Mao Shan in Tang Times. For 

a short description o f this text, see Cedzich, “Maosban 分/.，，

14. For a short description o f this text, see Kwong, “DaishL”
15. For a short description o f this text, see Allistone, '̂Kiyue Huashan 咖 .”
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16. This text will be discussed at length below. F or a short description o f 

this text, see Schm idt, CiNanyue xiaolu^ 436.

17. For a short description o f this text, see Schm idt, ^Nanyue ^ongsbeng/j'7; 
and for a discussion o f the various versions o f this text, see the extensive com 

m ents in Mo Boji, Wushi wan juan boucangshu mulu chubian  ̂877-84.

18. See Boltz, A  Survey of Taoist Uteralure  ̂ n i; and for a short description, Al- 

listone, ^Tiantai shan 办 •”

19. For prccis o f this text, see Boltz, A  Survey of Taoist Uterature  ̂ 112; and Al- 

listone, ^Siming dongtian danshan tuyongjir

20. For a short description o f this text, see Schm idt, ^'Kiandu 访 L”

21. Boltz, A  Survey of Taoist Uterature  ̂ 115. For a short description o f this text, 

see x\llistone, ^Jinhua Chisong shan 句 )L”

22. F or a short description o f this text, see K offler, “Dadi dongtian ji.”

23. For a short description o f this text, see Schipper, ^Wudang fudi ^png^hen 
jtP  See also Lagerwey, “The Pilgrimage to  W u-tang shan”； Boltz, A. Survey of 
Taoist Literature^ 119; and D e Bruyn, “Le W ndang shan.”

24. O n Sun Xingyan, see Tu, “Sun Hsing-yen.”

25. Boltz, A  Survey of Taoist Uterature  ̂ no .

26. The Ulou congshu version o f the Nanyue ^pngshengji is a copy o f the Song 

version of the text, which was reprinted during the Ming dynasty. It contains a 
preface dated to the thirty-second year of the Guangxu reign period (1907) 
w ritten by Ye D ehui 葉德輝  o f Changsha. This version o f the text is also in 

cluded in the Song Yuan difan^hi congshu xubian^ which for some reason was not 

included on the list of Song gazetteers in Hargett’s “Song Dynasty Local Gaz
etteers,Perhaps this omission was due to the fact that it is not explicitly titled 
a gazetteer {difang i也方•杏) . The Ulou congshu version is, however, the best 

version of the text, and I have used it to check the other versions throughout 
this study.

27. In  addition to  the version o f the text in  the D aozang (HY 606), see also 

the same text in the Daot̂ angjiyao、 25: 10995—1004.

28. Bourdieu, The Logic of Practice, 210.

29. The use o f “lost” sources has been facilitated by such collections as Han 
Tang dili shuchao and Liu Weiyi, H an Tang fang功i jiyi. A good example of the 
type of scholarship that can be done using lost local sources is Bumbacher, 
Fragments of the D aoxue zhuan.

30. Yhven leiju  ̂juan 7. O n the Jing^hou ji、 see Liu Weiyi, Hm  Tang fang^hi jiyi, 
208-23. The Xiang^hongjiis also referred to as the Xiang^bongshanshuiji 湘中山 

水 i 己（Record o f the m ountains and waterways o f the X iang region).

31. For m ore biographical inform ation on Luo H an, see H u Shouwei, 

Zhongguo Ushi da ddian: Wu Jin Nanbei chao shi, 437.



34§ No/es to Pages p j - i o i

32. I luang \ \  ci, 14'anĝ }.)i 128.
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111 N anjio Bunviu, A  Catalogue oj the Chinese I ransiation of the Buddhist I'ripitaka. 
Oil the different versions of the Buddhist canon, see Mizuno, B/Mhisf Sutras.

36. O n the history o f the com pilation o f the m odern Taisho canon， see 

\ rita, ''Printings of the Buddhist 'Canon' in Modern Japan.”
37. Ian, “Buddhist I Iistonograpliy 111 Sung China.”

38. See Murck, Poef/y umi Painting in Song China, on the conception o f this 

area as a despicable region and the laments of those who were exiled here.
39. 1'he num ber seventy-two is rich 111 symbolism; see W e 11 Yiduo， 4tQ i shi 

er.” Both Wudang shan and Uuangshan are also said to have seventy-t\vro 
peaks. ScveahT-t\vo is also the number of “blessed terrains” in the Daoist net
work of sacrcd sites.

40. Liu Weivi， Wan I cing femg^pi jiyi、 215.

41. T. 51.1057a.4.

42. T. 51.10560.18—19.

43. T. 51.1057a.24.

44. T. 51.1057a.25.

45. 1'. 51.1058c.7-

46. A // is approxim atelv a third o f  a mile (IXvitchctt, \:incuu'hii Administraiion 

Under the T\mg Dynasl)\ xiii).

47. A ^hang is approxim ately ten feet (ibid.). ll iis  m easurem ent is problem 

atic, but may refer to rlic distance o f the highest peak from  the Nanyue 1'em- 

plc (Nannie mino). In most sources, however, that distance is stipulated as 
9 ,0 0 0  \hungi

48. All this topographical inform ation agrees with the inform ation found 111 

a Southern Dynasties local record for Changsha titled Changsha ^hi 長沙志 

(Gazetteer of Chnngsha), which differs slightly from the comprehensive list of 
topographical elem ents in T. 5i.io62b-63b. See the entry for Changsha rjn in 

Liu \ \ reiyi, Hun Tun叉  jewgt̂ hi jiyi, 333.

49. Chitxue ji、 jtmn 5.

50. Robson, “Polym orphous Space: The Contested Space o f Mt. Nanyue.

51. See W alter, Plaanmyŝ  21.

52. See, e.g., the opening paragraphs o f the Tiantai shan j iy T. 51, #2096. For 

a detailed study of cclestial and terrestrial correspondences in relation to the
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field allocation system { jenye 分野 )， see Pankcnicr, “Characteristics o f Field Al- 

locati(m.” C)ti the correlations between astrological phenomena and the Daoist 
Tw cnU -four D iocescs, sec \ rcrellen, “The Tw eaty-four Dioceses and Zhang 

Daolmg.”
53. Sec the Prefncc to Nanyne shiba gaoseng tjman.

54. See I Io, U y Oi and Shu, 133; and Kalinowski, Cosmologie et divination dans la 
Chine unciennê  72—73, 413.

55. T. 51.1059c.

56. T. 51.1057a.27.

57. Schafcr, The Vermilion B/Vv/’ 261.

58. Li (:h i， The T rave! Diaries of Hs/i I isla-k 184. Based on inform ation in 

the “Astronom ical D ivisions” chapter o f the Kanyue ^fn.

59. J i  Clii, 1'he Travel Diaries of H si/ [ Is/a-ko, 184.

60. Ia  coining these term s, I have adapted two o f Allen Feldm an's form ula

tions (“historicizing space” nnd “spatializcd history”). Feldm an (formations of 
Vioknce, 27) explained these form ulations by saying that they were wavs o f in 

vesting “topographic detail with prccise historical meanings and narrative 

sediment.
61. This is similar to w hat D eborah Porter (From Deluge to D/sto/me, xv) has 

called a "strategic manipulation of signs.”
62. See G car\\ I'uria Sacra, foi an example o f how  thus process worked in 

the ease of European saint cults.
63. Porter, Vmm Deluge to Discourse, xv.

64. Owen, “Place: M editation 011 the Past at Chin-ling.”

65. For consideration o f similar issues on the difficulties involved with 

separating out mvtluc layers, see )flmcs Watson, “Standardizing the Gods,” 296.
66. l iu  Weiyi, Wan Tangjang^l)ijiyi, 124-26.

67. See the sourccs translated in Birrell, Chinese Mythology  ̂ 76; and the sum- 

mary 111 M urck, Poefty and Painting in Song China, 9.

68. Shm/ing 咖 ! 38.3124.

69. T. 51.1065b.

70. Ibid.

71. Shangsim ^jjengyi 6.151a.

72. Wbiyjw dmnqitt、 143-47. Tlie plncc-names given 111 the Wuyue chunqiu arc 

difficult to sort out, and the mention of the mountain called Wanwei (Yuan- 
wei) in this passage is particularly problematic, sincc later sources associated 
with Nanyue say that Wanwei was another name for Nanyue, but other sites 
conncctcd with the name Hengshan claim that the name Wanwei applies to 
their mountain. It has been argued, for example, that the Hengshan mentioned



350 No/es to Pages 106-12

in this passage does not refer to the site in Hunan but was another name for 
Kuaiji shan.

73. T. 51.10593.3.

74. Taipingyulan 39.189a. Sec also Zeng Xianghu, Nanyue 94; and Legge, 

The Chinese Classics、 3： 68, which says a similar passage was found in the Wuyue 

chunqiu.

75. Han Tang dili shuchaô  440—41. The same passage is cited, w ith the correct 

title noted, in the entry for G oulou feng in the Collected Highlights (T. 51.1061b.7— 

9) and in the Biographies of the Nine Pefjected of Nanyue (HY 452 ^ .3 -4 -5 ). There is 

also a m ore com plete description from  the Hen^'ue ji  that is cited in the Col

lected Highlights (T. 5r.1072a.21ff). A lthough all later citations o f this passage lo 

cate this stele at Yunmi Peak, Xu Lingqi’s biography in the Biographies of the

Perfected oj l̂ anym  situates those activities at T ianzhu Peak.

76. Translation, am ended, from  H artm an, Han Yii, 66.

77. U u Y u xiji, 376.

78. Zeng Xianghu, Nanyue ^/)/\ 514—15. I have been unable to locate the 

source of this story, which the author says comes from a record by the Tang 
w riter Xu Yan 徐 彥 ， entitled Wu^ong chaniinguankong / " 五宗禪林觀空錄 .

79. T. 51,105811.17—20.

80. O n this text, see Balazs and H ervouet, A  Song Bibliography, 339—40.

81. C ited in Songsbi 39.762.

82. Z eng Xianghu, Nanyue 469.

83. Le路e, The Chinese Classics, 3: 70,

84. Zeng X ianghu, Nanyue 95. For a m ore com plete version o f this story, 

and a copy o f the inscription from  the Gazetteer of Changsha Prefect re, see Rusk, 

“A rtifacts o f A uthentication•”

85. See Zeng Xianghu, Nanytde (hi、 95—96, for a list o f sites claiming to  have 

a Yu Stele in the Ming and Qing.
86. All their transcriptions are given in Zeng Xianghu, Nanym ^!u, 96.

87. X inxin Yueiu shuyuan ■̂ inshu  ̂ 4.5a—b. Sec also Rusk， “A rtifacts o f  Authen- 

tication，” 15; and G eil, The Sacred f  o f China, 135.

88. Legge, The Chinese Classicŝ  3: 66. For a review o f the debates am ong 

Chinese scholars about the inscription, see the thorough discussion in Rusk, 
“Artifacts of Authentication’” note 51.

89. Bunsen, E^gypfs Place in Universal History、 394-95.

90. Legge, The Chinese Classicŝ  3: 66.

91. Ibid.，67-68.

92. Ibid., 70,

93. Cao Jinyan, “G oulou bei yamjiu”； Zeng Xianghu, Nanyue /̂:>l

94. Zeng Xianghu, î anym %hî  96.



No/es to Pages 112—16 351

95. Lxggc, 1'he Chinese Classicŝ  3; 71.

96. For studies oti the god Zhurong, see Mori Yasutaro, "Shukuvu k6,?; 

Henricks, “Hre and Rain” ; Kaltenmark, “The Alythology of Smelters and Pot
ters in Chhia”； Ha'vkes, “The Heirs of Gaovang”； \'nng Kuan̂  “Zhmigguo 
shanggii shi daolun，” 302; Sukhu, ''M onkeys, Shamnns, Em perors, and Poets”; 

and Wen Chongyi, d m  mnlma yanj'ut̂  130—34.
97. A good sourcc for general inform ation 011 Zhurong is Mitarai, Kodai 

Chiigoku no kumigami.

98. Cook, " llire e  High G ods o f Chu.”

99. 1'o r recent rethinkings o f the role o f Chu in Chinese history and eulrure, 

see the articles collected in Cook and Major, Defining Chu\ and Lawton, 

Perspectives on Chu Culture.

100. O n the “northern bias,” sec Cook and Blakeley, ^Introduction,^ 1-2.

101. See Kwang-cliih Chang, “Alajor Aspccts o f Cli，u Archaeologv，” w hich 

updates the section 011 Chu in Chang's Archeology of Ancient China. See also 

Lawton, Nen> Perspectives on Chu CiiltNre\ and Cook and Major, Defining Chu.

102. Cook, “Three High G ods o f (:hu，，，1; Sukhu, 'M onkeys，Shamans, 

Em perors, and Poets,” 212/7^.

103. Shiji 40.1689; translation (modified) from  Sukhu, “Monkeys, Shamans, 

Emperors, and Poets，” 211—12̂ 55. See Cook, “Three High Gods of Chu,” 1， for 
variant lists found in other Han sources.

104. See also the Guoyu passage citcd in Henricks, “Fire and Rain,” 120-21.

105. Zuo^iman 16.1811c. See also Cook, £<Thrce I ligh G ods o f (:hu，，，2; and 

Hawkes, “The Heirs of Gaovang.”
106. Eberhard, The Local Cultuns of South and Bast China, 68.

107. Soyniie, “Le Lo-feou chaii，，’ 26; Schafer, “N otes on 1'ang Culture.”

108. C o o k ,' 'Three High G ods o f Chu,” 2.

109. See Li Ling and Cook, “Translation o f the Chu Silk M anuscript,51 174; 

and Henricks, “Fire and Rain,” 119.
no . Henricks, “Fire and Rain,75 120.

111. Iliegel, “K ou-入lang and !u-Shou.”

112. Kwang-chih Chang, 17.)e Archeology of Ancient China.

113. Cook and Blakeley, “ Introducticm，，，4; BUkelcy, “The Geography of 

Chu,” 9-20.
114. Cook and Blakeley, “Introduction，” 4.

115. O il Zhurong as one o f the Sanhuang, see Gu and Yang, Sanhiuing kao,

74.
116. K altciim ark (“1’he M ythology o f  Smelters and Potters in China”）de

ferred his discussion o f Zhurong due to the difficulties associated w ith him. 

On Suiren, known as the Fire D riller， see Birrell, Chinese A\ylholo^\ 42—44.
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117. Henricks, “Fire and Rain，” 121.

118. Yang K uan, “Zhongguo shanggu shi daolun，” 175.

119. H enricks， “Fire and Rain，” 122WI18; Yang Kuan, “Zhongguo shanggu 

shi d a o lu n ,318.

120. See Yang Kuan, “Zhongguo shanggu shi dao lun /5 314—16. See also the 

other references in Porter, From Deluge to Discmrse,
121. Eberhard, The ijica! Cultures of South and Fiast China, 69.

IZ2. H arper, 'W arring States N atural Philosophy and O ccult T hought,” 864.

123. Eberhard, The Loca/ Cultures of South and East China、 69.

124. Taipingguangji 43.45b.

125. See Hanyu da cidian, 7: 896. O n the Ljishi, see Chang Chun-shu, “Lu- 

shih.”
126. The precise location o f Chongshan is unclear, but it may refer to  a site 

w ithin K unlun shan; see Porter, From Delude to Discourse, 84.

127. Hminan^i, 5.17b.!, translation from  M ajor, Heaven and Earth in Early 

Han Thought、 259.

128. Hansirn 25.1268.

129. Ibid., 57.2596.

130. This passage is found in Liu Weiyi, Han Tang fang^hi jij%  219, and is 

cited in a num ber o f later sources like the sixth-century Shmjing^hu (3138), 

which says specifically that this was Zhurongs tom b. I have thus far been un

able to  locate o ther references to the Yingqiu jm tou 办， but Yingqiu is a place- 

name that corresponds to a site in modern-day Shandong province.
131. Cited in Liu Weiyi, b\an Tang fang^ln jiy% 219; and preserved in Yinm  ki- 

dated to 604; and see TalpingjulanJuan 39.

132. Changsha cited in Liu Weiyi, Han Tang fangT(hi jiyî  333.

133. N Y X L  2a.7_io.

134. Ibid., 3a.5?ff.

135. O n Zhurong and Daoism , see the discussion in  C hapter 4.

136. See Dongxuan lingbao nmyueguben t(hengxing tu, 2b-4—5, for a passage that 

is nearly the same.
137. T. 51.1057a.25-b.6. The pronunciation o f the taboo character is unclear. 

M orohashi, Dai kamva jiien^ 5.943, does not provide a reading, and the character 

is not found in the \-\anyu da cidlan. See Taiqing jinye shendan jing  (HY 882) for 

other versions of the Nanyue deity’s name.
138. Yasui and Nakam ura, Jsho shthei, 6: 91.

139. A potentially interesting avenue o f research that I have been unable to 

explore thus far is connections to Agrn, the Vedic god of fire. In Chinese 
translations o f Indian texts, Agni is called Zhurong dadi 祝融大帝 ， but it is 

unclear if any connections were established between Agni and Nanyue.
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140. M urck, Poetry and Painting in Song China, 3.

141. Ibid.，3.

142. K nechtges，W/enXi4anorSeketiomofE£f]neclUferatiire'v. 377 (italics added).

143. Ibid.，2: 325 (italics added).

144. Ibid.，1: 213 (italics added).

145. Ib id ., 1: 212/7449.

146. H argett, On the Road in Twelfth Centmy China、 198.

147. Ib id ., 238//282.

148. Certeau, The Practice ofEvetyday Life, 122; Casey, The Fate o f Placê  63.

1. These three inscriptions, Tao xiansheng Zhuyang guan bei 陶先生朱陽館碑 , 

Qjngxi shan guan bei 青溪山館碑 ， and Nanyue Hengshan jiuvjien guan bei 南獄衡 

山九眞館碑 ， are found in Chen Yuan, ed., Daojiajinsbi luê  33—34. Qingxi shan 

refers to a m ountain in m odern H ubei near Dangyang; see Hanyu da cidim, 11: 

548-
2. H Y  453.

3. Details on these posthum ous nam es can be found under the entry for

each figure. O n Bai Y uchan^ poem , see the Nanyue jiu  t̂ henren geti shouning chong- 
he g e南 徵 九 眞 人 歌 題 壽 寧 沖 和 閣 （The Song o f  the N ine Perfected o f  N an

yue Inscribed at the Chonghe Pavilion in the Shouning [Abbey]) in Xiu^hen 

shishu 修 眞十書，/>似" 32. O n Bai Yuchan in general, see Prcgadio and Skar, 

“Inner Alchemy 471.

4. HY 452. I 'h e  Biographies of the Nine Perfected is attributed to Liao Shen 摩  f先 

(eleventh century). Based on internal textual evidence, it appears that Liao 

compiled this work during the Northern Song dynasty (960—1127). In his pref
ace to the biographies of the Nine Perfected̂  Liao mentioned that the contemporary 
military affairs com m issioner {shumi shi 框密使 ） was Sun Alian 系问 (eleventh 

century)， who obtained the jinshi 進士  degree during the Tianxi reign period 

(1017-21) o f the Song em peror Zhenzong 眞 宗 （r. 997-1022). Since the Biogra

phies of the T\ine Perfected is listed in Zheng Q iao’s 鄭 樵 （1104-1162) Tong^n 
通志' ， it m ust therefore have been in circulation prior to 1162; see Loon, Taoist 
Books in the l」 hw ies of the Song Period̂  121.

5. In this study I do not treat Nam oie's m odern D aoist history. For a useful 

study o f the history o f the main m odern D aoist abbeys, see Hachiyii， Chiigoku 
no dokyo  ̂ 459-508. I'here are also two volumes containing essays of varying 
quality on the history o f D aoism  at Nanyue and in the H unan region; see Hu- 

nan sheng daojia daojiao wenhua yanjiu zhongxin, ed., Daojia daojiao yu \-\unan\ 
and Hunan sheng daojiao wenhua yanjiu zhongxin, ed., Daojiao yu 'Nanyue.
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6. O n the need to try and look at D aoist historv free from  the lim itations

imposed bv these labels, see the pcrccptive comments in Ccdzich, “Review of 
liarly I'yaoist Saiptnns^, 161-76.

7. Kleeman, Grea! Peijection\ Strickm ann, “The M ao-shan Revelations”； 

Bumbacher, “Oil Pre-l ang Daoist Monastic Establishments at Maoshflii”； Bo- 
kenkamp, “Sources of the Ling-Pao Scripturcs”； and Mather, “ Kl’ou Q i’icn- 
cliih and the Taoist Theocracv at the Northern Wei Court.” On the study of 
Daoist thought during this penod, sec, among others, the foundational works 
bv Ofuchi，Dokyoshi no kenkyu and Dokyo to sono kyoten\ Kaniitsuka, KikMcho do- 

kyd shiso no kenkyn\ and Kobavashi, Kikjichd dokyoshi kenkyft.

8. T. 51.1072a.25-b.z.

9. ATr/Z R Z 6 a.5 -io .

10. T, 51.1064c.22.

11. For the background o f this topic, see Seidel, La divinisation de \mo 1'se/i 

dans !e tuo'isme des l la/i.
12. The accounts of the transformations in the Collected I lî hlights follow 

those that were svstcm atizcd in the explanations o f  the Sanlian neijie jing 三天 

内 解 經 (f IV 1196) dunng the fifth century. I have adopted the translations o f 

Laozi’s titles and text names from  K ohn, God of the Dao, 217—27.

13. rf . 5 i.io 6 4 c -5 a .

14. O11 Laozi's dcscent as Yinshouzi 尹 壽 子 ， who is portrayed as the 

teacher o f Shun, see 下. 51.1065b.12—15. The account in the Collected V\igl)lights is 

based on passages culled from  texts such as the Zhen guo and 11 yangshi s/.icnxian 

'̂ Iman 王氏神仙傳 ， a now-kxst text by D u Guangting.

15. T. 51.1065a.8-9. See K ohn, God oj the Duo, 219.

16. IIV  1425. Edward Schafer refers to Zhurong as the Prim ordial Smelter; 

sec Schafcr, “The Scripture o f the O pening o f I leaven by the M ost High Lord 

Lao,” where lie provides a translation of the text; and idem, “Notes on 1'ang 
C ulture.” For further study o f this text, see K ohn, God of the Dao、 19—24.

17. Sec Hu Fuchcn, 7J)onghua daojiao da cidian, 1180，1162; and Zhang W eii- 

jiang and Chang ]in, YJmngym chuantong qigong xue cidian, 540.
18. T. 51.1059b.2-

19. Sun D eng is know n from  a variety o f other early sources as a m odel Six 

Dynasties m ountain recluse. See, e.g., Bcrkowitz， Patferny of Disengagement̂  229 

(and elsewhere); and M nther, rrans., Shih-shm HsJjj-y/L 332-33.

20. See, e.g., his biography in the Shenxian %fman (trans. in Campany, To I Jue 
us h g  as I leaven and Iiarth^ 336—37).

21. Bcrkowitz, Patterns of Disengagement, 233.

22. 1'. 51.1059c.7. I discuss num erous other eases o f D aoists—— such as Mas

ter J iu  G en (Liu G en xiansheng 割根先生 )， W ang Yushcn 王谷神 ， and Pi
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Xuanyao 皮 玄 一 who were connected to Nanyue, but in fact had no real 

conncction to the site, in Robson, “Im agining Nanvue,” 247—57. The T ran

scendent l i  I;cng 李鳳仙 、 for instance, is well attested in local sources from  

Sichuan, such as the Huayang guo^)î  but is also given a biography in the Col

lected Highlights fl'. 51.10650.21-29). In the H my a tig gt4Q ̂ /v, there is, however, no 

explicit m ention o f a connection between him and Nanyue. It seems that the 

reason Li received a biography in the Collected Highlights was due to the fact that 

he took a ccrtain Duke o f N anyue (Nanyue gong 南徵公 ) as his m aster. Rec

ords for Sichuan, however, paint a very different picture o f Li Feng; see Klee

man, Great Peffecfion, 170-71.

23. I'h c  recognition o f the historical position o f Zhang Daoling was one o f 

the key features that Michcl Strickm ann included in his attem pt to  lim it the use 

o f the term  “D aoism ” to  the D aoist religion; see his “O n the Alchemy o f T ，ao 

H ung-ching'，，164—67. Strickm ann^ views 011 the status o f Zhang Daoling 

within D aoist form s o f self-dcfniition were, however, critiqued by, am ong oth 

ers, Isabelle Robinet and Anna Seidel. For a succinct review o f the issues in

volved in these debates, sec Bokenkam p, Barfy Daoist Scriptureŝ  14.

24. See T. 51.1066a.1—7. O n rhc Dongmen />•， see also T, 51.1062a. The lost 

Dong^ben ji was w ritten by an im portant Tang D aoist at Nanyue nam ed Xiao 

Linghu 请 靈 護 (fl. seventh ccnturv)， who is discussed in the next chapter.

25. For a very general introduction to the N ine Perfected, see Huang Shou- 

hong, "Nanvue jiuzhcn ren vu (iuxian guan.”

26. , \ r X L  2b. ' ^

27. In the following section, I m ention only essential inform ation about 

each o f the N ine Perfected. For further inform ation on them ， see Robson, 

"Im agining Nianyue，” 212-44. Alain biograpliics/ hagiographies: N YJZR Z ib.S; 
N YZSJ， T. 5i.i072c-i073a; IJtZX TD TJ 33.1a—2a; and Sandong qunxian lu 16.8a. 

Fragments: T^YZSJ, T. 51.1058c.6; N Y X L  8a.4-5，i2a-3ff. O n testing the resolve 

o f a student w ithin Daoism , see Penny, “ Im m ortality and Transcendence，，’ 123.

28. Sec Sandong qunxian hi 16.8a. For further inform ation on the need to un

dergo hardship before receiving transm ission o f  texts, see Strickm ann, “The 

Mao Shan Revelations,” 20.

29. O11 transforining the body, see Pcnnv, “Im m ortality and l^ranscen- 

dence，，’ 125.

30. See M ajor, Weaven and lia tih  in Ecir/y Han TbmghU 4； and the translation 

o f the Shenxian T；huan hagiography o f Liu A n  in K ohn, ed., The Taoist Expenence, 
296.

31. Main biographics/hagiograpliics: J ^ Z X l'D l'j 33-4a-b N YJZRZ  3I3.3-6; 

and N YZS], T. 51.107Bb.28. Fragm ents: N YZSJ, T. 51.1078b.23; 1N Y X L  2b.10-

3a.2; Dongxuan lingbao tjjen/ing iveiye tu, 19b; W'ushang hiyao 83.10b.3; and Zhengao
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14.15a.1—4. The Wushang hiyao (83.10IX3) says he was also called Hugong 產公  or 

W an Penzi 婉 盆 子 . He obtained the Way and transform ed. H ugong also has a 

biography in the Shenxian see Campany, To Uve as Long as Heaven and
Earth、 161—68. N one o f those accounts, however, m entions an explicit relation

ship to Nanyue. O n the D aoist uses o f the title xiansheng, see Strickm ann, “The 

Mao Shan Revelations,” 37； and Chen G uofu, Dao^ang yuan I'm kao  ̂ 2: 279.

32. O n Huang Luzi, see Witsi)ang biyao 83.16b. In that passage, it says Huang 

Luzi was the Duke o f the W estern Sacred Peak, was surnatned Ge 葛， and had 

the name Yue 越 . He was a person from  Jin 禁 . He could sum m on dragons 

and control tigers. It is said that he later rode a dragon and ascended to heaven. 

His brief biography also states that he transm itted his talism an m ethod to his 

disciples. For further inform ation on tigers and leopards in the context o f 

Daoism , see Hu Fuchen, TJmngbua daojiao da ddicm、 692, for story o f a D aoist 

being helped by them  and riding them  at Huashan. I’. 51.1078b.28, also m en

tions a “m ethod o f controlling tigers and leopards^ (jiyu  huhao ^j：)i shu 

役御虎豹之術 ） as part o f Shicun’s repertoire.

33. T. 51.1078b.23—24.

34. The Sanhuang nehven are m entioned in a num ber o f different places in the 

Baofiu^/. See, e.g., the famous passage about their powers in hdoput(i 17.300.

35. Penny, “Im m ortality and Transcendence，，’ 125.

36. Unlike other animflls such as the crane, the leopard is not a well-known 

symbol o f transcendcnce in D aoism , but there is a popular tale about how a 

leopard leaves its skin when it dies, which sounds very m uch like accounts o f 

D aoist “corpse-liberation.，， For other im portant animals and symbols, see 

Penny, “Im m ortality and Transcendence,” 127. O n the charactcr o f the leopard, 

see V\anyu da ddim , 10： 1329.

37. HY 167.19b. The Dongxuan lingbao ^henling miye tu surveys the nam es, 

ranks, and adm inistrative duties o f all residents o f the celestial and terrestrial 

spiritual realms. O n this text, see Cedzich, “Dongxmn lingbao 咖 nling miye tu :’

38. M ain biographies/hagiographies: jSIYJZRZ 3b.7; N YZS]， T. 51.1069a—b; 

and LSZXTD TJ 33.2a-4a. This account is the same as the account in the 

N YZSJ and was probably drawn from  there. See also 'Nanyue # /.，287—88， 

which cites a biography that evidently was included in the Uexian ^huan. Frag

ments: N YZSJ, T. 51.1059c.n; N }^X L  iza.7-8, ioa.io -b .2 . O n the talismans 

m entioned in connection with Yin, see R obson, “ Im agining Nanyue/^ 218—23; 

Robinet, La revelation du Shangqing  ̂ 2: 207; idem, Taoism\ Schipper, yempereur 
Wou des him  dans k legende (aoiste\ and Cahill、 Transcendence and Divine Passion  ̂ 86, 

on this set, which also appears in the Yongchengjixian lu 1.173.7. Thus, this may 

be precisely the D aoist associated with the transm ission o f the Ungfei liujia tal

ismans given on the chart in Robinet, I^a nvelation du Shangqing  ̂ 1: ly—iS. For
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general inform ation 011 the spirits o f  the time cvclc, see Campanv, To U pc us 
hong as Heaven and E aff/j, 72, which includes a discussion o f the six jia  spirits; 

and Mollier, “Les talism ans du Buddha et dc Laozi,，，172—79.

39. IIV  452.3b.7- I have corrected the reign year from y 11 cm jia  to yongjia  ̂
which is how the date is listed in other texts aiui is the onlv reign vear of 

H uaidi，s reign.

40. The JSYZS] entry for Zixiao fcng says, for example, that “below is the 

Q uande Abbey. Above is the Riding Crane Pavilion and rhe foundation o f 

[the perfected] Yin’s hut. In the past dunng the J^astern Jin dvnastv on the dav 

that the pcrfccted Yin ascended to  heaven there were white clouds that envel

oped the peaks and valleys and for three davs they did not disperse. Later his 

disciples built a W hite Cloud Hall, which is todav inside the A b b e ''” See 

T. 51.1059c.n-14.

41. T. 51.1059c.n-14.

42. JSIYXL ioa.io—b.2.

43. Main biographies/hagiographies: N YJZRZ  4b.3; J^YZS] 51.1072a.17; 

and L SZ X 1DTJ 33.5b-6b. See also N anyue、 hi' 288. Fragments: NYZS'J 

T. 51.1068c.11—12； jV} X L  4b.i- 2，5a.5, 5I3.5. _For m ention o f the / iengyite//\ see 

HY 452.4b.3-

44. M aspero, Taoism and Chinese Keligion  ̂ 268, 457.

45. T. 51.1072a.17-11.

46. O n these types o f “exudations,” sec the interesting m aterial presented 

in Campany, To \Jve as l』 ng as \r\eaven and Bar/h, 25—30.

47. T. 51.1072a.z1-b.2-

48. T. 51.1072b.z-6

49. The date given 111 the N Y Z Sj and N Y X L  for Xu and D eng's construc

tion o f the I lengyue Abbey, however, arc clearly problem atic. I  he date that 

is given, the eighth year o f Taikang reign o f the fin, does not exist; sec 

丁. 5i.io68c.ii—12 and A7i ^XL 4I3.1—2. I'h e  date given for the construction o f the 

Beckoning I'ranscendents Abbey is equally problem atic for the same reason. 

The texts citc the Xianhcng 咸亨  reign era o f the ]in dvnastv, which does not 

exist; see T. 51.1073c.13 and N F X L  53.4. The issue o f problem atic reign year 

titles is not limited to just these two figures, but seems to be a 11 endem ic prob

lem with these sources. In many cases the com pilers were just sloppv.

50. Kobavashi, RJkmho dokyoshi kenky/i, 23. O n this line, see also Bokenkamp, 

‘‘Sources o f rhc Ling-Pao Scripturcs，” 440.

51. HY 1121, 2.6b. Sec Kobayaslii, RJkj/cbo ddkydshi kenkyi\ 22; Bokenkam p, 

“Sources o f the Ling-Pao Scripturcs，” 4417/26; and idem, Liarfy Daoist Scnptim\\ 

377.
52. HY 1121 2:6b; trans. from  Bokenkam p, har/y Daoisl Scnptiires  ̂ 377.
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53. The Zbenyi ^iran jing m ost likely refers to the Taishang wuji dadao 々 ran 
ĵjenyi wucheng fu shangjing太上無極大道自然眞一五稱符上經（H Y  6ji). 

Kobayashi (BJkm'hd dokyoshi kenkyu  ̂ 23) rejects the attribution o f authorship to 

the first and accepts the latter.

54. H Y  452.4b.

55. 5 L 4 -5 .

56. Main biographies/ hagiographies: I^YJZR Z  53.3; N YZSJ T. 51.1078b.6; 

LSZXTD TJ 33-7b-8b. See also the entry in Nanyue 办 ’ 288. Fragm ents: JSJYXL 
12b.1-2.

57. O n oath taking at the time o f com pounding an elixir, see Pregadio, 

“ Elixirs and Alchemy,” 187. Pregadio writes that “according to the N ine Elixirs, 

the disciple throw s golden figurines o f a m an and a fish into an eastward flow

ing watercourse. G old, silver, hem p fabric, silk, or a jade ring shaped as a 

dragon are m entioned in other texts am ong the pledges offered by the disciple 

to the master. The two smear their m ouths with blood or cinnabar to seal their 

alliance.”

58. This line recalls a famous one in the Huainan^i 淮 南 子 （8, 116—17): “O f 

old when Cangjie originated writing, Heaven rained dow n grain and the de

m ons howled at night.” See also Acker, Some T yang and Pre-Tang Texts on Chinese 

Painting 63/71.

59. H Y  452.5a .3-

60. T. 51.107813.5; LSZXTD TJ 33.7b—8b. N Y X L  iz .b i-2  has: “Perfected 

Chen H uidu lived at the old Jade Clarity Palace (Yuqing gong 玉清宮 )• O n the 

thirteenth day o f the fifth m onth o f the second year o f the Yongm ing reign o f 

the Qi dynasty [484] o f Em peror W udi, he ascended.”

61. See Pregadio and Skar, “Inner Alchemy (N eidan)'' 465—66, 472-73.

62. Main biographies/ hagiographies: N ^lJZRZ  5a.6; N YZSJ T. 51.1073c; and 

LSZXTD TJ 33.8b-9a. See also Nanyue 續/，288, which cites from  the Uexian

Fragm ents: Sandong qunxian lu 1.13b. H ere his name is given as Zhang 

Yunling 張雲靈 ， but the story m atches that in T. 51.1073c.13.

63. O n “G rand Nullity，” see Bokenkam p) Rarly Daoist Scriptureŝ  191. This 

may, represent, an affiliation w ith the reform ulation o f Celestial M asters D ao

ism reflected in the Santian neijie jing.

64. See Hanyu da ddian, 8: 263.

65. This may be short for hmbe haishen\ see Robinet, La revelation du Shang

qing, x: 234. O n m erging o f  phosphors, see ibid.，1: 232.

66. HY 452.53.6 and N Y X L  nb .3  record that the “Perfected Zhang Tanyao 

lived at the Beckoning T ranscendents Abbey. O n the third day o f the seventh 

m onth o f  the first year o f  the Yangxing reign o f  the Q i dynasty [494], he as

cended.
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G-j.NYXL^.

68. T. 51.1073c.

69. Main biographics/hagiographies: ?\YJZR Z  5b.1; LSZXTD TJ 33.9a-ioa;

and N YZSJ T. 5i.io74b-c. See also (hi, 289, which cites from  the Ue-

xian 咖 an. Fragm ents: N Y X L  yb.6; Sandong qunxian lu 20.i6a-b. The passage 

in this text, which is close to that in NYZJRZ^ is drawn from  the Gaodao 过 mm  
高道傳 ， a lost work by Jia Shanxiang 賈 善 翔 （fl. 1086). O n the Gaodao ^jman 
and the surviving fragm ents, see Yan Yipitig， Daojiao yanjiu and Chen

Guofvi, Dao^mgyuanliu km 、 241. My treatm ent o f Zhang Shichen as a female 

D aoist follows Huang Z hi’an ' “Nanyue daojiao shuliie，” 109.

70. We have already encountered this practice above. See Kaniitsuka, RJku  ̂
cho dokyo shiso no kenkyii、 127，57-59; and Ware, Alchemy, Medicine, Religion in the 
China oj a. d. 320， 306. The practice o f the Bright M irror allows the practitioner 

to multiply his or her body and appear in  many places at once.

71. For inform ation on Changsang gongzi, see Zhen’gdo 14.L4I3.8; Dongxuan 
lingbao ^benling )peiye tu 11; and T. 51.1074c. O n G rand Tenuity, see Bokenkam p, 

E“r/y Daoist Scriptureŝ  314. O n attaining a penetrating gaze, see Robinet, Taoist 
Meditation  ̂ 178.

72. N\JZRZ 5b.i.

73. N Y X L  7 b .6; H Y  452.5b.1.

74. T. 5i.io74b-c.

75. Main biographies/hagiographies: N YJZR Z  614; and LSZXTD TJ 
28.15a—b. See a lso  N a n y u e  ^ j) i, 289. F rag m en ts: N Y Z S ]  T . 51.1089C.5, 1072b， 

i075b.26, 10793.22; N Y X L  8a.iff, izb. W ang was from  Jiujiang 九江 ， which is 

located in m odern Jiangxi province, where Lake Boyang joins the Yangzi River 

and not far from  Lushan. Stephan Bum bacher has identified a fragm ent 

(#208) in  the Daoxue 句 m m  道學傳  concerning W ang Lingyu， w hich he con

nects to  Nanyue*. “T he Abbey o f the N ine Perfected was where W ang lin g y u， 

styled Shanbao, a native o f Q u’a in jiiiling, dwelt and wholly devoted [himself] 

to cultivating the highest dao- An im perial order granted [him] m onastery- 

people, two hundred m onasten-households, gold, silk fabrics, incense, and 

[medicinal] herbs, everything enough and to spare.” It is clear from  this pas

sage that the native place given for W ang is different from  that in previous 

sources, although the reference to an Abbey o f the N ine Perfected could very 

well refer to the one at Nanyue. In spite o f this— perhaps coincidental—  

similarity, there are no references in the previous m aterial on W ang Lingyu 

that connects him  in any way with the abbey at Nanyue, and the entry for this 

establishm ent in the Nanyue local sources does not m ention Wang. Is it possi

ble that sources for different W angs were com bined? See Bum bacher, 1'he Frag- 
ments of the D aoxue zhuan. 312—13. See also Chen G uofu，Dao^angyuan/it4 kao、
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496. Bum bachcr proposes the connection to I lengshan in a different articlc 

using the same m aterial; sec his “O n Pre-Tang D aoist M onastic I Establish

m ents at M a o sh a n ,152.

76. This is m eant literally. 1'hat is to sny, the body is light or has been 

transm uted and is light.

77. O n this peak and the blessed terrains there, see the entry in 'Y. 51.1057c.

78. 丁. 5i.1089c.6-7 .

79. ,r. 5j.1075b.26. O n the practicc o f absorbing the essence o f the D ipper, 

sec the Wufu xu  1.26a.

80. See also T. 51.1075c.23.

81. FIY 452.6a.4. The entry for Zhong gong at T. 51.1072b is similar.

82. 1 refer to him as D eng Yuzhi (1)， since below it is dem onstrated that

there has been m uch confusion over this figure and another contcm poran' 

D aoists nam ed D eng Yu 鄭郁  or Deng Y uzhi 鄉 欲 之 ， whom  I refer to 

as Deng Yuzhi (2). Main biographics/hagiograpliies: j \  Y jZR Z  6b.3; ) ZSJ
7'. 51.1060a.8, 1075b—c; and U ZX TD TJ ^ .6 b -y h . Fragments: N Y Z S)

T.51. 1060C.13; N Y X L  12b; and Sandong ^jm'nan^ 2.3b.

83. T. 51.1075b; see also T. 51.1060a.8: “Lmgymg feng: In rhc past [there was] 

Deng W izhi, whose stvle was W ianda. I Ic w îs a native o f X inre in Nanvang. 

I Ic had n rnlisman anti seal that could drive o ff noxious influcnccs, cut o ff poi

sons, and curc illiicsscs•，’ O n healing bv cnsiggalatkm , see Stricktnaau, Chinese 
i\Idgica!M ediciesp. chap. 4. Stephan Bum bachcr ( / 'he Fragments oj the Daoxue 

zhuan, 281//835) suggests that these practiccs were connectcd with the Celcstial 

M asters and therefore this passage mav indicate an attem pt to distance them 

selves from  those practices.

84. T. 51.1075b.

85. The entrv above for Xu Lingqi has: “O n the ninth dav o f the ninth 

m onth o f the second vear o f the Yuanwei reigii o f the [Liuj Song dynasty 

l474j.”
86. Shaowci refers to four stars in the im portant Faiwci enclosure (taiwei 

y u a n ). See I  iu n y u  d a  c id ia n  2： 1655; an d  H o , U y O i a n d  S h u , 1 4 6 .

87. T. 51.1060a.8.

88. We will see below that this refers to the site that he selected at Linglu 

Peak. The line from  this passage has been the objcct o f som e controversy 

since it is possibiv the earliest m ention o f the term  neidan in China. The entnr 

for Nviminovis Hill Peak (ling lu  fcag) ia  the Collected \r\ighlî j)ts also contains 

the following note: “The Xiangtjmngji savs: W ithin there is an Em bracing Yel

low Cave (Baohuang dong 抱黄洞 ） . Below there is the Cavern Pcrfccted Ab

bcv (Doiigzhen guan 洞眞觀 ) . This is the site where in the Hastern )in dynasty 

D eng Yuzhi cultivated the inner and outer elixirs (\iu  nehvai dun dm 内夕卜
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丹處 ) . }lvcr\' year in the autum n transcendent cranes gather at the m outh o f 

the cave, and tins has carried on up to the present” （T. 51.10600.13—16).

89. Baldrian-Hussein, “Inner Alchemy，” 163—90.

90. Ibid., 169.

91. U ntil the passage is identified in 011c o f the Xiang^hong ji collections, it 

is unclcar from  the text where the citation o f the work stops and the N Y Z Sj 
resumes its account.

92. 12b has the tenth year (511).

93. Sec T  51.1075c.16 and T^YXL  7b.9.

94. Sec Tw itchett， “Chinese Biographical W riting”； Catnpanv, Strange W rit

ings 294-306; juicl， m ost recently, Penny, “ Im m ortality and Transcendence.” 

O n the last two texts m entioned, see K alteiim ark, trans., l̂ e lie-sien tchouan\ and 

Campany, To \Jve as \j)ng as Weaven and Rarib.

95. Strickm ann, “The Mao Shan R e v e la tio n s,9.

96. Seidel, ^Post-Mortem Immortality”； Robinet, ^Metamorphosis and De
liverance from the C'orpse ill Taoism”； Yoshikawa, 4<Nitchu tnuei”； and, most 
recently, Campany, 10 Uve as \j>ng as \~\eaven and liarth^ 52—60; and Ced^ich, 

"Corpse Deiivenuice.”
97. O n rhe different hierarchy o f  styles, see Yoshikawa “NitchG m uei，” 190.

98. Seidel, ^Post-M ortem  Im m ortality”; Robinet, “M etam orphosis and D e

liverance from  the Corpse in Taoism .”

99. Bciop/̂ i 2.19-20.

100. Penny, “Inim ortalitv and TVansccndence,^ 124; M aspero, Taoism and 
Chinese Religion  ̂ 278. I'o r an interesting reflection oil why the transform ation in 

broad daylight is o f a higher order, see Yoshikawa’ "N itchu muei,” 204.

101. Penny, “Im m ortality and T ransccndencc/5 124.

102. See also Campany, Strange \Yrriling  ̂ 302—3.

103. Ibid., 303.

104. See B olt/, A  Survey of Taoist Uletvtnre^ 58

105. T. 51.10680.12-13,

106. Seidel, “Chroniclc o f  Taoist Studies in the W est,” 247.

107. F lymcs, Way and B)W )\ 56-57.

108. Nunslij 76.1896.

109. ) ^unji qiqian 27 has him living at one o f  the blessed realms at Nanyue: 

“The twenty-sixth is Dong Lingyuan; it is located to the west of the Zhaoxian 
Abbey on Nanvuc. This is the site where Deng [Yuzhi] lived in seclusion.”

no. 1'his was one of the key Shangqing texts revealed by the perfected from 
the Shangqing heaven. See Robinet, ha revelation du Shangqing  ̂ 1: 224， for a m en

tion o f him  in relation to the Dadong ^henjing  ̂which he received from  Lady Wei. 

See alst) the comments in Strickmann, “The Mao Shan Revelations,” 44, for
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inform ation found in the Zhengao about this text, recitation o f which can make 

one an immortal without the use of elixirs. On why he chanted this text, see 
m ore inform ation in Robinet, lu i revelation du Shangqing, 1: Z24. M ention o f  his 

devotion to the Dadong jing is also included in the short biography in the Col

lected Highlights and is perhaps further evidence (in line w ith what we have writ

ten above) that suggests the early diffusion o f  im portant Shangqing scriptures 

to Nanyue (T. 51.1066c—67a).
h i. Nanshi 76.1896.

U2. On the matter of Lady Wei descending to Deng in 502—19, see the 
comments found in Otagi, ‘‘Nangaku Gibujin shinko no hensen，” 395//41. On 
the similarities of this biography and the descent of Ladv Wei to Yang Xi to 
transm it scriptures, see Eskildsen, Asceticism in Ear/y Taoist Keligion  ̂ 69.

113. Black birds are usually associated w ith the Q ueen M other o f the W est, 

who is depicted as having one as her companion.
114. This is, o f course, a com m on m otif in the death accounts o f  em inent 

Buddhists and Daoists.
1x5. Nanshi 76.1896. O n that passage, see also Berkowitz， Patterns of Dis- 

engagement̂  234. A sim ilar account o f D eng is found in U shi ̂ l)enxian tidao tong- 
jian 33.5a and in T. 51.1066c—67a, bo th  o f which appear to be based on D u 

GuangtingTs lost Xian句man shiyi, except in that account Lady Wei descends to 
him after being m oved bv his recitation o f the Dadong jing. In  some sources his 

death is described as a “ transformation that delivers” {Jiekua 角竿̂(匕).O n  jiehm、 

see Robinet, ''Metamorphosis and Deliverance from the Corpse in Taoism,”
59. ]ielma is therefore a kind of shijie.

116. For standard treatm ents o f Liang W udi as a Buddhist em peror, see 

W right, Studies in Chinese Buddhism  ̂ 14-15; and Zurcher, 44"Beyond the Jade 

G ate，’” zoo. See also M ori M ikisaburo, Ryd no ImteL For a recent treatm ents o f 

Wudi and Buddhism, see Janousch, “The Emperor as Bodhisattva”； and llan, 
Beacon Fire and Shooting Star、 52-67.

117. Grnng hongming ji, T. 52.112a; trans. from  Strickm ann, “Liang Wu Ti’s 

Suppression of Taoism,” 467.
118. See the references to these opposing theories in Strickmann, “Liang Wu 

T i’s Suppression of Taoism,” 468̂ 2.
119. O n Liang W udi’s support o f D eng Yuzhi (1)， even after his supposed 

turn to  Buddhism , see Q ing Xitai et al., Zhonggm daojiao, 530. Q ing Xitai seems 

unaware of Deng Yuzhi (2)，however, and mixes in certain parts of that other 
figure’s biography.

120. T. 51.1068c.15; N Y X L  4b’i-3.

121. T. 51.1068c. 15-18. O n the investiture o f D aoist m onastic heads, see 

Bum bacher, The Fragments of the D aoxue zhuan, 439.
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122. T. 51.10783.23-24.

123. Sec 5t.1068c.17—18 and A^^XL ^ .3 —4. O n the significance o f the in- 

formation about this land grant and on the economic history of Buddhist 
m onasteries and D aoist abbeys at Nanyuc, sec Xiao Pinghan, “Hengshan si- 

vuan jingji shitan，” 97.
124. Bum bachcr, The FragmetHs of fhe Daoxue zhuan, 435—36.

Chapter /

1. O n other surviving quotations from  the lost I leugshati tptjinĝ  sec Liu 

Weiyi, \~\an Tang fang^n jiyi, 430.

2. Barrett, Taoism Under the T'ang  ̂ Suivavama, 7jti To dokyo s/moshi ke/iky/]; 
Charles Benn, The Cavern-Mystety Transmission.

3. K irkland, “Taoists o f  the High Tang”； \ rerellen, Du Gmngting, Robinet, 

Taoism; Sakauclii, “0  Kika to  sono jidai”； Q ing Xitai et al., 7Jmnggm) daojiao sl>/; 
and Schafer, Mao Shan in T'ang Times. O ne other valuable work that includes 

essays 011 various aspects o f Tang D aoist history is Yosliikawa，ed., Todai no 
shfikyo.

4. 1 wo foundational efforts along these lines includc Schafcr, AL10 Shan in 
Tang Times', and Soymie, “Le Lo-feou chan.”

5. Sec Yoshikawa, “Gogaku to saislii，” 276.

6. The m ost com plete study o f these events and the new institutions is Lei 

Wen, “W uyue Z he 11 j unci yu Tangdai guojia jisi.”

7. jiu  Tangshu 24.934; Tang huijao 47.834-35. See also the useful surveys o f 

the evidence in Yoshikawa, “Gogaku to saishi”； and Kroll, “ Verses from on 
High/，236-37.

8. The translation o f this passage from  the Zbenxi 眞系 ， which is preserved 

in the Ym ji cfiqian (HY 1026), 5.15b, is by K roll, “Verses from  011 High,” 

237/753.

9. T. 51.1063b. 28-29.

10. See T. 51.1068a—b and N Y X L  3b—4a.

11. 丁his rite is the object o f a m asterful stud)' by Chavannes, “Lc jet des 

dragons.”
12. See Chon Yuan, cd., Daojia jinshi Iik\ 122. The translation given here is by 

\7ereUen» “The Beyond Within,” 279. Sec also Chavannes, “Le jet des drag
ons,56-57.

13. T. 51.1074a.21.

14. T. 51.10743.22-24.

15. N Y X L  8b.5—6. For siinilar entries, see also N Y X L  10b.9—1113 and nb .io  

for entry 011 Zhuling dong, which is the dongtian and a site for throwing the 

dragon slips.
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16. Charles Benn, “D aoist O rdinations and Zhai Rituals in Medieval China,” 

319-20. Sec also Alaspero，Taoism and Chinese Religion, 292—97.
17. Chavannes, ‘‘Le jet des dragons，” 57.
18. T. 51.x074b.25.
19. Charles Benn, “Daoist Ordinations and Zhai Rituals in Medieval China,” 

320.
20. Ibid., 320—21; Yamada Toshiaki, “The Lingbao School，” 249. 
n.NYXLih.

22. Dongtian fudi yuedu mingshan ji、 PIY 599.
23. The first character is difficult to read, and my transcription is tentative.

24. The Collected Highlights (e.g., T. 51.1072c.8, io82b.i6) usually writes his 
name as D o n g  Fengxian 董秦仙 or Dong Lianshi 董練師.

25. One version of the text has Yuanhe Zhang xiansheng.
26. One version of the text has Yuanjing.
27. This is a term used for a lesser Daoist priest, of which there were four 

ranks: (1) lianshi (highest class, most exalted, devoted to meditation); (2) fashi\ 
(3) iveiyi shi; (4) Imhi.

28. On their distinctive titles, see Schafer, M a o  shan in Tang Times, 79； all 
were important status markers.

29. This is a situation similar to that encountered by Schafer in his study of 
Tang Maoshan Daoists; see ibid., 78.

30. T. 51.1058c.10-n.

31. The following biographical account is based on T. 51.1081 and supple
mented by Ushi 过)enxicm tidao tongjian 33.11a—12b and the fragment in 
T. 51.1062a.

32. O n “em bryonic respiration” {taixishu 胎息 )， see Baldrian-Hussein, 'I n 

ner A lc h e m y ,180; and M aspero, Taoism and Chinese Religion, 459. See also the 

entry in Zhang W enjiang and Chang Jin, TMnggm chuantong qigong xue cidian, 493.

33. The Southern Palace refers to a particular location in the sky, on which 
see Iio, U, Q i  and 133. Within Daoism the Southern Palace is the place 
where one’s cloud soul is refined. See, e.g., Robinet, L a  revelation du Shangqing, 1: 
209; and Bokenkamp, “Death and Ascent in Lingpao，”  10—11.

34. On the “Fire Tripod” as an External Alchemy technique, see Chen 
Guofu, Dao^ang yuanliu xnkao, 46—52.

35. On “Huangbai shu,” see Noguchi et al., Dokyojiteny 157; and Needham 
and Lu, Science and Civilisation in China: Chemistry and Chemical Technoiog)\ 251, 
which notes that huangbai ultimately came to refer to an Inner Alchemical 
process and not to the manipulation of metals and minerals. Xiao’s fundraising 
campaign is further detailed in the entry for the Zhaoxian guan in the N Y X h

5a.3- 5b.
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36. ]\rr X L  5a-b.

37. T. 51.1081a.23—b.7，1073c.20-26.
38. I'here are, of course, a number of texts entitled Dong^en jing、 but to my 

knowledge this title is unattested in bibliographic catalogues. We saw in Chap
ter 4 that Xiao’s text was also cited in relation to Zhang Daoling’s alleged con
nection with Nanyue.

39. T. 51.1062a.
40. The 4b.6 entry for the Hengyue guan has Zhang Huilang, but

the same entry in the N Y Z S J  writes the name as Zhang Huiming. Later in the 
N Y Z S J  there is also preserved (as we will see shortly) a biography for Zhang 
Huiming. On emperors designating the heads of Daoist temples, see Bum- 
bachcr, The Fragments of the Daoxue zhuan, 439.

41. L S Z X T D T J  33.12b—13a; T. 51.1081b. See also Nanyue 办 ' 290.
42. On the performance of offering rituals [Jiao 雖） at the Tang court, see 

Charles Benn, “Daoist Ordinations and Zhai Rituals in Medieval China”； idem, 
The Cavern-Mystei-y Transmission and Dean, “Daoist Ritual Today,” 667.

43. On Lady Youying^ importance in the Zben’gcio, see Hyland, “Oracles of 
the True Ones,” 93, ni/?i22. Bcioyi is an Inner Alchemy practice and is often 
used together with shou^ben 守眞 ， which is also an Inner Alchemv term  (Zhang 

Wenjiang and Chang [in, Zhon^gm chmntmg qigong xue cidian̂  319, 405).
44. T . 51.1068c.22—23 mistakenly has the hom ophone hongdao 宏道  as the 

reign period; N Y X L  4I3.8 has the correct hongdao 仏道 ， which corresponds to 

683-84.
45. T. 51.1068c.22; N Y X L  4b. On Ye Fashaa, see Kohn and Kirkland, 

“Daoism in the Tang,” 342—43.
46. Rideout, “The Rise of Eunuchs During the T，ang Dynasty.”
47. On Gao Lishi, see Twitchett, “ Hsiian-tsung，” 371; and Dalby, “Court 

Politics in Late T’ang Times’” 571. See also Rideout, “The Rise of Eunuchs 
During the T’ang Dynasty,” 68. On Gao’s support of religion, see Pulleyblank, 
The background of the Rebellion of A n  lat-shan, 242.

48. Biographies of Li Siinu are preserved in the T. 51.1082b.16—27 and 
L S Z X T D T j  33.13a—b, which is the same as that in the NYZSJ.

49. l he Shigu shuyuan was considered the foot of the Nanyue range.
50. See Tang sbu 207; jiu Tangs hid 184; and 7J^hi tongjian 213.6793.
51. HY 620. The full title of this text is Taishang laojun shuo chang qingjing miao- 

fin g太上老君説常清靜妙經 . O n this source, see K ohn and K irkland，"D ao

ism in the 丁ang,” 363. See also Sakauchi, ‘“ ShiLshin’ to  ‘naitan，’，，302; and 

Schmidt, “Taishang laojun shuo chang qingjing miaojing:,
52. T. 51.1074c.26-28.
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53. T. 51.1075a.io-ii. Chen Shaowei, a la a g  alchcm ist involved w ith refining 

mercury from  cinnabar, that is to say, a form  o f  External Alchemy based on 

the Cantong is also m entioned in other Nanyue texts. See, e.g., T. 51.1067a, 

where he is cailcd the Perfcctcd o f Nanyue. For further background inform a

tion 011 him, sec Prcgadio, “Elixirs and Alchemy,” 170; and idem, "C hen Shao- 

\vei，’，256.

54. T. 51.1075a.13—14. This passage is clarified further in the entry for the 

jiangsheng Abbey in the Cofiected f Ughlights. That site was initially called the 

W liite Cloud Mut (Baiyun an 白雲疮 )； Sima Chengzhen putportedly practiced 

there for some time. Because his disciple W ang Xianqiao m emorialized the 

throne, this text savs, the hut was converted into an abbey, and the em peror 

ordered that Xue ]i(chang) o f the jiuzhcn guan should serve as the abbot along 

w ith W ang (T. 51.1075b.22-25).

55. JMYXL 5b.5-6a.5- H is name also appears, as m entioned above, on the 

list o f figures who attained the Way during the Tang (ibid., 133.8). I'u rther bio

graphical inform ation on W ang can be found in the N anym 、 hi, 291—92, which 

has a particularly nice rendition o f this story.

56. O n Li Manguang, sec Kirkland, “The Last G rand M aster at the T^ang 

Im perial C ourt.，，

57. For the other M aoshan lineage, see Schafcr, Mao Shan in Tang Times, 68—

69. The lineage at M aoshan is the onlv one shoukJ properly be called the 

“M aoshan lineage” or “M aoshan pfltiriarch)-’” and this is not synonymous with 

the Shangqing lineage. Yet, even using the term  "M aoshan liiu'age” to describe 

the form er is a m isnom er since many o f those figures had no explicit connec

tion with M aoshan; sec ibid., 82—87.

58. O n this issue, see the illum inating study by Sakauchi, “(_) Kika to sono 

jicki.，，

59. See, e.g., Kroll, “Szu-ma Ch，cng-chcn in T ’ang Verse”； idem, “N otes on 
Three la o is t Figures o f the T ’ang Dynasty”； Kirkland, “I'ao ists o f the High 

■I’ang”； and K ohn, Sere/i Steps to the J'cio.
60. In his study o f Sima’s biographies, Russell Kirkland (“Taoists o f the 

High Tang,” 257) pointed briefly to  the possible im portance o f  the fragments 

found m the Coiiected Highlights.
61. HY 968. O n this text and the question o f the last character m  the au

th o rs  name— w hich is Ping in the D aozang and either Ping 憑 or Jing 辨 in 

other sources— see Schipper and \'erellcn , The Taoist Canon, 434-35’ which also 

notes that the Zhengyi 正一  in the title should read Zhenyi 貞一 ，

62. Sec Tang Wangmi shan 7J)ongyan tai ^hengyi xiansheng miaojk (HY 968), 

which is also found in GTW  206.6a—10a. translation  from  Kirkland, “Taoists 

o f the High 1'ang /' 268.
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63. Chen G uofu, Dao^ang yt4anliu kao, 55, 58.

64. W X L  ioa.6-9.

65. This is confirm ed in a poem  by Zhang ]iuling; see K roll, “Szu-ma 

Ch'eng-chcn in T ’ang Verse.”

66. T. 51.1074c.18—24 (a parallel passage is found in N Y X L  6b-4).

67. See Sakauclii, “O  Kika to sono jidai.”

68. H V  444.

69. See Yoshikawa, “(_) G enshi k6.”

70. Dongxuan lingbao sanshi ji 6b.1—4. This text was purportedly w ritten by a 

certain Guangcheng, but some scholars have argued that D u G uangting was 

the author; see Ren Ji\Ti, Dcto^ang //yao, 328-29. O n this issue, see also Suna- 

yama, 7jt i  To dokyo shisdshi kenkyiu 440. 丁he connection with D u Guangting 

makes good sense, as we will see below, since this lineage is nothing m ore than 

a tracing by D u G uangting o f his ow n lineage, which passed through Nanvue.

71. \ rercllen, Du Guangting  ̂20; Svmayama, Z;-// To dokyo shisdshi kenkyfi、 411.

72. T. 51.1082a.1—14. Sec also U Z X T D T } 39.1a—b and the biography in 

Nanyue &/".，291.

73. T. 51.1082a. 3-4.

74. O n the status o f the Daode jing at the Tang court, see Barrett, Taoism U/i- 
der the T ，c?n 41—42 and passim. Xue,s Dao^e jing com m entary is no longer extant.

75. i \ ) 7CL 6 a .6 -8 ,

76. See entries for both  places in T. 51.1074b and 1075b、

77. For reference to the Kuamvei /""， which has not survived intact, see 

T. 51.1074c.25—26. There seems to  be some confusion in the Nanyue sources 

about its attribution, sincc it is also credited to Xue Youxi (on him see below); 

see T. 51.1082c.8-

78. T. 51.1081a.14.

79. T. 51.1073a.18- b.4, io82a.27~bi5. See also J^S'ZXl'D T] 4 0 .ib -zb  and 

Dongxuan lingbao sanshi ji 2b.i. 1'he accounts in the Collected Wighlights may be 

based 011 a stele inscription since an inscription about him  was extant at the 

Hengyue Abbey up until at least the Song; see T. 51.1069C.5. Nanyue 293, 

merely reports that at the Yinzhen van there was a stele inscription for Tian 

xiansheng.

80. ]\;Y X L  iob.3—5. See also the entry for the lian zh e n  vuan, which was 

named after him, in the Collected Highlights (T. 51.1073a.18—b.4).

81. T. 51.1082b.2-

82. Yinhua lu 4.92—93.

83. Dongxuan lingbao sanshi ji 2b.i—3b.4.

84. Lii W ei is listed as the prefect o f  Tanzhou and surveillance com m is

sioner o f Ilunan. For Lu W ei，s biography, sec J/u Tangshu 137.3768; see also
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13.396 and, on his death, 13.393. I have been unable to find further inform ation 

on Yang Ping.

85. N Y X L  13b.5—6. See also ibid., 4b.10， for Hengyue guan entry, w liich says 
that the site where M aster Tian obtained the Way, called the D escent o f the 

Perfected Hall (jiangzhcn tang 降眞堂 )， was located inside the Hengyue Ab

bey.
86. O n the discipleship o f Liu Xuanjing under Tian Xuying, see Sunayama, 

Zui To dokyo shisdshi kenkyn, 411-12. A ccording to  T. 51.1082b.14, they attained 

corpse-liberation at Tiantai. O n Liu Xuanjing being a teacher o f the em peror, 

see N Y X L  14b.ro.

87. See Dongxuan lingbao sanshi ji 4a,4 and 6b for the relationship w ith Sima 

Chengzhen. Similar biographies for Feng also survive in the Collected Highlights 
and LSZXTD TJ (see T. 51.1086a—b and LSZXTD TJ 4o.2b-3b). O n his con

nection to the Zhong gong, see T. 51.1072c.10.

88. O11 the term  yanxia )wy, see Wanyu da ddian, 7: 185.

89. See Dongxuan lingbao sanshi ji 4a—5a; Sunavama, Zm To dokyo shisdshi ken
kyu \ Sakauchi, “O  Kika to sono jicki”； Barrett, Taoism Under the Tung, 96; and 

\ Terellen, Du Guangting  ̂ 23.

90. See LSZXTUrj 40.413-53, 40.2b.7-8; and T. 51.1082b.13-15,1072:1.4

91. See T. 51.1055b.26. 1'he la ish o  entry is full o f m istakes, however; the cn- 

trv shodd  read; “In the fenfh vear o f fhe Yuanhe reign, X u Lingfu moved 

from  Hengshan to take up residence in the [Tianjtai range.”

92. T. #  2096, vol. 51.

93. fTY 746. Sec T. 51.1072a.5. I have corrected the entry to read Tongxmn 

j'mg from  Tongyuan jing. For a short description o f this text, see Cedzich, “Tong- 

xuan ^henjingr
94. O n the last two w orks, see their m ention in the Tiantai shan fangwai 

381.
95. HY 732 and 398, respectively. Sec also Boltz, A  Sum y of Taoist Uteraturey 

204—5，213.

96. See also the account in Q ing Xitai et al., 7J)ottggm) daojiao 成  403. See 

also Nanyue ̂jn, 297.
97. T. 51.1072b.10-12. O n buganĝ  sec A ndersen, “The Practice o f bugang^

The says he practiced “W alking the guideline o f the three and five”

{samm bngan自.

98. See N Y X I— 13b.7, n b .io .

99. Liu Xuanjing’s name is often printed Liu Yuanjing 劉元清  or other 

variants. The following account is based on T. 51.1084b.14—1085a.12. Liu also 

has a biography in LSZXTD TJ 40.5a-6b， which is based in large part on that 

m  NYZSJ.
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100. Tliis is the standard description for corpsc-libcration {shijie).

101. H ere I follow Sunayama M inoru's (Z/// To dokyo shisdshi kenkyn^ 411) sensi

ble em endation o f the passage to  read “Shi Tian xiansheng.” The Taisho editing 

o f this passage is incorrect. L SZX TD Tj is in line with the interpretation pre

sented here. Actually the J^IYZSJ passage is corrupt in a num ber o f o ther re

spects, and the LSZX TD T] reading is helpful in making sense o f the biography.

102. O n the context o f jingzong and his inviting many dubious types to

court for consultation, see Barrett, Taoism Vnder the 83. If correct, this in

vitation and visit to the capital predates L iu^, which Barrett (ibid., 90) savs 

likely occurred after 845.

103. tongjian 248. 8028.

104. The following account is based 011 N Y X L  8b.7—9b.1.

105. Ibid., 9a.1-2.

106. Ibid., 8b—9a. This m ust refer to the earlier m entioned invitation to take 

up a post at the Chongxuan guan.

107. I;ô /-/ tongjî  T. 49.386b.n-12.

108. Zit̂ hi tongjian 248.8020. I'he image o f Nanyue as a place to wait out 

chaotic political times is a recurring m otif throughout its history.

109. See W einstein, BNcJdhism Under ihe T'ang  ̂ 117.

110. O n this form  o f shijie、 see Robinet, "'M etam orphosis and Dclivcrance 

from  the Corpse in Taoism”； Seidel, “Post-NIortcm  Im m ortality”； and Yoshi~ 

kawa, “NitchG muei.”

in . See also T. 51.1075a.n-12.

112. See jiu  Tangshu 130 and Xin Tangshu 139 for his official biographies. The 

m ost com plete general sketch o f Li Mi\s role at the Tang court is found in 

Dalby, “Court and Politics in Late T 'ang Tim es,” 592-94. See also D icn, “The 

Use o f the Yeh-hou ch ia -chua tf \ and idem, al'u rfan  Funereal D ocum ents,” .

113. See Yoshikawa， ^Keibi sanho shinroku no shCihcn.”

114. Taiping guangji 38.238-44. This biography was based on the Yehou ivai- 
^jman鄴侯外傳.

115. Ib id ., 38.242.

116. Sanpin lu appears to refer to a gift (/") o f  gold, silver, and bronze. See 

M orohashi, Dai kanwa jiten  ̂ 1: 178a.

117. T . 51.10843.13-21.

118. T. 51.1082b.29—c.12; LSZXTD TJ 39.io b -n b . See also Nanyue vjn、 298, 

on a Hua Youxi 華幽棲 ， which we can tell from  the context refers to the same

119. T. 51.1058c.

120. T. 51.1073b.16-2。 .
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121. F o t a study and translation o f this text, see Bokenkam p, Sarly Daoist 
Sc'/7pfures\ 373—438; and Yamada Toshiaki, “The Lingbao School•” See also Su- 

navama, 7m'i To dokyo shisdshi kenkyfi' 273, 275; and Ren Jiyu, Zhongguo daojiao shi, 

371.
122. I IY  87.

123. Yamada Toshiaki, “The Lingbao School，，，241.

124. HY 451. For the other biographies, see LSZXTD TJ 33.13b—14, 

T. 51.1082c, and Nanyue /̂?/, 292.

1x5, For official accounts o f Shen Taizhi, see ]iu Tangslm 185.4825; Xin Tang

shu 140.4650,145.4727-8; and jgT IF  344.17b.

126. Barrett, Taoism Under the T'ang  ̂75.

127. I have corrected the N YZSJ account to  read guosht rather than guogui. 

IJiZXVDTjh^gmshi.

128. See ]iu Tangslm 185.4825; X in Tangshu 140.4650，145.4727-28; and Q T\V  
344.17b. See also the summary o f Shen Taizhi in Barrett, Taoism Under the Tang, 

75 -

129. H Y  574.

130. These poem s are translated and discussed in K ohn, “G uarding the 

O ne.” Hengyue zhenzi's com m entary to  the poem s is translated in part in 

K ohn, The Taoist Experience  ̂ 215.

131. K ohn and K irkland, “D aoism  in the Tang，’，363—64.

132. O n the role o f shouyi w ithin Buddhism , see Faure, “The Concept o f 

O ne-Practice Samadhi in Early Ch’an.”

133. HY 574; trans. from  K ohn, The Taoist Experience  ̂ 219.

134. Sakauchi, ‘“ ShUshin， to  ‘naitan，，，，302.

135. John  D idier (“Messrs. T ’an， Chancellor Sung, and the Book oj Transfor

mation^ 114) points out that some parts o f a biography for a different D aoist 

figure nam ed Tan Qiaoyan 譚山肖嚴 became mixed in w ith that for Tan Q iao, 

particularly by the editors o f the Collected Highlights. He cites T. 51.1073 as the 

location o f  a biography for Tan Qiaoyan that actually contains elem ents o f  Tan 

Q iao’s biography, but the actual location is T. 51.1072a.2-4. To com plicate 

m atters even further, Tan Q iaoyan^ biography in LSZXTD TJ m entions that 

he, like T an Q iao, has a connection w ith Nanyue. A lthough no explicit con

nection between Tan Qiaoyan and Nanyue is given in his biography， the ac

count ends with a line that says he ascended from  Nanyue in the Kaicheng 

reign period (836-41) o f Tang W enzong (r. 827-40); see LSZXTD TJ 38.15a—b.

136. See Yunji qiqian 113. O n the problem atic identity and dating o f Tan 

Q iao, see D idier, “Way Tninsform ation’，； and idem, “Messrs. T，an， Chancellor 

Sung, and the Book of Transfomation•” The glimpse o f Tan Q iao’s connection 

with Nanyue provided by this biography is also corroborated in the Nanyue
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local sources. Indeed, a short citation from  Xu XiamJ)mn in Nanyue (hi 296 is 

m ore explicit in saying that Tan Q iao lived at the D ongtian guan at Nanyue. I 

am not sure what this site refers to since there is no abbey by that nam e in 

other sources for Nanyue.

137. T. 51.1058^.6.

138. T. 51.10710.7.

139. 1. 51.1058c.19—20. In his recounting o f these passages, John D idier 

mixes up the locations o f the sites. It is the Zigai yuan that is to the east o f Zi

gai fcng, not Zetao feng.

140. T. 51.10590.7. Sun D eng was discusscd in Chapter 4. It is interesting to 

find that 丁an Q iao attained corpse-liberation at an altar dedicated to Sun 

Deng, since it shows that the connections established between Sun D eng and 

Nanyue took root and his memory was kept alive there into the late Tang at 

least.

141. This patronage did not end w ith the end o f I luizong^ reign. O ther in 

teresting D aoist figures that were active at N annie in the tenth and twelfth 

centuries include: Cha Chongqing 差 沖 靖 ， who was ordered by Em peror 

Zhenzong to live at the Hengyue guan; and La 11 Fang 藍方 ， who attracted the 

attention o f the Hm peror Renzong (r. 1023—63). The em peror sum m oned him 

to the inner hall, awarded him  the title Nnnyue Yangsu xiansheng 南歎養素 

先生 ， and sent him  o ff to  reside -M the Zhaoxian guan at Nanyue. O n Cha 

Chongjing, see T. 51.1068c.29; on Lan Pang, see 丁. 51,1089b and LSZXTD TJ 
48.18b. See nlso the accounts in Sandong qunxian lu 7.3b and 'Sanyue /̂:>/\ 302. 

According to a particularly interesting passage in the LSZXTD TJ (48.20)3.8) 

biography o f Laa, later a mummy (mushen 肉身 ） and clay image o f him  were 

still visible on the mountain.

142. In a survey of those references in the NYZS],  I have found no less 
than twenty-one such passages.

143. This approach is similar to  that suggested in  H ertz, “St. Besse: A Study 

o f an Alpine Cult,” 76.

Chapter 6

1. This is not to say, however, that the topic o f w om en and Chinese reli

gions has been entirely overlooked. For two different interpretations o f the 

status o f w om en and religion in China, sec O verm yer, ctW om en in Chinese Re- 

ligions”； and Sangren, “Female G ender in Chinese Religious Symbols.” For re

cent surveys o f the role o f w om en in Daoism , see Despeux, Immortelles de la 
Chine andenne、 idem , “W om en in D aoism”； and D espeux and K ohn, Women in 
Daoism. Rather m ore studies are devoted to  w om en and popular religion in 

later periods; see, e.g., G rant, “The Spiritual Saga o f W om an H uang”； Boltz,
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“ In Hom age to 丁，ien-I'ci”； Jam es W atson, "Standardizing the G ods”； Bap- 

tandier, “丁he Lady Linshui”； and Berthier, La Dame-dit-bord-de-rea/4.

2. SeidcJ, “C hronick o f Taoist Studies in the W est.”

3. Earlv works 011 w om en and Daoism  include Caliill, Transcendence and Di- 
uine Pass/o/f"; Dcspcux, Immortelles de la Chine ancienne\ Schafer, “Three Divine 

W om en o f South China”； and Zhan Sliichuang, Daojiao yu mixing. For the m ost 

rccent work， sec Despeux, “Women in Daoism，，； Despeux and Kohn, Women 
in Daoisnr, and Cahill, Divine Traces of the Daoist Sislerhood.

4. See Cahiirs com m ents in Transcendence and Divine Passion  ̂ 214—15, on the 

Preface to D u Giiangting^s Yongcheng jixian lu.
5. O n these developm ents, see Despeux, “W om en in D aoism”； and on the 

writings o f wom en, including D aoists, see Idema and G rant, The Red Brush.
6. Despeux, “W om en in D aoism ’” 402.

7. O n female cultic sites, see Schafer, “The Restoration o f the Shrine o f 

\X ei JIua-fs，un，” wJiicli is, ho\ve\rer, m ore nbout the literary evidence on that 

shrine than it is about its religious history. There is also m ention o f a few kev 

sites in Despeux, hnmortelles de la Chine ancienne and the study o f a shrine dedi

cated to Xiwang mu in Cahill, “Beside the Turquoise Pond，” which was re

printed as chap. 3 o f her Transcendence and Divine Passion.

8. There is an enorm ous literature on the early history o f  Xiwang mu; see, 

e.g., Cahill, Transcendence and Divine Passion; Kom inami, Seiobo to tanahata densho\ 
Locwe, \\yays to Paradise-, and Fracasso, “ Holy M others o f Ancient China.”

9. Despeux, “W om en in Daoism ,” 386—87.

10. Caliill, Transcendence and Divine Passion, 213.

11. T. 51.1065c.5-6.

12. 7\anym  [/". 14.1b.8-2a.3. linm u is the term  used for Xiwang m u 111 her bi-

ographv m Du G uangtingys Yongdm^Jixim  h .

13. T. 51.1065a.10-11.

14. T. 51.1065a.11—12. O n the Y\an Wudi neit̂ man  ̂ see Schipper, L 'empereur 

Won des Han dans !a legenck taoiste.

15.1'. 51.1068c.11-12.

16. O n Xiling as an alternative name for Xiwang mu, sec Despeux, Immor

telles de ia Chine anciennê  58.

A ') X L  7a.5-10. The Tujing m entioned here refers to  the Hengshan tujing 
衡 山 圖 經 ， 'vhich is cited in the Preface to the N Y X L  as being one o f the 

sources used bv Li Zhoagzhao for his history.

18. Despeux, Immortelles de la Chine anciennê  56-60; Chen Yaoting and Liu 

Zhongyu，Dao-xian-ren  ̂ 278-79.

19. T. 51.1059,1.22-23.

20. See Kanyue 14.3a, which cites \ Tongchengjixian lu.
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21. U shi ^henxian tidao tongjian houji 3‘iob5.

22. Sec T. 51.1079 entry for Zixu gc, which shows this was an im portant site 

on Nanvue for female practitioners, but has no m ention o f  W ang Aliaoxiang.

Sec also N Y X L  8b.i-6 .

23. T. 51.1079b.6-1079C.2. The nam e Zixu is short for Zixu yuanjun 紫虛 

元君 ， another appellation for W ei Huacun.

24. See the statem ent 011 Lady W ei’s attaining the Way at Nanyue in 

Dcspcux, “W om en in D aoism ,15 388; and R obson, “Polym orphous Space.”

25. O n Wei Huacun in geneml, see Schafer, “The R estoration o f the Shrine 

o f Wei H ua-ts’un”； Chen G uofu, Dao^ngyuanliu kuoy 31-32; R obinet’ La revela

tion du Shangcfing  ̂ 399-405; and DespciLx, Immortelles de la Chine anciennê  51-67.

26. Slii Youyi, 7'he \ lengshan Mountain  ̂ 32—33. A lthough this source gives an

English translation o f the Chinese entrv, I have retranslated it here due to a 

num ber o f problem s and oversights in that translation. Sec also the similar 

coim nenrs in Zheng Cnioqian, Shu?? 50.

17. I Icrtz, “St. Bcsse: A Study o f an Alpine Cult.”

28. N Y X L  2b.8—9.

29. H ertz, “St. Bessc: A Study o f an Alpine Cult,” 76.

30. Robinet, revelation du Shangqing, 2: 405.

31. I base some o f the following inform ation on Chen G uofu, Dao^ang 
yuanliu kao、 13； and Schafer, “I  he Restoration o f the Shrine o f Wei H ua-ts’un’”

127.

Chronological List o f Lady W ei Biographies and Fragments: Texts 

An asterisk 十 marks those sourccs referred to, or studied, in Robinet, La revela

tion du Sbcingcfing, 2: 400. In that work, Robinet traces the sources and other 

evidence for the lliography of luidy W ei {Nanyue m i furen tjntan). Brackets [ ]  

around titles indicate works that are no longer extant. This list, although repre

sentative o f m ajor w orks, may be incom plete.

'Y[Kun^jjen ^iman 南眞傳 .j A ttributed to  I;an Miao. (Fan Miao, also called l ;an 

Zhonghou, was one o f the im m ortals who appeared to  Yang Xi, see Zhengao 
8.8a and 9b. He may have lived during the late I Ian or Jin  dvnasty, but is m ost 

likely a m ythological figure. O n this figure, see Robinet, I^a revelation du 
Shangqing, 2: 399.)

+ Deiig^hen yin/m  登 眞 隱 诀 (IIY 421). Rcdactcd by Tao Ilongjing but contains 

earlier material (Deng^!)enyinjue 3.nb.3-i2a).

^Zhen'gao 眞 語 (HY 1010). Com piled and w ritten by Tao Hongjing in 499 (the 

first image o t her is at 7J)engao 1.2A.10, but there arc references throughout; see 

Mugitani, Sliinko sakitin for quick rcfcrence to  other passages).

Dongxuan lingbao t̂ )enling weiye in 洞 玄 靈 寶 眞 靈 位 業 圖 （HY 167). W ritten by 

Tao I longjing {Dongxuan lingbao ^hen/ing miye tu 5b.3ff).
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7J)oushi mingtong ji 周 氏 冥 通 記 (HY 302). W ritten by Tao H ongjing after 516 

(translation in Bokenkam p, ''A nsw ering a Sum m ons”).

Chisong î ^angli 赤 松 子 章 歷 （HY 615). Sixth-century redaction {Chisong î ^fjan- 
gh 5.i9b.8, 5,3ib.2; see N ickerson, “The G reat Petition for Sepulchral Plaints,” 

262; and Seidel, “Earlv Taoist Ritual,” for issues o f dating the relevant portions 

o f this text).

y \X/Mshang biyao 無 上 秘 要 （1TV 1130). A non.; edited during the reign o f Zhou 

W udi (r. 561-78) {SX̂ ushang biyao 66.2a.4 -6  and elsewhere).

Yiwen kî hu 藝文類聚 . D ated 620 (Yiwen ki^m  87.1487).

[JVt/z/j/zc furen neî iman 南歡夫人内傳 ， i N o author given. Suishu 33. Com

pleted 656.

vShangqing daoiei shixiang 上 清 道 類 事 相 （HY 1124). Com piled by W ang 

Xuanlie 王懸河 (fl. 683).

'Sandong 三 洞 珠 囊 (IIY  1131). Com piled by W ang Xuanhe {Sandong

tjm ’ncmg 8.22b.4, 3.28a.ff).

Mujian We/ fim n ci beiming 木 ;間魏夫人祠碑銘 . D ated 685. A n  inscription in 

Daojiao jinshi !ue (Chen Yuan, ed., Daojiao jinshi //», 77).

\Zixu yuanjun nanyue furen neî l)Man 紫虛元君南獄夫人内傳 ， i jit an\. A ttributed 

to Fan Miao, jiu  Tangslm  ̂ comp. 720 (although the }iu Tangshu was not pre

sented to the throne until 945, the bibliography was based on the Gujin shulu 

古今書錄  com plied by W u Jiong 毋 贤 [fl. 722], the basis for its placem ent in 

this list).

\7Jxu yuanjun Wei furen neî jman 紫虛元君魏夫人内傳 ， \ juan}. Attrib. to Xiang 

Zong 項宗 . X in Tangslm  ̂after 720.

]in yuanjun lingshang ^ben siming Nanyue furen Wei fim n xiantan beiming 晉紫虛 

元 君 領 上 眞 司 命 南 嶽 夫 人 魏 夫 人 仙 壇 碑 銘 . I n 分似" 全 唐 文 . In 

scription by Yan Zhenqing 顏 眞 卿 (709-84), dated 768. (Although many ver

sions o f this inscription arc undated, the Ym  lugongmnji 镑 、 •%'乂 文 务  version 

says that it was w ritten 111 the third year o f the D ali reign period [768] during 

the reign o f Em peror Daizong. O il this inscription, see Yoshikawa, Sho to dokyo 

no shnben, 107—122.)

Gushi mnfang xiaoshm  顧 氏文房小説 . D ated to  no earlier than 789 (cited in 

Chen G uofu, Dao^ang yuanliu kao、 13).

Nanyue xiaolu 南 嶽 ,！、錄 . W ritten in 902 by Li Chongzhao.

Xianymn bian^m  仏 范編珠 . By Wang Songiiian 王 松 年 （fl. 920).

Daojiao Hngyan ji 道 敎 靈 驗 記 （HY 590). By D u Guangting, before 933 (Daojiao 

lingyan ji, H Y  590).

f }7ongcheng jlxian lu 墉 城 禁 仙 錄 （HY 782). By Du Guangting, before 933.
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^Taipingguanoji 太平廣記 . D ated to about 981. (Taipinggmngji 58.356. Robinet, 

La revelation du Shangqing  ̂ 2: 399 has studied som e aspects o f this biography. 

Particularly helpful is her location o f all the Zhen'gao citations in this work and 

her description o f the differences between this biography and that in the Taip

ing yulan. She has also proposed that the }ixian lu cited as being used in this bi

ography may refer to a work o f that title which predates D u Guangting1 s Yong- 
chengjixian lu. O n this question, see Robinet, Lm  revelation du Shangqing, 1: 401.) 

^Taipingyulan 大平御覽 . D ated to  about 982.

^Yunji qiqian (1026)雲复七籤 . D ated to about 1100.

^Sandong qunxian lu 三 洞 群 仙 錄 （HY 1238). Com piled by Chen Baoguang 陳 

孫光  in 1154.

Nanyue ^ongsheng j i  南 歎 總 勝 集 . By Chen I'ianfu , dated to about 1163 (T. 

5i.io66a.i8-c.4).

32. Zhengao /.io b .io . See also Chen G uofu, Dao^angyuanliu kao, 13.

33. Chen G uofu, Dao^ang yuanliu kao, 13.

34. Ibid.

35. Schafer, “The Restoration o f the Shrine o f Wei H ua-ts，un，” 127.

36. The following is based on Taipinggt̂ angji and T. 5i.io66a-c.

37. H is biography can be found in jlnshu 41, and there is also a biography in 

Quan shanggu sanded Qin Han Sanguo Uuchao wen 2.1708.

38‘ This title appears in her biography in Taipingguangji 58， and in 7J)en'gao
1.4A.6.

39. F or a thorough treatm ent o f the relationship o f Lady W ei，s biographical 

inform ation 111 the DengtJjen yinjue to  practices in the 7J)en，gdo、 see Robinet, 

revelation du Shangqing, 2: 403—4; and Cedzich, “Das Ritual der Himmelsmcis- 

ter•” For a summary o f Cedzich’s findings, see the review o f her dissertation in 

Seidel, "Early Taoist Ritual.”

40. The following account is based on Robinet, ha revelation du Shangqing, 2: 

403—4.

41. R obinet has proposed that the entire third juan o f the DengtJ)en yinjue is 

an extract o f Wei H uacun’s early biography. O ther scholars like Peter N icker

son, following the work o f Cedzich, have also proposed that part o f the third 

juan is from  Wei H uacui^s biograph}r, since the section ends saying it was de

rived from  a “W eizhuan,” which resem bles the early titles o f the biographies 

attributed to W atch O fficer Fan. N ickerson and Cedzich, however, isolate her 

biography as beginning w ith Dengt̂ ien yinj/ie 3.5b, since that section presents it

self as an oral transm ission {k/niji-ie 口 缺 ) from  Zhang D aoling (Zhengyi zhen- 

ren) to  the Lady o f Nanyue, rather than with Deng过 )enyinjm  3.1a. It may seem 

problem atic to  argue for the early provenance o f these sections when we find 

Wei Huacun m entioned here as Lady o f Nanyue (Nanyue furen), since this
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title only com es after her apotheosis as a Shangqing goddess. It seems m ore 

likely that these passages are w ritten by Tao H ongjing, using her title as he 

knew it, but he was referring to the original biography o f Wei H uacun in  order 

to relate her practices.

42. For m ore on this rite, see N ickerson, 4<The G reat Petition for Sepulchral 

Plam ts.”

43. 7J)engao 9.12b.3. Com pare Wusbang biyao 66.9a.

44. This seems to be a reference to the wangxiang system, on which see Bo

kenkamp, Early Daoist Scriptureŝ  80，264.

45. Zhengao 9.12b.6-10.

46. \Xrushang biyao 66.4b.9. See also Lagcrwey, Wu-shang pi-yao、 175. The 

translation o f the last sentence is provisional.

47. O n the “three offices,” see Bokenkam p, Early Daoist Scriptures, 178，235-

56.

48. \\：/m'hang biyao 66.2a.4-6.

49. Ibid., 66.xb.y. A lthough this quotation is identified as com ing from  the 

Zhengao  ̂ I have been unable to find the exact quotation in the present edition 

o f the Zhengao. There is，however, a strikingly similar passage at "Zhen’gao 9.13a.

50. Chisong î ^liangli 5.19^8. Translation here from  N ickerson, “The G reat 

Petition for Scpulchral Plaints，，，262. A similar passage is found at Chisong与  
^Ijangli 5.3【.2.

51. O n that ritual manual, see N ickerson, “The G reat Petition for Sepulchral

Plaints,” 233.

52. For a studv o f another m ortal wom an elevated to  the status o f a goddess, 

see Baptandier, “The Lady Linshui.”

53. Dongxuan lingbao %l)enUng miye tu 5b.3.

54. 7Jjengao 1.4a. 6. I'h is is the same title that she is given in Taiping guangji 

58.358.

55. See, e.g., Zhengao i.6b.3.

56. Ib id .,【.6b.710. This story is included in her “later” biographies, see Taip- 
ingguangji 58.359. It is om itted in Yan Zhenqing's inscription; see Schafer, “The 

Restoration o f the Shrine o f Wei H ua-ts’un,” 128.

57. I borrow  this neologism  from  Professor Allan Grapard. See also .Ahern, 

“The Power and Pollution o f Chinese W om en.”

58. Based on translation by Bokenkam p, ‘‘D eclarations o f the Perfected.”

59. Translation here from  ibid. In order to retain consistency in this paper I 

have am ended his translation o f her title to  the title I have used throughout the 

paper, namely Lady [Wei] o f Nanyue.

60. See Cahill, ^Marriages Made in Heaven.^

61. O n this practice, see Robinet, Taoist Meditation  ̂ 167.
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62. Zbengao 4.15b.10.

63. Taiping guangji 58.360.

64. See Shangqing daolei shixiang 2.6a.2. O n the im portance o f  this text to the 

Shangqing tradition, see Robinet, l̂ a revelation du Shangqing  ̂ 2: 29-39; and idem, 

“Le f a~tung chen-chhigr For this story in her later biography, see Taiping guangji 
58 and Taiping yulan 678.6a.

65. In  the 1970s Edw ard Schafer w rote a series o f articles on female D aoist 

figures where he devoted m uch space to their poem s, inscriptions, and prose 

stones; see, e.g., The Divine Woman\ “Three Divine W om en o f South China”； 

“丁he Restoration o f the Shrine o f  Wei H ua-ts，un”； and “The Jade W om en o f 

G reat Mystery.” O ne o f the main figures that interested Schafer was W ei Hua- 

cua. Isabelle R obinet has also contributed a m asterful textual study that is es

sential in trying to reconstaict Wei H uacun’s lost early biography; see La revela
tion du Shcmgcfing、 2: 369—73.

66. I;or rccent studies o f various aspccts o f some o f the posthum ous cults 

to Lady Wei, see Otagi, tfcNangaku G ibujin shiiiko no hensen”； and Yoshikawa, 

Sho to dokyo no shilheiu 107—22.

67. Schafer, “丁he Restoration o f the Shrine o f Wei H ua-ts’un,” 129.

68. O n H uang Lingwei, see K irkland, “Huang Ling-wei.” O n the them e o f 

destroyed altars that arc found by female D aoists and revived, see Cahill, 

“Practice Makes Pcrfect.”

69. Yoshikawa, Sho to dokyo no shtlhen\ and Schafer, “The Restoration o f the 

Shrine o f W ei H ua-ts’un.” See also the study o f Yan Zhenqing’s calligraphy in 

McNair, 7 'he Upright Brush. O n the om issions in Ladv W ei，s biograph'% see 

Schafer, “The Restoration o f the Shrine o f Wei H ua-ts，un，” iz8.

70. This inscription is included in Chen Yuan, ed., Daojiao jinshi Itie' 77. It is 

also reproduced in jinshi culblan 60. See Yang Diaiixun, Shike tiba smybt, for rec

ords o f a num ber o f other sim ilar-sounding inscriptions that call for com pari

son.

71. O n the extension o f Lady W ei，s cult into the Song dynasty, sec Otagi, 

4tNangaku G ibujin shinko no heiisen，” 383. For the background on wom en as 

rain deities, see Schafer, The Divine Woman.

72. This is a translation o f D unhuang m anuscript Stein #6502 by Forte, Po- 
litkai Propaganda and Ideology in China  ̂ 237. I have converted his W ade-Gilcs r o  

manizations into Pinvin.

73. See Kaniitsuka, “Sokuten buko ki no d(_)ky(V’ 252.

74. K ohn and Kirkland (“Daoism  in the Tang,” 345) point out that Em 

press Wu claimed to have received some relics from  a tom b o f Lady W ei’s in 

Linchuan.

75. See Otagi, 4tN'angaku G ibujin shinko no hensen,” 384—85.
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76. Ib id .

77. See his biography in Nanshi 76.1896. 

j ^ N Y X L  8b二4.

79. IM YXL 8b.i—3.

80. See Hanyu da cidiafu 12: 651.

81. IIV  590. For an inform ative study o f D u G uangting^ Daojiao lingyan ji, 
which situates it w ithin Tang religious literature, see \ Terellen, ^Evidential 

Miracles in Support o f Taoism ,”

82. Daojiao lingyan j i 、 HY 590， fascicles 325—26. See also the translation o f the 

Yunji qiqian version o f the story in Schafer, “Three D ivine W om en o f  South 

China，，，35, which was useful to consult.

83. For D ing Shuying's biography, see Yunji qiqian 115.5131-4.

84. T. 51.1066b.

85. F. 51.1079.

86. T. 5i.io68a-b. See also the discussion o f Magu and Nanyue in Despeux, 

Immortelles de la Chine anciennê  63.

87. F. 51.1066c.5-9.

88. See T. 51.1062a.3-9.

89. T. 51.1066c.8-9. Nanyue 287 also has a biographical fragm ent from 

D u G uangting's \  ̂ n^chen  ̂jixian lu that says the same thing.

90. The following account is based on 丁. 51.1079c. The m ention o f a female 

perfected Xue under the entry for the Xiling G uan in the ? \Y X L  711.5, that has 

her living in the Tang Kaivuan (713—42) period is surely a mistake. The com pil

ers may have mixed her up with a Tang figure also surnam ed Xue, namely Xue 

Yoiixi， discusscd in the previous chapter. All other sources agree that she lived 

during the ]in dynasty (265—420).

91. T. 51.1079c.

92. T. 51.1079c.12—14.

93. The identity o f Xiling shengm u is unclcar. “Xiling” is an old term  for 

the spirits o f the west and is connccted with the deity for autum n (Hanyu da 
ddian, 8: 753). But, in D aoist sources, such as Yunji qiqiun 119.r2b.10, for exam

ple, Xiling refers to either one o f the four directional spirit kings or a perfected. 

Shengmu by itself is used in the longer name for the divinized m other o f Laozi 

nam ed Shengmu yuanjun, but it is unclear if  that is w hat is m eant here. I have 

found no references to a Xiling shengm u in other sources or reference works. 

O n the Way o f the 1'hree Itnm aciilates, see H u Fuchen, 7J)ongfma daojiao da 
ddicm, 481; and Wanyu da ddian, 1: 220, which says it refers to  the equivalent 

sansu yT4n 三素雲  found in the Huangting mijingjing 黄 庭 内 景 經 （Scripture on 

the inner phosphours o f the Yellow Court), which refer to the three colors of 

qi inside the practitioner's body (purple, yellow, and white).
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94. T. 51.1079c.8-10.

95. Nakam ura, Bukkyogo daijiten, 217.

96. T. 51.10623.3-6.

97. T. 51.1060b.4-6.

98. O n hairy， or feathered, female D aoists, see Eskildsen, Asceticism in Early 
Taoist Ke/î ion  ̂ 20.

99. There are many extant biographies o f this transcendent wom en, includ

ing ) 7ongcf?engjixian /" 115.1615, Taipingguangji 70.435—436, and U shi ^!)enxian tidao 
tongjian houji 4.19b.3. Schafer has translated the biography o f G ou from  the 

Yongcheng jisian lu in “Three D ivine W om en o f South Chirm,” 33. That biogra

phy is closcly related to  the biography found in the Collected Highlights 
(T. 51.1067a.21—bi4), which I translate here. See also the translation o f the Yong- 
chengjisian lu biography in Cahill, Divine Traces of the Daoist Sisterhood  ̂131-36.

100. I have followed Schafer’s translation o f jingxiu xianglmo, but I am still 

unclear precisely what that practice entailed.

101. O n the role o f birds as go-betweens, see Bum bachcr, The Fragments of 
the Daoxue zhuan, 281//836.

102. Indeed, the N YZSJ and h 7ongcheng jixian lu passages are alm ost identical. 

The summary o f  the translation o f this biography is based on that in Schafer, 

“Three D ivine W om en o f South China,” 33.

103. See N Y X L  iob .6-8  and T. 51.1073b.5.

104. T. 51.1073b.6-7.

105. T. 51.1073b.7-8.

106. Schafer's com m ents on this title are helpful. He says that ^lian 練  ‘to 

refine precious m etals’ is som etim es replaced in this title by its cognate (lia tf ‘練 

£to whiten silk by cooking it.， . . . 'Purified Teachers’ were the fourth and m ost 

exalted class o f priests in D aoist convents. The first three, fashi 法師 ， m i yisbi 
威儀師，and liishi 律師，were pragmatic friars, but the lian̂  in whichever form, 

meant *punfy by the removal o f  dross，” (Schafcr, “Three Divine W om en o f 

South China，” 33,?9),

107. T. 51.1079c. 2. There are clear sim ilanties between the biography in the 

Collected \r\î j)iights and that in the Xm npin /"， which has recently been studied 

by Alan Bcrkowitz (“Record o f O ccultists，” 468-69). O ther biographies for 

Shuai include U shi ^henxian tidao tongjian 50.3b.! and Nanym (hi、 301-2.

108. T. 51.1088c. The translation o f  the version o f  his biography recounted 

here is from  Berko\vit2, “Rccord o f O ccultists，” 468—69.

109. T. 51.1086b.5—12. Sec also Cahill, Divine Traces of the Daoist Sisterhood、 
170—75.

no. Lu was also a poet o f  great renown; see Schafer “Three D ivine W om en 

of South China,” 36.
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in . Ibid., 35.

112. N Y X L  9b.7—9. There is no separate entry for the Tiaiixian tai in the 

]\jYZSJ, but the section o f that text m entioning all topographic elem ents refers 

to a Heavenly Fragrance T errace/P latform  (Tiaiixiang tai 天 香 臺 ) ； see T. 

51.10633.2.

113. See Robin W ang, “D aoists o f the Southern M a rc h m o u n t,177-80.

Chapter 7

1. See, e.g., Zheng Cjuoqian, Shan n'enbuir、 and Birnbaum, “ l ’houghts on 

T 'ang Buddhist Afountnin Tradidons nnd T h d r Context,” There are six m oun

tain m onographs in the l  aisho Buddliist canon. For the W utai shan m ono

graphs that appear under that m ountain’s other name ‘‘Q ingliang shan,” see 

T. #2098, #2099, #2100; for the Putuo shan m onograph, 丁_ #2101; for 

Lushan, T. #2095; and for Tiantai shan, T. #2096.

2. For a useful general history o f Buddliism  in H unan, winch includes much 

inform atiori 011 the Buddhist history o f Nanyue, see Xu Sunming and \ \ 7ang 

Chuanzong, Hunan (ojiao shi\ see also Komazawa ciaigaku Chugoku bukk}rd 

shiseki sankandan, CJulgokn hitsseki kenbunki. vols. 4—5).

3. T. 50.595c.26-597b.23.

4. Chen (inhun, Monks and Mo/wnhs, 149—79.

5. O n this early history， see Zhang W eiraxi, I \unan /ishi wenhua dili yanjiu  ̂ 80—

84.
6. W elch, The Practice of Chinese Buddhism, 519//2. See, e.g., the entry in the 

Gaoseng 咖 m , for a certain Fam in 法懸 ， who took refuge at Nanyue during a 

time o f political intrigue (T. 50.372a.24—b .7).

7. M unakata, Sacred Mountains in Chinese A rt, 40. See also Bush, “Tsung Ping's 

Essay on  Landscape Painting,” 132—64.

8. T. 51.1067a.3-7.

9. T. 51.1061b.29—c.i and 10773.10.

jo. 丁. 5j.j066c.26.

11. T. 51.1067a.4-5.

12. T. 51.1070b.25—27. O ther sites built in the Liang dynasty included the

Hengyue Dhyana M onastery (Hengyue chansi 衡 歡 禪 寺 )， W estern Dhyana 

M onastery (Xichan si 西禪寺 ） ， and the Cloud Peak Jingde Dhyana M onastery 

(Yunfeng jingde chansi 雲峯景德襌寺 ).

13. See M agnin, La vie et I'oeuvn de \r\uisi\ Kawakatsu, “Chiigoku teki shin 

bukky(3 keisei e no enerugii”； the com m ents on H uisi's life in H urvitz，CM-/; 
and, m ost recently, Stevenson and K anno, The Meaning of the iM us Sfitra V Course 

of Ease Bl/ss.
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14. I11 general the period o f H uisi，s life at Nanvue is not well studied; sec 

Kawakatsu, “Chiigoku teki shin bukkyo keisei c 110 enciugii•” i'hc best studies 

are Sengoku, “ Eshi no shinsen shiso to Nangaku nviizan 111 tsuite”； and idem, 

<4Naugaku no shuzenso ni tsuite.”

15. For a good review o f the main issues regarding argum ents about the au

thenticity o f I/ on\ see E taiii, ^Nangaku P'shi no Kyftseiganmon \va gisaku ka?，” 

213—16. For a com plete translation into Japanese, see Chugoku bukkyo kciikvu 

kai, “Nangaku Eshi daizenji Kymeiganjnon yakkai.”

16. The D unhuang version o f the apocryphal Z/// miaosheng ding jing is avail

able in Sekiguchi, Tended shikan no kenkyiu and has been studied by Magiiin in 

“L ’orthodoxie en question.”

17. T. 50.5620-5633.

18. O n the difficulties faced by Huisi, sec Ural, “Nangaku Eshi no honan iii 

tsuite.”

19. T. 50.563^.22—23; Magiiin, La vie et Foeuvre de Huisî  37. W iidang, o f course, 

refers to the m ountain well know n in D aoist history as the site o f a cult to 

Zhenwu; see Lagenvay, “The Pilgrimage to W u-tang Shan.” Nanyue has a long 

history as a safe place to retire to during troubled times. See, e.g., the com 

m ents in note 6 to this chapter on the m onk Faniin.

20. I discuss some o f this below in the section 011 Chan practitioners. W e 

know, for example, that H uizhong 惠' 忠、(683-769) was connccted with this 

m ountain, and it is also recorded that Huairang {篆 讓 (677-744) visited \Vu- 

dang shan before proceeding to Nanyue. O n W udang shan as a destination for 

Chan m onks, see Ui, Zenshilshi kenky/1  ̂ 385.

21. This account is based on T. 51.1067c.17—68a.12.

22. O n Buddhist monks finding springs, see Soyniie, “Sources et sourcicrs 

en China.”

23. There is no such reign name. It m ust refer to the Taijtan 太建  reign, 

corresponding to  577, thus ten years after his arrival at Nanyue.

24. The passage on Lingbian is even m ore interesting in the X // Gaoseng

^huan 續 高 憎 傳  ifiiographies oj lim im nf Monks, continued) version. In that tell

ing o f the story, Huisi gets upset at Lingbian for disturbing liiin just as he was 

dying and enjoying the descent o f deities w ho were to  escort him  awav. See the 

translation o f the passage in M aginn, vie et Poeimre de 48. These stories

o f H uisi，s treatm ent o f his own death recall a num ber o f stories in Zhmng^i, 

such as that o f Mr. Lai and Mr. Li (see Burton W atson, Clmang 81).

25. T. 51.1068a.2-5.

26. There are some lingering questions regarding the authorship o f the 

Von\ due to suspicions about the early use o f the term  mofa. \  good review o f 

different positions on this issue can be found in Kawakatsu's addendum  to his
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article on Huisi, where he discusses the arguments of Magnin，L a  vie et Poeuvre 
de Hu/si; see also Yamada Ryujo, “Mapp6 shiso ni tsuite”； Chen Yinke, ^Nanyue 
dasbi li shiyuan wen ba，，； and Etani, “Nangaku Eshi no Ryuseiganmon wa gisaku 
ka?̂  Huisi’s theories are also discussed in Nattier, Once upon a Future Time, no- 
17; Wakae, 4tChugoku ni okeru shozomatsu sanji no nendaikan，，； and Hubbard, 
Absolute Delmion，Perfect Buddhahood, 68—72. 1'he different arguments are laid out 
nicely in Stevenson and Kanno, The Meaning of the hotus Sutra's Course of Ease 
and B!iss, 82—90. Huisi’s mofa theory does not, however, fit neatly into any of 
the categories discussed in Nattier, “The Meanings of the Maitreya Jvfyth.”

27. Hurvitz, Chi-i, 90-91.
28. T. 46.786.
29. T. 46.791c.11—17. My rendition here is based on the translation by Waley 

in Needham and Lu, Science and Civilisation in China, 140， with some minor 
changes.

30. T . 4 6 .7 9 1 c .2 2 -2 3 .

31. T. 46.785^.28-78913.4.

32. Baldrian-Hussein, “ Inner Alchemy,” 169; Sengoku, “Eshi no shinsen
shiso to Nangaku nyuzan ni tsuite，” 39; and Chen Yinke, “Nanyue dashi li shi
yuan wen ba.”

33. This is an allusion to the geographical configuration of the multiple 
peaks of Nanyue, which, from far away, appear to be two people playing chess 
(see Magnin, vie et Foeuvre de Huisi, 56). The reference to chess here may be 
an attempt to identify the affinity of the mountain spirit with Daoism (thus its 
need for conversion to Buddhism). As noted by Rolf Stein, “The game of 
chess [was] one of the essential characteristics of an abode of the immortals” 
(The World in Miniature^ 63).

34. tongji、T. 49.179c.20—26; Magiiin, L m  vie et Poeuvre de H/m/, 56—57. On 
the conversion of other mountain spirits and the conferral of Buddhist pre
cepts, see Faure, The Rhetoric of immedidcy, 112.

35. On An Shigao’s conversion of a local snake god, see Ziircher, The Bud
dhist Conquest of China, 208; and Forte, The Hostage A.n Shigao and H/s Offspring. 
See also Miyakawa, “Local Cults Around Mount Lu at the Time of Sun En，s 
Rebellion,̂  94—96. On Chan monks converting local spirits, see Faure, Chan 
Insights and Oversightŝ  156—61.

36. Faure, Chan Insights and Oversightŝ  158.
37. T. 51.1070c.17. In the Song dynasty the name was changed to the Fuyan 

chansi.
38. See Kang Huachu, Fuyan si\ and Hunan sheng bowuguan, “Nanyue,” 84. 

See also the passage in the Fof^u tongji (T. 50.179c.24) about a clay image of the 
Nanyue deity sitting on a stone drum.
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39. I deal with these issues in more detail in Robson, “Changing Places.”
40. On the Dongyuan ji、 see Ren }iyu, ed., Dao^ang tiyao, 810; and Schipper, 

“Don^’m n jiP

41.1 have been unable to find this reign period in order to identify this date. 
It may be that there was a copyist's error and the reign period should be Daye, 
which would correspond to the reign of the Sui emperor Yangdi (605).

42. The word I translate here as “multistoried pavilion” 閣) usually indi
cates a building of two or more stories.

43. T. 51.1076̂ 10—15. Further perusal of the Collected Highlights reveals that 
the Guangtian guan was not the only Daoist place affected by the arrival of 
Buddhism on the mountain. I mention the other cases below,

44. See, e.g.， the list in Dongtian fudi yuetu mingshan ji.
45. See, e.g., the case o f the W estern Terrace Abbey (Xitai guan 西臺觀 ） in 

the Collected Highlights (T. 51.10780.17-18).
46. Mus, lumiere sur ies six voies, viii. See also Gernet, Buddhism in Chinese 

Societŷ

47. Gernet, buddhism in Chinese Society, 375.
48. Ibid., 255.
49. T. 49.179c.z5—8oa.3. On Huisi’s preaching of the Prajmipdramita-siltrâ  see 

Hurvitz，Chi-i, 87-88.
50. See Fo^u tongji T. 49.180a; and Shimen ̂ engtong^ ZZ 130.1.731.
51. An illusion to a Buddhist monk’s robe.
52. T , 4 9 .1 8 0 a .5—7 ; Z Z  130.1.732a. S ee  a lso  M a g iiin , L a  vie et Foeuvre de 

22-23, 61; and Xiao Pinghan, “Hengshan sivuan jingji shitan,97-98.
53. T. 50.563b.27—C3.
54. T . 51 .1062b .9-13 .

55. T. 50.976a; Magnin, Lu  vie et Poeuvre de Hu/s/, 62—63.
56. T. 49.1803.24—27. See also Magnin, lui vie ei Poeuvre de 63—64.
57. For a look at similar types of contestation in other cultural contexts, see 

Eade and Salinow, Contesting the Sacred.
58. Sec also Magiiin, \̂ a vie et Poeum'e de t 42—43; Sengoku, “Nangaku no 

shuzenso ni tsuite,” 289-92; and Kawakatsu, "Chugoku teki shin bukkyo keisei 
e no enerugii.”

59. For a full treatment of Saicho's travel to China and the teachings he re
ceived there, see Groner, Saichô  4049.

60. On this figure, see Saicho  ̂self-assessed number, which he reported to 
the court (T. 55.1055a.26).

61. T. 55.1056b.
62. This text goes by a number of different titles including Nanyue shiba 

gaoseng ̂ huan^ Hengyue shiba gaoseng tjman, and just Shiba gaoseng ̂ jman.
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63. Sec [ lucker, A  Dictionaij of O f/hid/ Titks in Imperial Chitm、 262，#2847.

64. U nfortuaatelv for the studv o f Muisi's lineage, D u Fci's 杜月出(d.u.), 

N  Liny ne si chans hi famen ^jjuan 南 歡 思 禪 師 法 門 傳 （Biographies o f the dharm a 

lineage o f the G reat M aster [Hui]si o f Nanvue) is no longer extant.

65. This section has gained m uch inspiration and guidance from  Makita, 

"D cngvo daislii shorai roku tsuiseki chosa no kokorom i.”

66. Mohe Înguaru I . 46.1b.20. See also D onncr and Stevenson, The Great 
Calming and Contemplation  ̂ 23; and the discussion in Penkower, “I11 the Begin

n i n g ,246， and idem, “T ’lcn-t’ai D uring the T ’ang Dynasty,’’ 271. This initial 

expression o f lineage was probably form ulated around 605.

67. I’he first o f these two representations, which traces a line o f twent} - 

four Indian masters beginning w ith Sakyamuni, is referred to as the “piitrmr- 

chal transm ission o f the golden-m outhed one” [Jinkou r̂ icheng 金 口 祖 承 ） . 

T hat line ended with the last Indian m aster, Simlia. The second line, which 

ends w ith Zhivi and works back to  I luiwen ,慧 文 (fl. sixth centunr), is called 

the ^patriarchal transm ission o f current m asters” (Jimhi ^tbeng 今食币祖承) . O n 

this, sec D onncr and Stevenson, The Great Calming and Contemplation  ̂ 100^13.

68. See Penkower, “丁，ien-t，ai During the 丁，ang Dvnasty”； idem, “ In the 
B e g in n in g ” ； K o ic h i S h in o h a ra , “ F ro m  L o c a l H is to ry  to  U n iv e rsa l H is to ry ” ； 

and lorgenson, “The ‘Im perial’ Lineage o f Ch’an Buddhism ’” 99. See also 

Okubo，“T(、dai ni okeru tendai no densho ni tsuite.”
69. Koichi Shinohara, “Gimiiciing’s Biography o f Zhiyi”； Penkower, “In the 

Beginning,55 275.

70. O n these conccrns, see K oichi Shinohara, “From  Local flistorv  to Uni

versal I listorv”； Penkow er, “T，ien-t’ai D uring the 'Fang Dynasty”； and idem, 

“In the Beginning.，，

71. Penkower, “T ，ien-t，ai D uring the T ’ang Dynasty，” 357.

72. Koichi Shinohara, “From  Local H istory to Universal H istory,” 533-34.

73. Sec Koichi Sliinohara, “From  Local H istory to Universal H istory.” On 

the Yuquan Monasten% see Sekiguchi, Tendai shikan no kenkyii, 185; and Barrett, 

“D evil’s Valley to Omega Point.”

74. Fah/iti xnanyi.
75. D onncr and Stevenson, The Great Calming and C.ontemplation  ̂42—43.

76. O n the geographical lim itations o f the Gaoseng tjmcm, see W right, Studies

in Chinese 84-85; and Yamazaki, Shina chilsei bukkyo m tenkai, 246-51.

O n the problem  o f the narrow  them atic o r geographical focus o f  the com pilers 

o f Buddhist historiographical sources, see the general remarks on the Fo^u 
tongji and l̂ ebang iveniei 樂 邦 文 類 (Com pendium  o f the land o f  bliss) in G etz, 

“Siming Zhili and Tiantai Pure Land in the Song Dynasty，，，236.
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77. O n Chan lineage fabrications, sec, e.g., Yanagida, Shoki ^enshu shisho no 
kenkyu\ Faure, The \Vi/I to Oiihodoxy\ McRae, The Northern Schools and Foulk, 

“The ‘Ch’an School， and Its Place in the Buddhist M onastic Tradition.”

78. Penkower, ‘‘T，kn -t，ai During the T5ang Dynasty”； Koichi Shinohara, 
“From  Local H istory to Universal H istory”； I Iirai, Hokke mongu m seiritsu ni 
kansum  kenkyti\ S te v e n s o n , “ T h e  T ’ie n - t’ai F o u r  F o rm s  o f  S a m a d h i” ； C h e n  [111- 

hua, Making and Remaking H/sto/y.

79. Gadam er, Tnith and Method' 300.

80. See, e.g., Makira, “Dcngy(3 daishi shorai roku tsuiseki chosa 110 kokoro- 

mi”； I'sukam oto, ChfigokM jodo kyosbi kenkyf{\ Sengoku, “Eshi no shinsen shiso 

to Nangaku nyuzan ni tsuite”； idem, “Nangaku no shuzenso ni tsuite”； Seki- 

guclii, Tendai sfnkan no kenky/'̂  235; and Stevenson, “The T，ien-t’ai Four Form s 

o f Sam3dhi,，，26.

81. Makita, “L)engy6 daishi shorai roku tsuiseki chosa no kokorom i’，’ 1566.

82. O n the focus given to the eastern seaboard sites o f Tiantai shan, Ming- 

zliou, and H angzhou, see K oichi Shinohara, “From  Local H istory to Universal 

H istory”； and Penkower, “T ’ien-t’ai D uring the T ’ang Dynasty.” O n the issue 

o f the im portance o f establishing a connection to Tiantai shan and Zhiyi, see 

Koichi Shinohara, “G uanding’s Biography o f Zhivi.”

83. My allusion here to W olf’s Europe and the People Without History lacks 

m uch o f the deeper social，econom ic， and political contexts found in his work 

and is merely m eant to s u r e s t those to  whom  history has been denied. See 

also M uir and Ruggiero, Mkrobistory and the host Peoples of Europe.

84. According to the m onk W eijing’s 惟 勁 (d.u., fl. 907) biography in the 

Song gaoseng tjman, ‘‘[Weijjing [wrote the] 'Xu kaolin Ĵman 續 寶 林 傳 （Further 

chronicle o f the Baolin [Monaster}']), which records the succession and origin 

o f m asters o f the Chan school after the Zhenyuan reigii period [785]. Am ong 

the other texts [that he w rote there is] the Nanyne gaoseng ^jman\ we do not 

know how many juan it was. His literary abilities are worthy o f notice” 

(T. 50.818c.7). W eijing was a prolific w riter and chronicler o f Nanyue, and his 

Nanyue gaoseng v̂ hitan appears to  m atch the text under discussion here, but fur

ther research reveals that W eijing，s text could not be the one recorded in 

SaichcVs catalogue. Since W eijing's X u Bcwfin v̂ man was not com pleted until the 

Kaiping reign period o f the Later Liang dynasty (907—11)， we know that he 

lived during the late ninth and early tenth century. His Nanyue gaoseng f̂man 
could no t，therefore, have been in circulation during Saicho's visit to China in 

804—5.

85. Chongxiu Nanyue 322.

86. T. 51.1077c.6-9.

8 7 .1'he nam es Nanyue and Hengyue were used interchangeably at the time.
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88. A lthough the dates for Cimin H uiri and the dating o f the text are quite 

close, he w ould have been 33 in 702 (which is about the tim e the limineni 
Monks of Nanyue was com posed). There is no m ention o f  the text in Cimin 

H u ir i’s b io g ra p h y , a n d  o th e r  e v id e n c e  a rg u e s  a g a in s t th is  a s s o c ia tio n . T h e  

P re fa c e  a ls o  says, “ T h e re  w a s a m o n k  n a m e d  H u ir i, w h o s e  fam ily  n a m e  w as 

Qing, from  Puyang. . . . H e examined many places， but chose to alight at 

N anyue” {QT\V\ juan 238，5: 3043). Therefore, the two Huiris hailed from  dif

ferent locales and had different family names. O n Cimin H uin, see 〇no G en- 

m y o , “ O n  th e  P u re  L a n d  D o c tr in e  o f  T z ’u -m in ” ； a n d  C h a p p e ll, “ F ro m  D is 

p u te  to  D u a l C u ltiv a tio n .”

89. T. 51.1058c.

90. This is m ost likely a scribal error for Zhiyi. If it is an error, then the 

same error is made in the list o f eighteen em inent m onks (see T, 51.1077c as 

w e ll, b u t  w ith  a  v a r ia n t g ra p h  fo r  ‘T in g ” ).

91. The “three teachings” (sanjiao 三敎 ) have a num ber o f different refer

ents w ithin Buddhism. At the m ost general level, it can refer to Buddhism, 

D a o is m , a n d  C o n fu c ia n is m . I t  c a n  a lso  r e fe r  m o re  sp e c ific a lly  to  th e  T ia n ta i 

“ th re e  te a c h in g s ， ， o f  su d d e n , g ra d u a l, a n d  in d e te rm in a te , w h ic h  is p ro b a b ly  th e  

m eaning intended here (see O da, Bukkyo ddijikn, 614).

92. T. 51.1060b.20-22.

93. O n I luisi's veneration o f Maitreya, see Robson, “Polym orphous Space,” 

247: and M agiiin, lu i vie et roeuvre de / /"/:、•/，rn.

94- Q T W J 麵 238, 5： 3043.

95. ]iu Tangshu  ̂ juan 94; X in Tangshu, juan 123. The following account is a

c o m p o s ite  d ra w n  f ro m  th o s e  tw o  s o u rc e s . F o r  a q u ic k  b io g ra p h ic a l s k e tc h  o f  

Lu Cang\Tong, see Yang Zhijiu, Zhongguo lishi da cidian: Sui Tcwg Wudai shi、 182-

83. See also McMullen, State and Scholars in T ’ang China, 264-65/712, for a brief 

m ention o f his w riting a biography for another famous Tang scholar. The jiu  
Tangshu has adm inistrator o f  W eizliou (W dzhou 魏 州 長 史 ） for Lu

Cangyong’s father. See H uckcr, /]  Dictionary of Official Titles in Imperial China  ̂ 112， 

#185.

96. Tw itchett, “The Com position o f the T ，ang Ruling Class,” 55-56. See 

also Somers, “The End o f the T ’ang’，，706, 719. The Lus o f Fanyang were con

sidered part o f the H ebei elite who had im portant imperial positions. They 

g ra d u a lly  b e g a n  to  lo s e  p o w e r  in  th e  e n d  o f  th e  T a n g . I t  s e e m s ’ h o w e v e r , th a t 

th e  L u s  w e re  a b le  to  r e b o u n d  d a r in g  th e  la te  T a n g  u n d e r  X iz o n g  w h e n  th e  L u  

c la n  d e s c e n d a n ts  b e c a m c  m in is te rs  fo r  th a t e m p e ro r .

97. O n Lu’s success in the exam inations, sec M cM ullen, State and Scholars in 

T ’cmg China,
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98. O n this famous l  ang w riter, see K ienhauser, ed., Indiana Companion to 
Traditional Chinese Uterature  ̂ 236—37.

99. The one exception is Makita, “Dengyr") daisln shorai roku tsuiseki ch(3sa 

n o  k o k o ro m i.”

100. lie  is m entioned, for example, in Xu gujin yijing tuji 續古今 1華,經圖.会己 

(F u r th e r  r e c o rd  o f  p a s t a n d  p re s e n t tr a n s la tio n s  o f  B u d d liis t su tra s )  a n d  Kxi'h 

yuan shijiao hi 開 元 釋 敎 錄 （Record o f Sakyamuni^s teachings com piled in the 

Kaiyuan em) o f the m onk Zliisheng 智 昇 （668—740) and in Yuanzhao's 圓照 

(fl. 7B8) 7」 )enymn xinding shijiao mulu 貞 元 新 定 釋 敎 目 錄 （Catalogue o f 

S a k y a m u n i’s te a c h in g s  n ew ly  fix e d  in  th e  Z h c n v u a n  e ra).

101. T. #698 and #1451.

102. Rume 潤色  means to “polish” as in “polish a piece o f writing.” See the 

brief note in M ochizuki, Bukkyo, 4887a. The term  mnse can also have the 

m e a n in g  o f  “ p o u r in g  o n  th e  c o lo r ’”  th a t is to  say , a d d in g  th e  in k  o r  d o in g  

the calligraphy; see, e.g., M orohaslii, Dai kamva jikn 、 7: 272.

1 0 3 .1 1. # 3 1 0 .

104. Yanagida Scizan discusscs tins discovery in a note appended to his arti

cle on the Chuan fabao ji  傳 法 寶 紀 （Anrmls o f the transm ission o f the dharma 

treasure) and its authorship. See Yanagida, “De” hoboki to sono sakusha,” 223. 

O n Yuan Zhonglang 袁中郎 、 see the entry 111 N ienhauser, cd,, Indiana Compan
ion to Traditional Chinese Uteratnre  ̂ 955—56.

105. I have corrected the version o f the text, winch mistakeiilv writes

Shansi 善思  for Shanguo 善 果 . Even after the m onasten7 bccame known as 

the Hengyue M onasten-, a Shanguo H ut (Shanguo an 善果疮 ) remained be

hind the com pound. See T. 51.1070a.11.

106. The lunar m ansions Yi and Zhen are appropriately part o f those lunar 

m ansions that constitute the \ rertnilk)n Bitd (Zhuque 朱崔 ） or Southern Pal

ace (Nangong 南宮 ） division o f the sky. For m ore on Yi and Zhen, see I lo , l丄  
Q i nfid Sbu, 117, 133. O n the joint symbolism o f rhe \ rcrm ilion Bird and Nanyue, 

see  R o b s o n , “ P o ly m o rp h o u s  S p a c e ,”  233—34.

107. O n the characteristics o f the gaoseng t̂ man genre, see W right, Studies in 
Chinese Buddhism  ̂73-111; and Kieshnick, The Eminent Monk、 4-6.

108. O n Huijiao^s famous quotation, see W right, Studies in Chinese ?>nddhism̂  

94—95.
109. See, e g .，Zurcher, lhe Bnddhisf Conquest of China  ̂ 217-30; Tsukam oto, 

His/o/y oj liar/y Chinese BmUbism, 805-28; and ter Haar, The \Yl>/fe \M ns Teachings.

110. See Tang Yongtong, I W e i  Uangjin Nanheichao fojiaoshi> 262-65.

in . T. #2095. The Biographies of the Righteen Notables {Shiba xian^lman 十八 

賢傳 ） begins at T. 51.10393.2. The ¥0̂ 14 tongji version appears at T. 49.265b—68c. 

O n the Vo^jt tongji version, see O no C^enmyo, cd., Bussbo kaisetsu (iciijiten, 8: 215.
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112. McMullen, State and Scholars in T ’ang China， 16. This supposition perhaps 

ta k e s  o n  e v e n  m o re  im p o rta n c e  c o n s id e r in g  th a t  H u is i’s fam ily  n a m e  w a s a lso  

L i.

113. See ib id ., 267^32.

114. S ee  G e tz , “ S im in g  Z h ili a n d  T ia n ta i P u re  L a n d  in  th e  S o n g  D y n a s ty ，”  

275. W e  s h o u ld  a lso  p e rh a p s  n o t  ru le  o u t  a c o n n e c tio n  b e tw e e n  th e  n u m b e r  

e ig h te e n  a n d  th e  g ro u p  o f  e ig h te e n  a rh a ts , p a r tic u la rly  s in c e  o n e  o f  th e  e n tr ie s  

in  th e  N a n y u e  ^ o n g s h e n g ji fo r an  im p o rta n t site  a sso c ia ted  w ith  m an y  o f  th e  fig

u res o n  th e  lis t said  th a t “p rev io u sly  th e  a rh at(s) liv ed  h e re ” (T . 51.1061b.25—29). 

W e  a ls o  k n o w  th a t  th e  c u lt o f  e ig h te e n  a rh a ts , r a th e r  th a n  th e  m o re  c o m m o n  

c o lle c tio n  o f  s ix te e n , to o k  o f f  to w a rd  th e  e n d  o f  th e  T a n g . O n  th e  e ig h te e n  

a rh a ts , se e  L e v i a n d  C h a v a n n e s , “ L e s  se iz e  A rh a t p ro te c te u r s  d e  la  L o i” ； a n d  

F au re , T h e  R h e to r ic  o f  Im m e d ia c y , 266—272.

115. This is m ost likely a copyist’s error and should read Zhiyi.

116. T. 51.1077c.7-10.

117. T. 51.1077c.5_

u 8 . T . 51.1061b.

119. See M agn in , L a  v ie  e t l ，o e u v re  d e  H u /s i;  a n d  K aw ak atsu , “ C h iig o k u  tek i 

s h in  b u k k y o  k e ise i e  n o  e n e ru g ii.”

120. T. 51.1070a.9-10.

121. T . 51.1061b.14—16.

122. O n  th e  a p p ea ran c e  o f  g o ld en  o x en , see  M o ro h ash i, D a i k a m m  j i t e n , 11: 

452a—b; o n  sp irits  assistin g  m o n k s, see K iesh n ick , T h e  E m in e n t M o n k 、107; an d  

K o ic h i S h in o h a ra , “ L ite ra ry  C o n s tru c tio n  o f  B u d d h is t S a c re d  P la c e s /’ 945.

123. rT. 51.106^.25-29.

124. T . 51.1077c has Z h iy in g  ra th e r th a n  Z h iy i, an d  T . 51.1060b has a m o n k  

n am ed  Z h iy in g  智顆 .

125. T . 4 9 .1 9 5 3 .1 9 ^ .3 ; Z Z , 130: 734.

126. T . 46 .801b. D a ^ b i d u lu n  大智度論 { ^ M a h c jp r a jH d p d r a m itd  id s tr d )、a ttr ib 

u ted  to  N ag a rju n a , C h in ese  tra n s la tio n  by K um arajTva (350—4 0 9 ); T . #1509, 

vo l. 25. O n  th e  im p o rta n ce  o f  th e  D a ^ h i d u lu n  in  Z h iy i’s M o h o  ^ h ig u a n ^  see 

Swanson, Foundations o fT ien-t’ai Philosophy， 21.

127. W right， Studies in Chinese Buddhism、 So.

128. T . 49.195a.19—b.3. A  tru n c a te d  v e rsio n  o f  th is  sto ry  is re c o u n te d  in  th e  

V a h u a  ^ jm a n ji (T . 51.59b). O n  th e  m agical a sp ec ts o f  s a m d d h i, see  L am o tte , L a  

c o n c e n tr a tio n  d e  la  m a rc h e  h e ro 'iq u e ^  31.

129. M ichihata, Chug>ku bukkydshi ênshu  ̂ 3: 407—516. O n the presence o f 

s to r ie s  r e g a rd in g  in ju n c tio n s  a g a in s t k illin g  a n im a ls  a n d  h u n tin g  in  C h in e s e  

B u d d h ist m irac le  tales, see G je rtso n , M ir a c u lo u s  R e tr ib u tio n ^  127.

130. T . 49.1095H .23-24.
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131. D onner and Stevenson, The Great Calming and Contemplation  ̂39.

132. T . 50.564b.

133. Shimaji, Tendai kyogaku shi， 252.

134. See, e .g ., H ira i S h u n ’e i’s d isco v ery  o f  m any  o f  Jiz a n g ’s q u o te s  in  Z h iy i，s 

te x t in  h is H o k k e  m o n g u  n o  s e ir its u  n i k a n s u r u  k e n k y u  an d  th e  d isc u ssio n  in  C h e n  

Jinhua, Making and Remaking History， 3.

135. S om e o f  th e  in fo rm a tio n  o n  S en g zh ao  in c lu d ed  in  th e  to n g ji b io g 

rap h y  ap p ea rs to  b e  ad ap te d  fro m  th e  G u o q in g  b a ilu 、 b u t su rp risin g ly  th e re  is n o  

biography for Sengzhao in the Shimen 咖 ngtong‘

136. Guoqing bailu  ̂ letters # 7  (T. 46.799a), #20  (46.801b), #40  (46.806a), and 

# 5 0  (4 6 .8 0 7 c ).

137. See N ak am u ra , B u k k y o g o  d a ijite n 、669 . O n  th e  th e ra p eu tic  ro le  o f  ritu a l 

as  a n  a n tid o te  to  im p e d im e n ts  b ro u g h t o n  b y  d e m o n s  o r  k a rm ic  in f lu e n c e s , se e  

Donner and Stevenson, The Great Calming and Contemplation^ 83.
138. O n  th e  c o n te x t o f  v isu a liza tio n s o f  S am an tab h ad ra  in  th e  p rac tice  o f  

th e  lo tu s  s a m a d h i an d  its  usage o f  th e  G u a n  P u x ia n p u s a  x in g fa  jin g  觀普賢菩薩 

行 法 經 (Sutra 011 the visualization o f Sam antabhadra), T. #277, vol. 6, and 

chaps. 14 and 28 of the Lotus Sutra, see Donner and Stevenson, The Great Calm
ing and Contemplation  ̂ 28，249.

139. N akam ura, Bukkyogo daijiten, 1127.

140. T . 49.195a.9-18. I a p p rec ia te  D a n ie l S tev en so n ’s a ssis ta n ce  in  in te rp re t

ing  th e  sig n ifican ce  o f  th is passage.

14】 . See H uicheng’s biography in Vot̂ /4 tongji (T. 49.195b)， Shimen ^engtong 
(ZZ, 130: 735), and Xu Gaoseng tjduan (T. 50.557a).

142. Miaofa lianhua jing  妙 法 蓮 華 經 adharm dpt̂ arika sfitrd)y T. #262; 

Wetmojie suo shuo jing 維 摩 詰 所 説 經 (yim abkhii-nirdeh-sfitrd)、 T. #475; and 

S h e n g tia n  w a n g  b o re  b o lu o m i jin g  勝天王般若波羅密經 、S u v ik r d n ta v ik r a m ip a ii-  

p r c c h d  s n tr d )^  T . #231. T h e  la s t w as c ited  by Z h iy i in  h is F a h m  x u a n y i (S w anson , 

Foundations ofV 'ien-t'ai Philosophy、 315—16).

143. Chengs hi T. #1646.

144. O n  th e  p rac tice  o f  m ed ita tin g  w ith  th e  eyes o p e n , see S ek iguch i, T e n d a i 

s h ik a n  n o  k e n k y u ^  340; an d  B ie le fe ld t, D o g e n 's  M a n u a ls  o f  7m i M e d ita tio n ^  113. 

T h ere  seem s to  be a v a lo riz a tio n  o f  m o n k s w h o  m ed ita te  w ith  o p e n  eyes and  a 

c ritiq u e  o f  th o s e  m o n k s  w h o  c lo s e  th e ir  ey es d u r in g  m e d ita tio n  a n d  e n te r  th e  

“ghost cave o f  black m o u n t a i n” (f)eishan guiktd 黑山鬼窟)•
145. T . 50.557a. A lth o u g h  I have b e en  u n ab le  to  track  d o w n  a n y th in g  m o re  

o n  ^ w n g s h e n g  y u y a n ^  th e re  is a n  en try  o n  y u y a n  s a n m e i 語言三昧  in  N ak am u ra , 

B u k k y o g o  d a ijite n ^  384, w h ere  th e  te rm  is ex p la in ed  as re fe rrin g  to  w o rd s th a t are 

freely spoken or w ritten. This is thus a fruit o f samadhi rather than a technique 

fo r  c u ltiv a tin g  it.
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[46. T, 50.557b.5-7,

147. The fourth, an influential m aster nam ed Darning, was associated with 

Sanlun at Sheshaa (I Iirai, CI)i'igokji hannya shisdshi kenkyf“ 324).

148. r. 51.1071a. and i077b.2i—23.

149. This invitation to the Iiu iri daochang is repeated in Nanyue ^ongsheng jî  

1058c.20. O n the im portance o f the f Iuiri daochang, see \ ，amazaki，Zui-lo  
bukkyo shi no kmky“、90—95.

150. T. 51.1068a.13-17.

151. O n the Atnitiibha trinity in relation to the qing Gi-tanyin repentancc, see 

Stevenson, “The Four K inds o f Samadhi in Early T ien-t，ai Buddhism ,” 72—75.

152. There is, for example, a biography, for the well-known m onk Huiyong

慧勇 in Xu Gaoseng 咖 cw、 juan 7 (F. 50.478a.21—c. 5)， but this Huiyong was a 

Madhyamika m aster living in the She m ountains w ho was known as one o f the 

“four com rades o f M aster Q uan” (Ouangong siyou 證公四友 ) . O n these disci

ples o f Sengquan 僧言全， see I Iirai, Chilgok/t hannya shi.wshi kenkyfî  275-81; idem, 

ed., Sanrnn kyogaku no kenky/i, 224, 324; Yoshikawa, “Roku seiki to ho enkai 

chiiki to  bukkyo,^ 406; and M ing-wood Liu, Madhyamaka llm tght in (  'J)ina' 83—

88, and Q icn  (inhua, Monks and Moncnrhŝ  165, Sekigiichi Shindai has pointed 

our thnr this 1 luh-ong was a elose relation o f Zhiyi’s. Huiyong has also been 

studied bv Suwa Cujun (C7v/^/v/ bukkydshi no kenkyiî  122, 248, 270) in

conncction with the spreading o f vcgctariaiiism  at the time o f Liang Wudi.

153. 51.61c.18-20. 1'herc are two interpretations o f the samadhi o f the radi

ance o f  fire. O ne suggests that it is the effect o f a kind o f  deep m editation in 

which fire is em itted from  the practitioner’s body. The o ther suggests that the 

prnctitioner enters into deep m editative concentration while engulfed in flames. 

O11 these two interpretations, see Nakam ura, Bukkyogo daijiten, 144. 1'he locus 
classiais for this samadhi seems to be the i\Ifilasawdstivdda-vina}'a T. #  1450, see 

T. 24.131b.

154. V. 49.195c—96a.

155. T. 51.61c.21-23.

156. Shimen ^heng/ong, in ZZ, 130: 782—83.

157. T. 49.199b.18-20.

158. T. 51.1070b.4-8.

159. 1'he im portance o f the \-\uayen Sutra for Zhiyi has been noted by D on- 

ner nnd Stevenson, The Great Calming and Contemplation  ̂ 6.

160. I have been unable to loeate any further inform ation on Huitan, Tanjie, 

Y ihao，W'ushi, D aolun, or Zhim ing other than the m ention o f their nam es on 

the list o f eighteen em inent monks. Huitan, the eleventh (m the list, has no ex

tant biography though there are some glimpses o f him  in the Collected Highlights. 

The enrn- for the Slmangfeng chansi 雙秦禪寺 ， for example, has: “In the old
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days there was nn em inent m onk nam ed H uitan who lived a t/o n  the cliff and 

always gathered grains for his sustenance (^iji 自給 ) . Therefore, this site is 

called CTathcnng G rains Crag (Shisui yan 拾穗嚴 ) . He often had two tigers 

nam ed G reat Hmptiness and ]x sser Em ptiness as his com panions. W henever 

he w ent ro gather grains， chop w ood, and draw water, the tigers would carry 

them  back to his c liff” (T. 51.1079a). A nother entry in the Collected Highlights 
also has a suggestive, if not fleeting, glimpse o f this monk. Under the entry for 

the Chcngtinn chansi 7兵天禪寺 ， it savs that there was a stone cliff where wild 

men {jeren 野人 ) lived. Here there was a stupa for the Monk W ho G athered 

C}rains (Shisui heshang ta 拾德 和 尚 塔 ） that was still intact. A lthough these 

entries give little detail about H uitan， they do leave the im pression that he was 

an ascetic m ountain anchoritc and that he had attained sufficient renow n that a 

stupa was built in liis honor. D aolun is m entioned on one o f the lineage lists in 

the Shimen ^hengong (ZZ, 130: 787). Although a figure by the name o f Zhim ing 

also appears am ong a list o f disciples 011 a stela inscription w ritten for Cheng- 

yuan 承 遠 (712-802) that was w ritten by Lii W en 呂 溫 (772—811), a complex 

Buddhist figure w ith ties to Vinaya, Tiantai, and Pure Land Buddhist practices 

who had m oved to Nanyue from  the Yuquan M onastery， dating issues suggest 

that he is not the m onk m entioned 011 the llm inent Monks of Nanyue. See Nanyue 
AXituosi Chengyuan heshang bei 南 歡 彌 陀 寺 承 遠 和 尚 碑 （Stele inscription for the 

m onk Chengyuan o f the Mitvio M onastcn- at Nanyue), by Lii W en (in 

juan 630).

161. T. 51.61c.15—18. O n l̂.)onoshen_g yuyan  ̂ see the discussion above. For the 

case o f a D aoist perfecting the language o f birds and beasts, see N eedham , Sci

ence and CivUhafmn in China， 5: 115 and recall the female D aoists at Nanyue who 

could speak to birds.

162. I'. 49.196a.5—8. The tongji rccord for Iluiw ei says: “He was a per

son from  Jianglu who bccam e a disciplc o f Nanyue [Huisi] and practiced the 

lotus samddhi. He attained the understanding o f the samddhi o f the language o f 

sentient beings and listened to  the sounds o f people, animals, and birds and 

always knew their meaning. Later he proved his supernatural powers {shentong 
洋申通) by flying into the sky and walking 011 water just as if it were flat 

ground.”

163. See, e.g., Sekiguchi, Tended shikan no kenkyfi、 224; M asunaga, C4D oshin 

Korun no shidcn to sono shudan seikatsu/，268—78; and McRae, The 'Northern 
School, 35.

164. T. 50.602c.22—3b.10.

165. T. 50.603b.5-10.

166. McRae, 1 he Northern Sdmo!’ 35. O n Shanfu，s Pure Land proclivities, see 

Liu Changdong, Jin Tang mituo jingtu xinyang yanjiu, 435.
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167. McRae, The Northern School, 262.

168. Yanagida, Sboki no 1: 415.

169. Faure, The WU! to Orthodoxy, 49.

170. Shimen ^hengtong (ZZ, 130： 735); Sekiguchi, Tendai shikan no kenkyfi、 224.

171. Suwa, Chugoku Nam'hd bukkyosbi no kenkyfi、 131.

172. Jan, A  Chronicle of Buddhism in China, 35.

173. 丁. 51.807b.1-12. I have adopted the translation o f this title from  Jinhua 

Chen, Philosopher̂  Practitioner, Politician  ̂ 21, where he also discusses Ibuki A tsu- 

shi，s theories on the problem atic dating and authorship o f the text. Ibuki pro 

poses that Huaixin 懷信  is the same as Huixiang 慈 祥 (d. after 706) and that 

the Shimen yijing lu was com pleted between 698 and 704 (see Ibuki, “T6 so 

Esho ni tsuite”).

174. T. 51.807^3.

175. T. 51.807b.9-10.

176. T. 51.807b. See the m ention o f the Bore Platform  in T. 51.1067c.24.

177. For a discussion o f T iantai repentance rituals, see Stevenson, “The 

T，ien-t’ai Four Form s o f Samadhi,” 336，401. O n confession and repentance 

m ore generally, see K uo Li-ying, Confession et contrition dans le bouddhisme chinois.
178. The name was later changed to the Fuyan M onastery.

179. O n the im perial bestow al o f name plaques, see Foulk, “M yth，Ritual, 

and M onastic Practice in S，ung Chan Buddhism ,” 164—65.

180. T. 51.1070c. 14-19.

181. See Stevenson, “The Four Kinds o f Samadhi in Earlv ,rien -t，ai Bud- 

dhism .”

182. See Guoqing hailu  ̂ T. 46.80^.13-14. The fact that this fragm ent m en

tions Sengzhao as the leader o f the com m unity raises certain questions about 

the structure o f the Rminent Monks of Nanyue list. If  Sengzhao took over the 

com m unity from  Huisi, we would expect to find his nam e immediately after 

H uisi's on that list instead o f in the fourth spot. This suggests that the orga

nizational principle o f the list was no t that o f a lineage list.

183. T. 51.59b.

184. O il the therapeutic role o f repentance, see D onner and Stevenson, The 
Great Calming and Contemplation  ̂ 83， where they discuss the psychologically 

therapeutic role o f these rituals. See also Stevenson, “ lh e  T，ien-t，ai Four 

Form s o f S a m a d h i,401—18.

185. This Mohe 对 、igmn quotation is cited in Penkower, “T，icn-t，ai D uring the 

T ’ang Dynasty,” 187.

186. ZZ, 130: 713. John Jorgensen, who has probably gone the furthest in 

detailing the Confucian underpinnings o f the Buddhist tradition, has pointed 

out how “ familial term inology had been used alm ost from  the inception o f
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Chinese Buddliism . Leaders were callcd (grandfather or patriarch), pupils

dî i (younger brothcr-son), and theoretical schools jia  or chouscs， ，， ("The ‘Im 

perial， Lineage o f C h，an Buddhism ,” 96).

187. W right, Studies in Chinese Buddhism、 80-81.

188. There have been a num ber o f studies in recent vears thnt hn\re begun to 

detail the problem s o f reading back contem porary [apancse sectnnan concerns 

on to  prem odern Chinese religious realities. See, e.g., the reccnt work o f T. 

G riffith Foulk and Bob Sharf.

189. Barrett, “Kill the Patiiarchs,” 93.

190. Thom as W ilson, Genealogy of the \\vay\ David (olinson, The Medieval Chi

nese Oligarchŷ  45; and Jorgensen, “The ‘Im perial， Lineage o f Q i’an Buddhism ,”

90.

191. D onner and Stevenson, The Great Calming and Conkmphifion、 42.

192. T. 50.564a.

193. See Yanagida, Sboki sbisho no kenkyn, 447-48; and Sengoku,

“Nangaku no shuzenso iii tsuite.” I;or a further discussion o f the historv o f the 

term  chan^ng  ̂ see 1'oulk, ‘‘The ‘Ch’an School， and Its Placc in the Buddhist 

M onastic Tradition,” 109.

194. We should not overlook the fact, however, that Ilu isi is also dcpicted 

as part o f a Vinaya lineage. In  Li IIua 's 李華  inscription for M uizhcn 慧眞， 

H uizhen is presented as the sLxth-gencration heir to Huisi. f Iuizhcn is known 

for having dispatched Chengyuan to Nanvuc to revive the Vinava studv on 

that m ountain. N onetheless, H uizhen is him self a com plex figure who is also 

listed as a disciple o f Zhiyi.

195. The stories regarding Huisi and Shotoku are studied in Furuta, tcKan- 

gaku Eshi koshin setsu,” For a brief summary o f these legends and their (apa- 

ncse sources, see Faure, The W'iH !o Orthodoxy, 112-13; and Com o, “Silia Im m i

grants and the Early Shotoku Cult,” 258, w liich discusses the Shidudaiki 七代 

1 己 accounts. See also D ykstra， Isliraathus Tales of the \.j)tus Sitlra  ̂ 103-4, for an 

account from  the Dainihonkoku Hokekyokenki 大日本国法華經驗記 . I discuss 

these issues in m ore detail 111 Robson, ''B uddhism  and the Chinese M arch

m ount System’” 364—65.

196. A close reading o f the entries for these monasteries in the A?)^ZSJ 
shows that these names were granted 111 the Song, but in m ost cases wc are not 

told the previous name o f the m oaastcrw  This conclusion seems to further 

support the pioneering rcscarch done 011 the history o f Chan m onasteries bv 

T. G riffith Foulk， but at the same time it does not ncccssarilv call into question 

the im portance o f those sites as early dhyana centers. See i ;oulk, “The ‘C h’an 

School， and Its Placc in the Buddhist M onastic Tradition”； and idem, "M yth, 

Ritual, and M onastic Practice in S’ung Chan Buddhism .”
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197. Chongxiu Nanym 又 hi、 421. O n Pan Lei, see the biography in Hummel, 

llm inent Chinese of the Ch’ing Period, 606.

Chapter 8

1. W einstein, Buddhism Under the T'ang.

2. The phrase is from  W right, Buddhism in Chinese History  ̂chap. 4’ 65—85.

3. Barrett, Taoism Under the T ’ang, 19; Seidel, La divinisation de Lao Tseu dans le 

iaoisme des Han.
4. W einstein, “Im perial Patronage in the Form ation o f Tang Buddhism .”

5. W einstein, Buddhism Lhder the Tang, 149-50; Sharf, Coming to Terms with 

Chinese Buddhism  ̂6; and Kam ata, Chugoku kegon shisdshi no kenkyu,
6. Bielenstein, “Chinese H istorical Dem ography, a.d, 2—1982^; Hartwell, 

“D em ographic, Political, and Social T ransform ations o f China, 750—1550^; Ao- 

yama，tcZui-To-S6 sandai ni okeru kosu no chi-ikiteki kosatsu”； Li Yinghui, 

Tangdai jojiao dili yanjiu, 313.

7. Jorgensen, Inventing Hui-nengy 474.

8. Li Y inghui, Tangdai fojiao diliyanjiu, 311-21. For a study o f Buddhism in the 

H unan region generally, see Liu Guoqiang, Hunan fojiao siyuan ^hi.

9. Suzuki Tetsuo, To Godai no ^enshu: Konan, Kosei hen、 x—19.

10. There is a growing body o f literature on this topic; see, e.g.，W einstein, 

“The Schools o f  Chinese Buddhism”； Foulk, “Myth, Ritual, and M onastic 

Practice in S’ung Chan Buddhism”； and, m ost recently，Sharf, Coming to Terms 

with Chinese Buddhism.
11. For a review o f  the m ajor recent works in this field, see McRae, “Bud- 

dhism”； and the m ore recent Faure, “Chan and Zen Studies.” The m ain work 

that accom plished m uch o f the rethinking o f early Chan was, o f course, Ya- 

nagida5s Shoki ^enshii shisho no kenkyu. For an English summary o f  the m ain sec

tions o f  that book, see McRae, “Yanagida Seizan’s Landm ark W orks on Chi

nese Ch’an.” See also Faure, The W ill to Orthodoxy, and McRae, The Northern 
School.

11. Ishii, “K ung-an Ch’an and the Tsung-men / 'ung-yao chî  114. The same 

point is made in McRae, “Shen-hui and the Teaching o f Sudden Enlighten

m e n t ,230. The one exception to this is perhaps the Quanzhou qianfo xin^fm  
song 泉 州 千 佛 新 著 諸 祖 師 頌 （Newly com posed verses at the [Caves] 

o f the Thousand Buddhas in Q uanzhou on the various patriarchs and masters) 

by Shengdeng 省 燈 (Stein #1635, T. 85.13200-220), which is discussed below.

13. Zurcher, “Buddhism  in China,” 139: Suzuki Tetsuo, To Godai no ^enshu: 
Konan, Kosei hen; idem ， To Godai no t̂ ensbusbi; and Faure, “Chan and Zen Stud-
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14. Yamazaki, Shim  chusei (rnkkyo no tenkai\ Yan Shangwen, Sui Tang fojiao 
^pngpaiyanjiu^ 299-344; Suzuki Tetsuo, To Godai no t̂ nshu\ Lee Kit-W ah’ “Tang 

Song chanzong zhi dili fenbu.” A seminal study o f one region has also been 

w ritten by Yanagida, "To-m atsu G odai no K ahoku chiho ni okeru Zenshu 

k(3ki.” These types o f details reveal, however, one lim itation o f Suzuki T etsuo’s 

methodology. A lthough he has provided the m ost detailed research to  date on 

the history o f Chan at Nanyue— as part o f his im portant work that approaches 

Chan history from  a geographical perspective一 he tends to see the Chan fig

ures in isolation and fails to note continuities with o ther traditions.

15. O n N iutou shan, see Dalia, “Social Change and the New Buddhism  in 

South China.” O n the Sichuan m ovem ents， see Gregory, Tsung-mi and the Sinift- 
cation of Buddhism; Adamek, “Issues in Chinese Buddhist T ransm ission”； and 

idem , The Mystique ofTransmission  ̂290—92.

16. See Jia, The Hong^hou School o f Chan Buddhism-, and Poceski, Ordinary Mind 
as the 丨

17. Foulk, “The Ch’an Tsung in Medieval China,” 26; idem , “The ‘Ch，an 

School’ and Its Place in the Buddhist M onastic Tradition,” 364.

18. Kojim a, ‘“ Higashi Ajia bukky6gaku’ ni yoru Chugoku zenshisoshi no 

saik6chiku.”

19. O n this, see Yanagida, Shoki t̂ nshil shisho no kenkyn\ and Foulk, “The 

Ch’ati Tsung iti M edieval China，” x\.

20. l l ie  study o f stele inscriptions at the Shaolin M onastery further solidi

fies this point; see Tonam i, The Shaolin Monastery Stele on Mount Song,

21. W einstein, “1'he Schools o f Chinese Buddhism ,” 261.

22. See also Sengoku, “Nangaku no shuzenso ni tsuite.”

23. Sekiguchi, "Zenshu to Tendaishu to no k6sh(3,” 23.

24. T. 50.606b. See also Sekiguchi, iSZenshu to Tendaishu to no k6sh6，，’ 12.

25. Faure, The W ill to Orthodoxy, 49.

26. O n D aoxin going to  Nanyue, see Sekiguchi, Tendai shikcin no kenkyfi， 220.

27. T. 50.603b. The title for Shanfu's entry at the beginning o f the section 

reads “Tang Ilengyue sham en shi Shanfu zhuan” 唐 衡 岳 沙 門 釋 善 伏 傳 （The 

biography o f Shanfu the Tang dynasty m onk from  Hengyue).

28. Yanagida, Shoki no ^e/irh\ 1: 415.

29. See Song D an 宋 儋 ， Songshan Huishan sign dade Daoan chanshi beiming 嵩 

山 會 山 寺 故 大 德 道 安 禪 師 碑 銘 (Stele inscription for the Dhyana M aster o f 

G reat Virtue D aoan o f the H uishan Monaster}7 on M ount Song), in GTW  ̂
396.123-14)3; and T. 50.823b, 829c.

30. For the im portance o f Huian, see Faure, The W ill to Orthodoxy  ̂ 29.

31. T. 50.823b.20—21. O n the twelve-part dhuta-guna asceticism, see N aka

mura, Bukkyo^o daijhen, 803. W ithin Chan this practice seems to be associated
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with the line o f Lankavatara masters descending from  Huike 慧 可 （ca. 485— 

ca. 555), through M aster Na 那 禪 師 （d.u.) and f fuimaii 慧 滿 （589-642); see 

Chappell, “The Teachings o f the Fourth Ch’an Patriarch Tao-hsin，’，92.

32. Sec M cllae, I'he Northern School, 57—58. Further testim ony to  the fact that 

Nanvue was a peaceful placc to flee the discord o f the age is found in the fact 

that Zhanran 湛 然 (711—82) is known to have take refuge in the region during 

the A11 Lushan rebellion. See Penkower, “T ’ien-t，ai D uring the T ’ang Dy- 

iif ls r v ，”  7 6 —8 0 .

33. 'Y. 50.874b.9-10. Chen jiuhua, “ Images, Legends, Politics and the O rigin 

o f the G reat Xiangguo M onastery in Knifcng.,>

34. McRae, The Norfhern School, 70.

35. T .  5 0 . 7 6 4 a . i o - i i .

36. M，. 51.1083b.25—c.26. O ther biographies for Afingzan survive in both 

Buddhist and non-Buddhist sources, including the Song sciosen̂  ^hitan 
(T. 50.834a.7-b.17) and 7'aipingguangji (96.640-41).

37. O11 Yuan |iao , see Yang Zliijiu, 71wngg!'io lishi du cidian: S!,ti Tang Wudai shi' 
595. Yuan )iao was the son o f one o f Xianzong (r, 805—19) m inisters named 

Yuan Zi 袁滋 . Yuan jiao senx'd as governor o f G uozhou 號 州 (in m odem  

I Ienan province). 1 he nine stories in rhe Gan-̂ e yuo arc preserved in full in the 

Taiping gnanoji,

38. *r. 50.834a.7-b.17.

39. T. 51.1071a.29-b.

40. T. 51.1083c.14.

41. T. 51.1083c.25.

42. l;or one theory on the relationship between Buddhist m onks with 

thaum aturgical powers and the com m unities thcv lived in, see W atanabe, “Zcn- 

shu to minshu to 110 tsuite.” See also Kicshnick, I'he llminentM onk^ 67—111.

43. For an 111-dcpth study o f the biographical sources available for Li Mi, 

see D icn, “M’hc Use o f the \̂ eh-hou d)ia-ciman \̂ and idem, “Turfan Funereal 

D ocum ents,5> 25.

44. O n Li Mi’s relationship to  Daoism , see Dalby, “Court and Politics in 

I>atc T ’ang Tim es,” 592-93.

45. O n the antagonism  between I i  Mi and Li Fuguo, see ibid., 592.

46. See Faure, The W ill fo Or/lmlo.\}\ no.

47. O n tricksters and Chan monks, including m ention o f  M ingzan, see

Faure, The RJjefo/ic of Jmmedkhy, 115-25. O n the topos o f dirt, see also Stein, “La 

lcgendc du foyer dans le m ondc clim ois.”

48. Strickm ann, "Saintly Fools and Chinese M asters’” 49. See also the dis

cussion o f a similar case in Certeau, The Mystic l;abk\ 1: 32—33.

49. M alamoud, Cooking the \V7or!d, 7.
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50. O n Rudra, sec ibid., zGimo.

51. Schm idt-G lintzer, “Buddhism  in the Tang Period，，，191.

52. T. 49.379c.10-16. This account is translated in ]an, A  Chronicle of Bud
dhism in China  ̂73—74.

53. Songgaoseng 过man, T. 50.83^.16-17.

54. I;aure, 1'he Rhetoric of Immediacŷ  116—17.

55. T. 51.1083c.25. O n corpse-liberation in general, see the illum inating article 

by Ct'dzich, “Corpse D eliverance.” For an example o f a D aoist who died an 

apparent death while in prison, see Robinet, ''M etam orphosis and Deliverance 

from  the Corpse in Taoism ,” 61， which cites a case from  YJjen'gao 14.18b.

56. T. 50.410a.15-16.

57. O n Bodliidharm a, see I;aure, The KJjetonc of Immediacŷ  105; and 011 Pu 

Hua, see F. 47.504b, translation in Burton W atson, The Zen Teachings of Master 
LZ//-0/，102-3.

58. Sô {g gcioseng 咖 mn, T. 50.816a.21. Sec also Suzuki Tetsuo, To Godai no 
■̂ ensh/t: K(wcm、 Kosei /叱"，50; and Tsukam oto, Chilgoku jodo kyoshi kenkyu, 547.

59. \Ju 'Aongyuan /./, 173.

60. O n the wider context o f Chan m onks residing in \ Tinnva tem ples, sec 

Shiina, “Sh()t(3 zensha no ritsu，iii kvoju iii tsuite.”

61. Sliima, "H okushu zca ni okcru kairitsu no m ondai”； Foulk, ‘T h e  ‘Ch’an 

School， and Its Place in the Buddhist Monastic Tradition”； and Fflure，\^a vo
lant e (1 'orfhocioxie dans le homldhiswe chinois, 98.

62. See T. 51.1083c.19 and 51.461b. 1'his poem  is also included in Ui, 7』 n- 

shfishi kenkyn 1: 516—17. More is said about the poct-m oiiks below.

63. Sec the vise fvil chart 111 Suzuki Tetsuo, J o Godai no ^nshir. Konan, Kosei ben、 
341.

64. O n the dying out o f the N orthern School after the Huichang persecu

tions, see 'i'am polsky, The Platform Sfitra of the Sixth Patriarchy 37.

65. T. 50.765b.19.

66. This tem ple is m ost likely the Xingshan AIonaster\r located in C hai^^n . 

This tem ple was where disciples o f Mazu later resided; see Komazawa daigaku 

zengaku daijiten hensanjo, Zengaku daijiten, 317b.

67. Rccnll the arrival o f I luisi at Nanyue, when he also referred to the 

m ountain spirit as his dihiapati.

68. ITiis appears to be a slight twist 011 m ore com m on talcs about Buddhist 

m onks converting m ountain spirits; see Faure, “Space and Place in Chinese 

Religious T raditions.，，

69. Reading yuedu 越度  for v̂ )aodiL

jo. T. 50.778b.8-20.
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jx . O n  this tem ple and its connection to Sui Yangdi, see the notice in Chen 

J inhua, Making and Remaking History, 50. O n Tanguang, see T. 51.224a, 225c.

72. It is unclear what peak A ngtou refers to, since no peak o f that nam e is 

identified in the Collected \-\ighlights.

73. 丁. 50.893^15-26.

74. A lthough the jingde chuandeng lu asserts that Chengxin was Puji’s disciple, 

at the time that he becam e a m onk Puji had already been dead for some time. 

M ore likely, he studied under one o f Puji’s disciples.

75. Faure, I^a voionte d’ortbodoxie dans le bouddbisme chinois, 97; McRae, The 
Northern School、 242. M ingzan, we should rem em ber, arrived at Nanyue in 742.

76. See, e.g., the studies by Dalia, “Social Change and the New Buddhism  

in South China”； McRae, ‘T h e  O x-H ead School o f  Chinese C h’an Buddhism”； 

and Sekiguchi, Zensfm shisdshi. A lthough Dalia (“Social Change and the New 

Buddhism  in South China,” 383) localizes the Ox Head school to the vicinity 

o f Nanjing, that assertion is no longer inadequate in accounting for later Ox 

Head developm ents. O n the ]ueguan /"”， see Tokiwa and Yanagida, Zekkan 

ron: FJhurt yakuchu, genbun kotei, kokuyaku.

77. McRae, “The O x-H ead School o f Chinese Buddhism .”

78. The stele inscription is preserved in Q T \\ \ juan 721. See also Sekiguchi, 

Zenshu shisdshi、 284—86; and Suzuki Tetsuo, To Godai no ^nshii: Konan, Kosei hen, 14.

79. Suzuki Tetsuo, To Godai no ^enshft: Konan, Kosei ben、 15; McRae, “The Ox- 

IIead School o f Chinese Buddhism ,” 188, 244/747.

80. 2̂ T\l^y juan 817. This inscription is also found in U u Zongyuan j i 、 159.

81. Sekiguchi, Zenshu shisoshi\ McRae, “The O x-H ead School o f Chinese 

Buddhism ,55 194.

82. T . 50.764a. The translation given here is from  Yampolsky, The Platfomj 
Siitra of the Sixth Patriarchy 55. O n Liu Ke, see Yoshikawa, 4'Ryu Ka den”； and 

Pulleyblank, “I」 u K ’o， a Forgotten Rival o f  H an Yii.”

83. In the spacc available here, it will not be possible to provide a thorough 

critical evaluation o f all the textual materials available on these figures. Ih e  

best concise treatm ent o f that history is Ishii, Sddui t̂ nshnshi no kenkyii, 123—46. 

See also Abe, Chugoku ^nshiishi no kenkyfî  7—35; and the detailed geo-historical 

studies by Suzuki T etsuo ， To Godai no ^enshu: Konan, Kosei hen\ and Ix e  Kit-W ah， 

“Tang Song chanzong zhi dili fenbu.”

84. Jorgensen, Inventing Hm-neng、 485.

85. McRae, “Shen-hui and the Teaching o f Sudden Enlightenm ent，，，233—34.

86. Ui, Zensbftshi kenkyft、 248; McRae, “Shen-hui and the Teaching o f Sud

den Enlightenm ent，，，162/114.

87. Suzuki Tetsuo, To Godai no ^enshft: Konan, Kosei hen、 16.
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88. Studies o f Huairang include Ui, Zensh/h'hi kenkyu  ̂ 382; Nakagawa, "N an- 

gaku Kaijo zenji no zenh(V ’ 74-76; and H uang Lijin, '"Nangaku Kai jo no dcn- 

ki to shist3.”
89. See Songgaoseng tjman 9 (T. 50.761a.11-b.12) and Tj'ttangji 3 (1.142 o f Ya- 

nagida Seizan^s Sodoshn saku'ui). Q uotations from  Huairang’s lost biographv in 

the Bao///? ^man can be found in Shiina, ^Horinden makikvu mnkiju 110 itsubun.”

90. For an interesting look at the history o f the Yuquan M onastcty, see 

Barrett, “D evil’s Valley to Omega Point.”

91. Faure, “The Concept o f O nc-Pntcticc Samadhi in Early Ch’an,” 121.

92. T. 51.10700.18-19.

93. Yanagida, 7」 en no sanga, 94—95.

94. T. 50.761b.9-

95. Suzuki Tetsuo, To Godai no ^enshfs: Konan, Kosei ben、 14.

96. T. 51.1071a.13; Suzuki Tctsuo, To Godai no Konan, Kosei hen̂  14.

97. Jorgensen, Inventing \~\ul-neng.

98. 7j4tang/>' 3.115.9-13.

99. O n these various affiliations, sec W elter, Monks, JW o '，a/u! U fenif̂  77—

78.

100. T. 50.563^.22—23; M agnin， vie et I'neiwre (k 37. \ \ 7udaag, o f

course, refers to the m ountain well known in Dnoist lore for the cult to 

Zheavai; sec Lagerway, "T he Pilgrimage to  \ \  u-tang Shan.” W udang’s D aoist 

im portance should not occlude the fact that W udang was also a destination for 

Chan m onks. In addition to  this m ention o f M uizhong's connection to the 

m ountain, as we will see below, Huairang also visited W udang shan before 

proceeding to  Nanyue.

101. T. 50.763a.15; Sekiguchi, Zenshil shisdshî  373.

102. Zutang ji 1.132.1-138.14.

103. T. 50.7580.13-25.

104. O n his participation in debates, see Suzuki 1'etsuo, To Godai no xp!sh/i: 
Konan, Kosei hen' 8.

105. On the history of rhc saying “This volt mind is the Buddha; no-mmd is 
the Way,” sec Iriya and Koga, •人 engo/ife/u 273.

106. Suzuki Tetsuo, I  d Godai no ^ensh/'i: Konan, Kosei hm 、 8

107. Faure, “The Conccpt o f O ne-Practice Samadhi in Karlv C h’an，，，121; 

and Tsukam oto, Chngoku jodo kyoshi kenkyn.

108. For general overviews o f the Sichuan Chan Buddhist com m unities, sec 

G regory，Tsung-mi and the Sinification of Buddhism  ̂ 27-52; and Adamck, “Issues in 

Chinese Buddhist T ransm ission/7

109. Yanagida, Shoki no ênshî  2: 189.

no . Broughton, ''E arly  (:h,an Schools 111 T ibet.”
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h i. Studies o f Tvlazu include Ishikawa, “Baso zen no keisei”； Yanagida, 

“Baso zen no shom ondai”； N ishiguchi, “Baso no denki”； Jia, The Hongf̂ hou 
School of Chan Buddhism'， and Poceski, Ordinary M ind as the Way.

112. Ui, Zenshilshi kenkyu, 386. It should be noted, however, that the antece

dent to Afazu’s phrase is found, as we have just seen, in the phrase jix in  shifou 
by another Nanyue Chan m onk nam ed Sikong Benjing.

113. See T. 51.1070C.21-24 and the retelling o f the story in  Faure, The W ill to 
Orthodoxy, 73.

114. Q 1W  501.10b. See also Zutangji 4 .69-70; Jingde Chuandeng /«, T. 51.252b— 

c; and Song gaoseng ^huan  ̂T, 50.7670—7683. For further inform ation, see Barrett, 

IJ  Aoy 86; and Sharf, Coming to Terms with Chinese Buddhism、 33.

115. Barrett, U ylo , 86

116. Tang Y ongtong, Han Wei Uangjin Nanbeichao fojiaoshi, 235.

117. Yanagida, “The U -Tai Fa-Pao Chi and the Ch，an D octrine o f Sudden 

Awakening,” 29. O n the relationship betw een W eikuan and Bai Juyi, see Waley, 

The U fe and Times of Po CIm-i, 99.

118. T. 50.768a.

119. T. 50.83^.16-26.

120. T. 50.839^18-19. This is the Bore si G uanyin daochang 般若寺觀音  

道場  associated w ith Huairang.

121. T. 51.10760.28—773.2.

122. O n Tanzang, see T. 5i.io8rb.i6~24, 50.7743.9^.6.

123. A lthough the third section o f the Collected Highlights consists solely o f 

biographies, m ost o f those are dedicated to Daoists.

124. Biographies for Shitou are contained in Songgaoseng ^huan  ̂ T. 50.763c- 

64a; and Zutangji 147-55. record o f  his teachings can be found in the Jingde 
Chuandeng /"，T. 51.309b. In  addition to these records, his long poem  “Cantong 

qi” 参 同 契 (The harm ony o f difference and equality) and the shorter "Caoan 

ge” 草 淹 歌 (Song o f the grass hut) are preserved in the Taisho Canon; see 

T. 51.459b.7-21 and 51.461c. Shitou is also m entioned in several places in the 

Nanyue ^ongsbengji (see, e.g., T. 51.1070b.25).

125. O n Liu Ke, see Pulleyblank, “Liu K ，o, a Forgotten Rival o f H an Yii.”

126. T. 51.1070b.27-c.6-

127. T. 51.1070a.19—20,1070b.25_c.13,

128. T. 51.1070b.25—27.

129. T. 5i.io67b.2C)-22.

130. The following account is based primaril}7 on Zutangji 4.147—55. F or a 

useful summary o f the Zutang ji biography, see W elter, Monks, Voders, and Ute- 

rati, 79—81.



Notes to Pa^es 283—87 4 0 1

131. The G uoen si 國恩寺 ， which was in X inzhou, is where the Sixth Patri

arch evidently returned to in 713. X inzhou is located in  m odem  G uangdong 

province.

132. Zuhingjî  4.148.2-3.

133. For these lines, see Tsukam oto, C horon kenkyfi、 86. The translation 

used here is found in D um oulin, Zen Buddhism  ̂ 1: 73. See also the translation by 

Liebenthal, Chao L///;, 126.

134. H u Shih, ‘‘C h’an (Zen) Buddhism  in C hina/' 12.

135. Studies on Qingvuan Xingsi and his thought include Shiina, “Seigen 

Gyoshi ko,J; and Nakagawa, “Kisshu Seigen g\roshi zenji to sono shis6.”

136. 丁he following account is based on  7j4tangji 4.147-55.

137. O n Shitou’s interactions w ith Huairang, see Ishii, Sodai ^ensbushi no ken- 
kyuy 127—28.

138. T anzhou is located near m odern Changsha in H unan province.

139. Suzuki Tetsuo, ‘‘K onan no zenshu no tokuch6.”

140. T. 51.1078c.21—22. This information, of course, argues against specula
tion that Shitou was mummified and that his mummy is presently housed at 
Sojiji tem ple in Japan. O n this question, see R obson, “A Tang Dynasty Chan 

M umm }'”

141. This section is a revised and extended version o f a section o f Robson, 

“Polym orphous Space，” 258—64. O n the "C antong qi” and its different ver

sions see Shiina, “Smddkai no seikaku to genbun/'

142. The following translation of the Cantong qi is the one that was arrived at 
by the Soto-shu Liturgy Conference at G reen G ulch Farm  in 1997 and repro

duced in Shunryu Suzuki, Branching Streams \:loiv in the Darkness、 20-21, although 

I have slightly m odified a few phrasings. Iliere is an enorm ous body o f litera

ture on Shitou，s Cantong particularly in Japanese. There are also num erous 

translations o f the Cantong qh see, am ong others, Sheng Yen, The Infinite Mirror、
5. There is also a useful annotated Japanese translation in Yanagida, “Sun- 
dokaL”

143. Fukvii, “A Study o f the Chou-i Ts'an-fung~ch'ir 19—32; and idem , ^Shftekj 
Sanddkaî  261—284.

144. O wen, The Great Age of Chinese l)oefQ!， 41—46, 262-63; on W ang W ei’s 

problem atic dates, see ibid., 28.

145. Barrett, U  A oy 26. H ere he is drawing on the im portant work o f  M ori 

Alikisaburo, Joko yori Kandai ni itaru seimeikan no tenkai.

146. See I;ung, A  Short Histoty of Chinese Philosophŷ  19. The Zhouji Cantong qi 
is also found in num erous editions in the Dao^ang, including HY 999, 1000， 

1001, 1004, 1007, 1008. See also the Japanese translation by Suzuki Yoshijiro, 

Sbneki Sanddkai. O n the history o f the different versions o f  the Zhouyi Cantong
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cji and its com m cntancs, sec Pregadio, “ I he Representation o f Time in the

Zhouyi Cantong OiT

147. Robinet, “Original (^contributions o f A eidan to Taoism  and Chinese 

Thought，，，303.

148. Stein, The World in A Uniaturê  no,

149. Ibid., 311//242. It should also be noted that cm bryonic respiration (taixi) 
seems fo have been a practicc transm itted at the Bore si; see Robson, "Poly

m orphous Space，” 251.

150. \ \ fc find, for example, the use o f the charactcrs fu 復 歸 , and hm 回 .

151. Buswell, “Chinul’s System atization o f Chinese M editative Techniques in

K orean Son Ikiddhism .” O n the D aoist contcxt o f the phrase hniguang (an^an^ 

see R obinet、7'aoist /\ledifation  ̂ 112-13; and N oguchi ct al., Dokyo jiten  ̂ 33-34. It is 

interesting to note that in C-hnn the phrase l)idgHan  ̂ fan^hcio was also used 

bv later Soto lineage m onks; see especially Doge 11 道元 ， / ;ukan 不勸坐

禅儀 ， where it says "study the backward step o f turning the light and shilling it 

back” (Bielcfeldt, Dogen V A iamtais of Zen Medifafion  ̂ 176).

152. Buswell, “Chinul’s System atization o f Cliinese M editative Techniques 

in K orean Son Buddhism ，” 213, 237/769. See also Schippcr, L 'empereur \l ou des 

thw s dans la legende hioistt\ 48//1.

153. T. 51.461c.8—21. See Komazawa daigaku zengaku daijiten hensanjo, Zen- 

gdku dai/ik'iu 95-96.

154. T. 51.461c.8-2i. For the D aoist usage, see ) ûqing nmji ^ong^hen Wend)ang 
D adong xianjing v^hu玉 清 無 極 總 眞 文 晶 大 洞 仙 經 往 （Com mentary on the 

Great Cavern Scripture according to W enchang), HY 103.5.10b.!.

155. The Xindcin jue is quoted in the Zongjing ///，T. 48.946c. See the brief dis

cussion in Aramaki, lohî anmkN no tachiba to  ‘NIanshCizeti’ izcn no N^n- 

shCizen，” 31. For other possible connections between neidan and Q ian, see the 

im portant work o f Sakauchi, ‘“ ShQshin’ to ‘nahaii.，，，

156. Buswell, “The 'Short-cut5 A pproach o f K ^n-hua M editation”； see esp. 

P- 327-
157. T. 51.1080a.17-18.

158. O n these two im portant D aoists, sec Chapter 5; see also Verellen， Du 
CiNungtin^ 17—18.

159. Sec Cjiaham, The Book oj Ueh-t̂ î  112—13; and Yanagida, ^Sandokaî  

128-31.

160. Robinson, I U/rfy A Icuihyumiku in India and Chinu、 17.

161. Sharf, “「lh c  ‘Treasure Store Treatise，’” 144.

162. I '. 5r.459b.8-9.

163. T . 48.944b, translated 111 McRae, “The O x-IIead School o f Chinese 

Ch’an B u d d h ism ,203.
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164. McRae, Seeing 1'hrongh Zen、 58.

165. Vjitang f^  4.148-3-5; Mmg-wood Liu, A ladhyamaka Thought in China、 242—

57.

166. T. 48, #2015. O n this text, see Broughton, “ rsung-m i’s Zen Prole- 

gom cnon.”

167. Kam ata, 7,engen shosenshff fojô  48, 91.

168. Ibid., 91.

169. 1'hc problem  o f the “ string o f pearls” fallacy in Chan studies was first 

discusscd in McRae, The Northern School̂  7—8, 252—53; and m ore recentlv in idem, 

Seeing I'hrough 9—11.

170. For a recent treatm ent o f the historical elaboration o f the Chnn history 

descending from  Slutou, sec W elter, Monks, Ru/ers, and Uterati, 82. To give a 

sense o f the need to limit our concerns to the earlv strata o f texts, consider the 

following statistics: the Zntang ji lists a total o f 103 disciples in Shitou’s line 

through eight generations. That num ber expands to  886 disciples through 

eleven generations ia  the j inode Chnandeng lu.

171. T. 50.764118-19.

172. Y.ntang j i  4.167.9-68.3; 1'. 51.311a.28-b.10.

173. T, 49.380b.14—16; W einstem, Buddhism Vnder the T'ang, 99.

174. 1'. 50.769b.14. I'ianhunng D ao\vu，s stele inscription, entitled “]ingzhou 

chengdong Tinnhuarvg Daow u chanshi bei” 别 州 城 東 天 皇 道 悟 禪 師 碑 ， is 

preserved in G Y\V  691.8973a.3-13.

175. Suzuki Tetsuo, To Godai no ^enshfr. Konan, Kosei hen、 301.

176. O il I)ao\vu， see Abe, Chugoku ^enshnshi no kenkyfi、 35—38.

177. For the Tianwang Daowu stele inscription, entitled “Tiamvang I)ao\vu 

chanshi bei” 天王道悟襌師碑 ， see 01W  713.9274a.9~b.8. O n the story o f the 

two Diunvus， sec Ui, Y^nshfishi kenkyfi, 408-9; and W elter, Monks' \htkrs cwd 
Uteratî  87-88.

178. T. 50.767c.8-10.

179. Barrett, U  A o, 48.

180. For a com plete account o f this interaction, see H artm an, \ian Yii, 93-99.
181. 7. i ( t c i n o  5 . 1 - 4 .

182. 'i'hc m ost com plete account o f Man Yu and Dadian^s relationship bv a 

scholar ot Buddhism is Yanagida, “Bukkotsu no h y o /5

183. Suzuki Tetsuo, To Godai no ênsb/1: Konan, Kosei hen, 42.

184. C h a n g z i  has ail entrv in VAttang j i  5.4—6.

185. T. 50.773b. 19—21; Sekiguchi, Zenshfi shisdshi, 378. For a cogent summarv 

o f Danxia's and Yaoshan,s places in Tang C haa history， see W elter, Monks, 
Krders, and IJfera/i, 8 2 -8 5 .

186. T. 50.773b; Z"A "W  4.157—67.
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187. T. 51.10700.4.

188. O n this story， see Nishiwaki, Todai no shiso to bm ka、 271; and Faure, The 

Rhetoric of Immediaty, 171.

189. T. 51.1070C.3.

190. Ruth Sasaki et al, A  Man of Zen、 40,

191. T. 51.1061c.21. The com pound nmsheng literally refers to  that which is not 

bom; by extension it means that which is not subject to birth and death and 
can be translated variously as referring to “emptiness” or “nirvana”； see N aka

mura, Bukkyogo daiji fen、1330.
192. Alizuno， “D enbdge no seiritsu iii tsuite,” 22—41; Yanagida, Shoki ^enshfi 

shisho no kenkyii、c h a p . 5; Ish ii, 4tD e n b 6 g e  n o  s e ir its u  n o  h a ik e i” ； a n d  id e m , “ D e n -  

b6ge_”
193. Yanagida, liSandokaî  163.

194. Quanzhou qianfo xin^hu song、 T. 85.1320c—22c.

195. Tokiwa D aijo, H orinden no kenkyfi'， Suzuki Fetsuo, To Godai no ênshn: 
Konan, Kosei hen、 7; and Yang Cengwcn, Tang Wudai chan^ong shi, 577-78.

196. Yanagida, Shoki qnsM  shisho no kenkyt}、 351; Jia, The h\ong }̂mu School of 

Chan Buddhhm, 83-89.

197. Shiina, ^Horinden makikyu makiju no itsubun”； see also idem, ^Horinden 

no ibon.”
198. See Tanaka, Tonko ^enshu hunken no kenkyfi、 530-32.

199. Suzuki Tetsuo ， To Godai no ênsh/1: Konany Kosei ben、 7.

200. T. 50.8i8b-c. This story attracts particular attention since it also says 

that inside the abbey he saw a num ber o f Buddhist 4tm irror lam ps55 {̂ jiandeng 

鑑燈)，a statement suggesting that there were some shared Buddhist and D a o 

ist ritual objects. Kamata Shigeo (4tShumitsu vigo no kegonshd”）has suggested 

that the jiandeng was a kind o f lamp used by Huayan Buddhists to  express the 

unlimited nature of the dharma realm.
201. T h e  b e s t study  o f  th e  id en titie s  o f  th ese  figures is T o zak i, “ H d r im ie n  no  

josha Reitetsu to shiso Reitetsu,” which raises the possibility that the two 
names refer to the same figure. See also the important comments in Yanagida, 
Shoki ^enshu shisho no kenkyu  ̂ 351; and Nishiwaki, Todai no shiso to bm ka, 145.

202. T. 50.802b.i-

203. Tokiwa Daijo, I lorinden no kenkyil、 8.

204. For “Song seng Zhongzhi dongyou jian song cheng Lingche shan- 

gren” 送 僧 仲制 東 遊兼送呈靈澈上人 ， see U u Y u x i 391. See also Tozaki, 

^Horinden no josha Reitetsu to shiso Reitetsu,” 35.

205. Ichihara, “Chijto shoki ni okeru kosa no shiso ni tsuite,” 245.

206. T. 85.1320c.
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207. Biographies for Xuantai can be found in Zutang ji 9.28—29; Songgaoseng 
rjman 17，T. 50.818a.4-18; and Jingde chuandeng lu 16, T. 51.330c.13-31a.i-

208. T. 51.10763.26-27.

209. See Suzuki Tetsuo, To Godai no ^enshfc Konan, Kosei hen̂  315， for a list o f 

his stele and stupa inscriptions.
210. T. 50.857b.23-26.

211. For the full account of their relationship，sec James Benn, “Burning for 

the Buddha,” 159-61; and idem, burning for the Bnddha, 139-40.

212. See Jam es Benn, “Burning for the Buddha,” 150—51; and idem, 

for the Buddha  ̂ 142-43.

213. T. 50.8183.15-17, 51.1071a.13, 51.1076b.1-2.

214. Nishiwaki, Todai no shiso to bitnka  ̂ 214.

215. See Yanagida, Shoki shisho no kenkyfi, 398 and 403//10, for a list of 

the mentions of Xuantai in the writings of other 1'ang poets collected in the

216. Yanagida, “‘W dj加  kaidai，” 1586.

217. See his biography in the Songgaoseng ^l)iian 30, T. 50.8970.11-8983.3. For 

a concise summary of Q iji’s career and poetry, see Schafcr, “Ch’i-ch i，” 249-51.
218. Quan Tangshi 841.9497.

219. Schafer, “Ch’i-chi，，，250.

i io . Y^nagid^, Shoki -̂ enshif shisho m kenkyf、 398.

221. For a succinct discussion of the evolution of the binome nianfô  see 

Stevenson, “Pure Land Buddhist Worship and Meditation in China,” 359. See 
also Sharf, “〇n Pure Land Buddhism.”

222. W elter, The Meaning ofM yfiad Good Deeds.

223. W einstein, Buddhism Under the Ta/ig, 66.
224. Ibid.’ 73.

225. A  p rac tice  las tin g  fro m  sev en  to  n in etv  days th a t is su p p o sed  to  m ake 

the Buddha appear in front of one’s very eyes.
226. W einstein, Buddhism Under the T'ang, 73.

227. Ibid., 73, 175/728.

228. His m ove to W utai shan m ust have been in about 770; see Gimcllo, 

“Chang Shang-ving on Wu-t’ai Shan,” 112, 140̂ 69.
229. T s u k a m o to , “ N a n g n k u  Sh(3e n  d e n  to  s o n o  jo d o  kv(V，； sec  a lso  S asak i 

Kosei, Ĵoen Mosho no jiseki iii tsuite/5 74， 011 his being at the Yunfcng si at 
Nanyue in 767; and 74—75 on other times he was at Nanvue or vicinity,

230. W einstein, Buddhism Vncler the T ’cmg、 74.

231. “Nanyue M ituo si Chengyuan heshang b d ” 南獄彌陀寺承遠和尚碑 

(Stele inscription for the monk Chengyuan of the Mituo Monastcn' nt Nanvue), 
by Lii W en S  溫 （772-811) in Q11V\ juan 630.
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232. T. 51.1076b.24—26.

233. See T. 51.108713.6, where some o f Chengyuan’s biography is em bedded 

in a different entry.

234. For the inscription by Lii W en, see Q TW , juan 630. For Liu 

Zongyuan’s inscription, see U u Hedongji and U u Zongyuan ji, 152. See also Tsu

kam oto, Chilgoku jodo kyoshi kenkyu, 518—19; and W einstein, Buddhism Under the 
Tang, 174—15. O n the intellectual background o f these figures during the Tang 

dynasty, see Bol, “This Culture oj'O im .”

235. N ak am u ra , B u k k y o g o  d a ijite n 、i i〇9 .b ， e n try  fo r b a ^ h e n g  d a o .

236. Komazawa daigaku zengaku daijiten hensanjo, Xengaku daijiten、 1319.

237. Lii W en, “Nanyue M ituo si Chengyuan heshang bei/ > juan 630.

238. For a discussion o f  this im portant m ovem ent w ithin Chan and Pure 

Land, see Suwa, Chugoku chusei bukkyoshi kenkyu^ 3. Suwa stresses that Chan and 

Pure Land came to find the locus o f awakening w ithin the w orld around us 

and in our ininds. It is interesting to note in this regard that as Chan monks 

were proposing that “this very m ind is the Buddha” {jixin jifo  即心即佛  or 

jixin shifo 即 是 佛 ) , Pure Land figures like H uiri were using the phrase 

“original nature is Amick， the Pure Land is one’s fnind.,> O n this topic, see also 

the discussion in Liu Changdong, Jin Tang Mituo jingtu xinyang yanjiu、 434.

239. Chappell, “From  D ispute to D ual C u ltiv a tio n ,172. Chengyuan’s new 

teacher H uiri was m entioned by the Japanese Pure Land m onk H on，en as a 

representative o f one o f the three branches o f Pure Land. H e divided the tradi

tion into the lineages o f (1) Lushan Huiyuan (2) D aochou and Shandao, and 

(3) Cimin Huiri. See also Nakayama, “Jim in sanzo no zenshu hihan”； and O no 

Gernnyo, “O n the Pure Land D octrine o f T z，u-m in.”

240. C ited in Tsukam oto, “Nangaku Shoen den to  sono jodo ky6,” 229.

241. T, 85， #  2826. O n this text, see Chappell, “From  D ispute to  D ual Cul- 

tivation，” 169—74.

242. Nakayama, “Jim in sanzo no zenshu hihan.”

243. O n this point, see also Faure, The W ill to Orthodoxy  ̂ 5. Chappell (“From  

D ispute to Dual Cultivation,” 170), however, suggests the possibility that H uiri 

came into contact w ith H uineng and Shenhui’s disciples w hen he m oved to 

G uangzhou. Following the genealogies o f his disciples and corroborating evi

dence in local records, it seems m ore likely that H uiri encountered these Chan 

disciples at Nanyue rather than in G uangzhou or perhaps in  both  places. It 

should also be rem em bered here that Cim in's attack was not against Chan, as 

dhyana  ̂but against the antinom ian characteristics o f certain Chan lineages, usu

ally represented by M azu and Shitou, both  o f whom  had lived at Nanyue.

244. Tsukam oto, "N angaku Shoen den to sono jodo ky6，，，247.

245. Lu W en, “Nanyue M ituo si Chengyuan heshang b e i/' QTW^ juan 630.
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246. T. 51.1061C.26-29.

247. Lii W en, “N anyue dashi Yuangong tam ing ji，，南歡大師遠公塔 i名記 

(Stele inscription for the great m aster from  Nanyue [Cheng]yuan); in U i Heng- 

和  ji, 5 2_54-
248. Some o f the best works on the history o f Chinese Vinaya are Sato, 

Cimgoku bukkyo ni okeru kairitsu no kenkyfr, Lao Zhengwu, Fojiao jielu xue; Cao 

Shibang, “Zhongguo fojiao shizhuan yu m ulu yuanchu liixue sham en zhi tan- 

tao”； and M ichihata, Chugoku bukkydshi t̂ nshu.

249. W einstein, “The Schools o f Chinese Buddhism ,” 263.

250. The benefit o f this type o f  interaction has been dem onstrated in  effec

tive ways in the w ork o f Edward Schafer and Stephen Bokenkam p in the case 

o f D aoism  and by R obert G imello and Mark H alperin in the case o f Song 

Buddhism . Japanese scholars have also been actively engaged w ith this type o f 

research. A prom ising recent work is Nishiwaki, Todai no sbiso to bunka  ̂ which 

has sections on poets like l iu  Yuxi and Liu Zongyuan. There have also been a 

few other fine articles, including Fujiyoshi, 4"Todai bunjin no shQky6kan，，; 

Tsuda, uT6shi ni arawate iru bukkyo to d(_)ky6”； Arai, “Sho T o no bungakusha 

to bukky6”； Ichihara， “Chiito shoki ni okeru kosa no shiso ni tsuite”； and G uo 

Shaolin, Tangdai shidafu yu fojiao. See also N ienhauser, c<H an Yii, l iu  Tsung- 

Yiian and Boundaries o f Literati Piety”； and Vita, “Li Hua and Buddhism .”

251. Jo-shui C hea, U u Tsung-yiian and Intellectual Change in T ’ang China， 
G entzler， “A Literary Biography o f Liu Tsung-yuan”； N ienhauser, “Life and 

W orks”

252. T. 50.5643.7.

253. O n the ¥amvang jing (T. 24，#1484) and its relationship to the bodhi

sattva precepts, see G roner, “The ¥an-n>ang ching and M onastic D iscipline in 

Japanese Tendai.” I'aira Ryosho (“D en-Eshi-hon ]uhosatsukaigi ni tsuite”) has 

shown that the Shou pusa jie iven 受菩薩戒文  ordination manual attributed to 

Huisi was actually w ritten m uch later by Fluiwei •慧 威 (fl. seventh century).

254. Satc3, Chiigoku bukkyo ni okeru kairitsu no kenkyii、 375; G roner, Saicho\ and 

Faure, 11/e Wi!! to Orthodoxy, 108.

255. Kam ens, The Three Jem Is, 321.

256. Translation from  G roner, Saichd、 114.

257. Ibid., 114/724. O n the “three collections o f pure precepts,” see also the 

discussion in M ichihata, Chugoku bukkydshi gnshii, 7: 100.

258. See Kuo, Confession et contrition dans k bouddbisme chinoh' and G roner, 

“The Fan-mmg ching and M onastic Discipline in Japanese Tendai,” 269.

259. See the “jingzhou N anquan Dayun si gu lanruo heshang bei” 荆州南 

泉 大 雲 寺 故 蘭 若 和 尚 碑 （Stele for the late preceptor o f the herm itage o f the
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Dayun M onasten- o f Nant]uan in Jingzhou), O l'W  319.6. See the synopsis o f 

the inscription in “Li Hua and Buddhism ,” ro8—9.

260. In Buddhist texts, this com pound refers to “;idonim eiits.” See the 

range o f examples in Nakam ura, Bukkyogo daijiten  ̂ 717.

261. In a Buddhist contcxt, the com pound da^be 達者  refers to a practi

tioner w ho has attained a penetrating understanding, or is awakened; see ibid., 

936; and the usage in the Gaoseng ^hnan, T. 50.342a.22.

262. “ l ang gu I Icngvuc liidashi X iangtan Tangxing si Yanjun bei” 唐故衡 

嶽律大師湘潭唐興寺嚴君碑  by Liu Yuxi; in U u ) //.\v//, 53-54; 01W , juan 
610; and Wenyuan yinghua 文苑英華  867.4.

263. 7 he theme o f the com parison o f a m oiik,s virtue to the loftiness o f the 

Five Sacrcd Peaks [miyite) is also found in the Vjttang ji\ see Yanagida, Sodosbff- 

sdkiiin、1.80.

264. See Lii W'cn, "Nanyue dashi Yuangong tam ing ji” 南獄大師遠公塔銘 

記 . In Lii / \en<^boit ji, 53.

265. U u Yuxi ji, 53-54; 610; and Wenyuan yinghua 867.4.

266. \Jh  7,ongymui ji, 170-71.

267. Ibid., 172.

268. Ibid., 173. O n Xicao, see Song^cioseng、/"/""，1'. 50.816a.21. See also Su

zuki Tetsuo, l  o Godai no ^enshfi: Komn, Kosei hen、 50; and I  suknmoto, Chngoku 

jodo kyoshi kenky/1  ̂ 547.

269. U u Zonoy/ian/>.’ 163.

270. Ibid., 165.

271. Ibid., 167.

272. This inscription is no longer extant

273. O n Liu Zoiigyuan’s critical views 011 Chan, see Koga, “Chishikijm to 

bukkvo.” Liu Zongyuan did, however, write one inscription for a Chan m onk 

o f the Ox I lead line. It seems that he appreciated that m onk’s efforts not to 

get caught up in the n o rth /so u th  polemical debates.

274. \Ju  V.onojuan ji, 170, translation adapted from  |o-shui Chen, U u ^s/mg- 
ytkin and \nlelleclna! Cha not' in 7'̂ //^ C hi_ 、 177.

275. "Nanvue Darning si lii hcshang bei，，南 歡 大 明 寺 律 和 尚 碑 （Stele for 

the X'inava m onk o f  the Darning M onastery at Nanvuc), in Urt Zangymn  171.

276. 51.1069c.26-27. See ‘‘Nanyue banzhou heshang di’er bei” 南歡般舟 

和 尚 第 二 碑 (Second stele for the Nanyue pratyutpanna m onk), in U u Zongyuan 

/>', 167.

277. Collected I \igh!î hts (T. 51.1070a) m entions a “Yuan litchanshi bei” 援律 

襌 師 碑 (Stclc inscription for the N'inaya/dhydna m aster Yuan) by Muangfu Shi, 

which is unfortunately no longer extant. That inscription, coupled w ith the 

evidence discussed in the scction above on Chan figures active at thnt site
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(such as M ingzan), reveals th a t the H engyue chansi was active for b o th  Vinaya 

and C han m onks and appears to  be em blem atic o f  figures th a t Y anagida Sei- 

zan {Shoki t^nshfi shisho no kenkyfi、 198-99) has called a new  m ovem ent o f  

4tC h an /\'in a v a  m utual b iographies” (^enritsugoden 禅律互伝).

278. See th e  b r ie f  a cco u n ts  in  T su k a m o to , ‘‘N an g ak u  S h o en  d e n  to  so n o  

jodo ky(V, 225; and Penkow er, “T ，ien -t，ai D uring  the 'F a n g  D ynasty,” 205.

279. “ N an y u c  b a n zh o u  h e sh a n g  d i’cr b e i” (sec n o te  276 to  th is ch ap te r).

280. S o n g  g a o se n g  ^ jju a n ^  T . 50.816a.21. See a lso  Suzuki le t s u o ,  T o  G o d a i n o  

K o tu m , K o s e i h e n ，50; and  T su k a m o to , C h fig o k u  jo d o  k y o s h i k e n k y i l、547.

281. In  U u  V.ongyuan ji, 173.

282. See “ I le n g sh an  Z h o n g y u a n  da liish i t a m i n g , i n  U u  Z o n g y u a n  ji^  173. I 

am  n o t en tire ly  c lea r w h a t n a n n i j ie fa  re fers to .

283. See ib id ., 174. M o st o f  th o se  figures arc as vet u n k n o w n , b u t th e re  is an 

extant poem  entitled  “P arting  from  M onk Y ing” bv f lan  Yii fo r one o f  his d is

ciplcs nam ed Jicying 誠 盈 (d.u.). F o r a translation , see Ila rtm an , Han YU、67.

2 8 4 .5 0 .7 7 3 b .1 9 -2 ).

285. I . 50.816a.21; sec also Ishii、 Sddcii ^ensh/lshi no kenkyn^ 130.

286. Ish ii, S o d a i ^ e n s h /U h i n o  k e n k y i^  130; Suzuki T e tsu o , Y d  G o d a i n o  ^ e n s h /r . 

K o n d iu  K o s e i Iw n ^ 141.

287. In  positing  jicy ing  as the “m ain” disciple o f  X icao, I am  follow ing the 

note in d ifferen t editions o f  U u 7,ong)uan ji、 w hich include qida 其大 before 

d iv (i 弟 子 (  J J / /  Z o n g y u a n  j i '  174 m ) .

288. T ra n s la tio n  b a sed  o n  H a rtm a n , Y \a n  67.

289. " N a n v u c  Yunfieiig si h e s h a n g  bei，，，111 U u  Zongyuan j i 、 163; a n d  “M a n v u c  

Y u n fe n g  h e sh a n g  tam in g  b in g  x u ,” in  ] J ? i V .o n g y u a n />•，165.

2 9 0 .  T ‘ 5 i . 1 0 7 6 a . 6 - 7 .

291. T. 51.1076a.9.

292. T. 49.251.

293. F or m ore on  Fazheng 's connections to Pure L and figures, see Sasaki

K o sei, I Io sh o  n o  jiscki 111 tsu ite .”

294. “ N an y u e  D arn in g  si lii h e sh an g  b c i，”  in  \ J u  7,o n g y u a n  j i ,  170—71.

295.1'. 51.1071a.23.

296. I J / i  Z o n g y u a n />.，171.

297. Ib id ., 172.

298. The Collected I ligh/ights m entions an inscription for a Five M onasteries 

Stclc ( \ \  usi bei 五寺碑 ) ， w ritte n  by th e  T an g  w rite r Li X u n  李 異 (fl. e ig h th  

centurv)， w hich specifics that, during  the T ang, o f  the sixty m onasteries the 

five m ain  B u d d h ist m o n aste ries  at N an v u e  w ere  (1) B ore  si 為殳若寺(also  called  

the  F uyan  ch an si 福嚴禪寺 )；（2) N a n ta i ch an si 南臺禪寺；（3) W an sh o u  si
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萬 壽 寺 （a lso  called  th e  Y in g tian  w a n sh o u  ch an si 應天萬壽禪寺 )；⑷  H u ay en  

ch an si 華嚴禪寺 ； a n d  (5) M itu o  si 彌 陀 寺 （T . 51.10703.18—20).

299. I bo rrow  the phrase “ tab let o f  official sanction^ from  W einstein, Bud

dhism Under the 50.

300. G e rn e t, B u d d h is m  in  C h in e s e  S o c ie ty ^  4 3 -4 6 . F o r a p ic tu re  o f  w h a t these  

plaques may have looked like, see Komazawa daigaku zengaku daijiten hen- 

san jo , Z e n g a k u  d a ijite n , 18 (o f  th e  c en tra l p ic tu rc  sec tio n ).

301. T . ic>79b.6.

302. T h e  fo llo w in g  c o m m e n ts  a re  b a sed  o n  R o b so n , ‘‘B u d d h ism  an d  th e  

Chinese M arclim ount System,”

303. T h e  te rm  “ h isto ric iz in g  sp ace” is a d ap te d  fro m  F e ld m an , fo r m a tio n s  o f 

V io le n c e , 27.

304. W ein er, T h e  E m p ty  P la c e , 32.

305. C e rteau , T h e  P ra c tic e  o f  E v e r y d a y  L ife 、130.

306. T. 51.1063a.3-

307. Feldm an, Formations of Violence, 65-68.

Conclusion

1. T h is  p o in t is ra ised  in  F au re , C h a n  I n s ig h ts  a n d  O v e r s ig h ts , 161.

2. C ressw ell, P la c e : A  S h o r t In tw d u c tio n ^  11.

3. See the perceptive com m ents on  the problem s o f  “ stratigraphic” theories 

o f m eaning in Casey, “How to G et from  Space to Place in a Fairly Short 

Stretch o f T im e，” 27-28.

4. B asso, Wisdom Sits in Placeŝ  5, w here he is draw ing o n  the insights o f  E d 

w ard Casey.

5. S ta ro b in sk i, “ L es ch em in ees e t les c lo c h e rs ,”  c ited  in  A uge, N o n -P la c e s ^  

75. T h e  “p o ly p h o n ic ” m e ta p h o r is a lso  u sed  by K a tz , Im a g e s  o / th e  Im m o r ta l, to  

account for the com plex history o f the Palace o f E ternal |oy  (Vongle gong

永樂宮).
6. See, e .g .，S en g o k u , “ E sh i n o  sh in sen  sh iso  to  N an g ak u  n y u zan  n i tsu ite ,” 

For different perspectives on the interaction between Buddhism  and D aoism  

that see those interactions as based on the flow o f ideas, concepts, etc., from  

one tradition to the other, see, e .g ., Zurcher, “Buddhist Influence on Early 

T ao ism ”； K am ata , D o f^o  n a i b u k k y o  s h is o  s h if t 'd  sh n se 'v , and  M ollier, B u d d h is m  a n d  

Taoism Face to H e .  F o r a m ore nuanced view  o f  the relationship  betw een B ud

dhism  and D aoism , see B okenkam p, Ancestors and Anxiety^ w hich touches on  

some o f the problem s I address here.

7. F o r influential critiques o f  the concep t o f  these concep ts, see B axandall, 

P a tte r n s  o j In te n tio n ^  58—62; B aird , C a te g o ry  F o r m a tio n  a n d  th e  H is fo r j' o f R e lig io n s、 

esp. 142-54; C olpe, “Syncretism”； S tew art and Shaw, Syncretism/ Anti-Syncretism\
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F ra n k fu rte r, "S y n cre tism  an d  th e  H oly  M an in  L ate  A n tiq u e  lig y p t”； Paul 

J o h n s o n , ^M ig ra tin g  B o d ies, C ircu la tin g  S igns”； and  L eo p o ld  an d  (en sen , S y n 

c r e tis m  in  K e lig io n .

8. S h arf, C o m in g  to  T e r m s  w ith  C h in e s e  b u d d h is m , 15—16.

9. F ra n k fu rte r, "S y n cre tism  an d  the  H oly  M an in  L ate  A n tiq u e  E g y p t/5 340.

10. B ro o k ， “ R e th in k in g  S y n cre tism ，，’ 14.

11. Sec a lso  th e  c o m m e n ts  in  ib id ., 34.

12. O n  th is to p ic , see R o b so n , ^C h an g in g  P laces”； and  th e  p u b lica tio n s o f  

L in d a  W alto n , w h ich  in clu d e  “ S o u th e rn  S u n g  A cadem ies as S acrcd  P laces，，’ 

“ S o u th e rn  S u n g  A cad em ies an d  th e  C o n s tru c tio n  o f  Sacred  S p acc,” an d  A c a d ' 

e m ie s  a n d  S o c ie ty  in  S o u th e r n  S u n g  C h in a .

13. O v e rm v er, R e lig io n s  o f  C h in a , 108.

14. T e ise r, The Ghost f e s t i v a l  in M e d ie v a l C h in a ' 223.
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---------- . The V êligion of the Chinese People. Trans. Maurice Freedm an. New York:

H arper Torchbooks, 1975.

G ranoff, Phyllis, and Koichi Shinohara, eds. Pilgnms, Patrons and Place: l̂ ocalî ng 
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J AAR 1'hem atic Studies 50/2. Chico, CA: Scholar's Press, 1984, 133—66.

---------- . \ leaven and \larth in liariy Han Thought: Chapters Three, Four, and Vive of

the Huainan^i. Albany: State University o f  New York Press, 1993.

M akeham, John. Transmitlers and Creators: Chinese Commentators and Commentaries 
on the Analects. Cambridge: H arvard University Asia Center, 2003.

Makita Tairyo 牧 田 諦 亮 . 4tD cng\ro daishi shorai roku tsuiseki chosa no 

kokoromi: Nangaku jt-ihachi koso den to Sankyd frnai ron” 傳行大師將來録追 

财調查 CO試又：南嶽十八高僧傳匕三教不齊論 （A n  experiment in 

pursuing the investigation o f Saicho^ catalogue o f the Shorai period： the 

Biographies of the Eighteen Rminenf Monks of Nanyue and The Three Teachings Are 
N ot llq ita l). In Dengyd daishi kenkyu 伝 敎 大 師 研 究 （Research on Saicho). 

Tokyo: W ascda University Press, 1974,1559—71-

M alamoud, Charles. Cooking the World: Kitua! cind Thought in Ancient India. Delhi: 

O xford University Press, 1996.

M ann, Michael. The Sources of Social Power. A  History of Pomr from the Beginning to 
a.d. 1/60. Cambridge: Cambridge University Press, 1986.

Maojun ^intan 茅 君 傳 （Life o f Lord Mao). Preserved in the Taipingyulan 太平 

彷P 覽 (Imperiaily reviewed encyclopedia o f the Taiping era). Comp. Li Fang 

李日亏(926—96) et al. 984. Beijing: Zhonghua shuju, i960.

Maoshan 茅 山 志 (G azetteer o f Mt. Mao). A ttrib. Liu D abin 劉 大 彬 (fl. 1317- 

28). IIV  304.

Maoshi ^hengyi 毛 詩 正 義 （Rectified M eaning o f the Shijing 詩 經 [Classic o f 

Song]). Shisan jing edition (q.v.).

M aspero, f Icnri. “R apport somm aire sur unc m ission archeologique au Tcho- 

Kiang.” BLli;LiO 14，110. 8 (1914): 54-67.

---------- . Taoism and Chinese Keligion. Trans. Frank A. K ierm an，Jr. Amherst:

University o f M assachusetts Press, 1981.

Massey, D oreen. Space, Place and Gender. M inneapolis: University o f M innesota 

Press, 1994.

Masunaga Rciho 增 永 霊 鳳 ，“D(_)shin Kom n no shiden to  sono shudan 

scikatsu” 道 信 弘 忍 CO史 伝 匕 气 仍 集 團 生 活 （Chi the Kistonc^l accounts



44^ Works Cited

o f D aoxin and H ungren and life in their community). Indogaku bukkyogaku 

kenkyu 印度學仏敎學研究  2，no. i (1953): 268-78.

M ather， Richard B. “K ，ou Ch，ien-chih and the Taoist Theocracy at the N orth 

ern Wei Court, 425—451•” In  W elch and Seidel, eds., Facets of Taoism (q.v.), 

103-22.

M ather, Richard B., trans. Shih-shuo hsiri-yii: A  Nem Account o f Tales oj the 
World. M inneapolis: University o f M innesota Press, 1976.

M a^uyulu 馬 祖 語 綠 （T he discourse record o f Mazu). ZZ 119.

McMullen, David. State and Scholars in Tang China. Cambridge: Cambridge Uni

versity Press, 1988.

M cNair, Amy. The Upright Brush: Yan Zhenqings Calligraphy and Song U terati Poli

tics. Honolulu: University o f H aw aii Press, 1998.

McRae, John R. “Buddhism .” }oumal of Asian St?4dies 54，no. 2 (1995): 354—71.

-------.The Northern School and the Formation of Edrfy Cb’an Buddhism. Honolulu:

University o f  H aw aii Press, 1986.

---------- . “The O x-H ead School o f Chinese Ch，aa  Buddhism: From  Early

C h'an to the G olden Age.” In Studies in Ch 'an and Hua-yen  ̂ed. Robert M. G i

mello and Peter N . Gregory. Honolulu: University o f Hawai'i Press, 1983, 

169-253.

---------- • Seeing Through 7,en: Jincounter, transformation, and Genealogy in Chinese

Chan Buddhism. Berkeley: University o f California Press, 2003.

---------- . “Shen-hui and the Teaching o f  Sudden Enlightenm ent in Early Ch，an

Buddhism .” In  Sudden and CWadual Approaches to Enlightenment in Chinese 

Thought, ed. Peter N . Gregory. Honolulu: University o f  H aw aii Press, 1987, 

227-78.

---------- . <lYanagida Seiza^s Landm ark W orks on Chinese Ch’an.” Cahiers

d'Extreme-Asie 7 (1993-94)： 51-103.

Meisoden sho 名 僧 傳 鈔 （Extracts from  the Mingseng %huart). Comp. Shusho 宗性 

(1202-78). ZZ  134.1-34.

M erleau-Ponty, Mauricc. The Phenomenology oj Perception. New York: Humanities 

Press, 1962.

Miaofa lianhua jing 女少法蓮華經 (Sadharmapundanka-sHtra). Trans. KumarajTva 

(35(^409). T. 9，#262.

Miao shengdingjing 妙勝定 經 . See Zuimian shengdingjing.

Michihata Ryoshu 道端良秀 . Chiigoku bukkydshi t̂ nshil 中国仏教史全集  

(Collected works on Chinese Buddhist history). 11 vols. Tokyo: Shoea, 1986.

Miller, Naom i. Weavenly Caves: Kefleciions on the Garden Grotto. New York: George 

Braziller, 1982.



Works Cited 447

Mingseng t̂ man 名 憎 傳 （Biographies o f distinguished monks). Comp. Bao- 

chang 寶口昌(464—after 514). Between 510 and 514; fragm ents preserved in 

the Meisoden sho 名僧傳鈔（q.v.).

Mitarai Masaru 御手洗勝.Kodai Chiigoku no kamigtmi 古代中国 CO 神 々 （H  

deities o f early China). Tokyo: Sobunsha, 1984.

'[itch e ll, W. J. T ., ed. landscape and Pomr. Chicago: University o f Chicago 

Press, 1994.

Miura K unio 三 浦 国 雄 . “D 6ten fukuchi shoko^ 洞 天 福 地 小 考 (A brief 

study o f cavcrn heavens and blessed terrains). Tohoshfikyo 東 方 宗 教  51 
(1983): 2■—II.

Aliyakawa Hisayuki 宮川尚志 . “Local Cults A round M ount Lu at the Time o f 

Sun En’s Rebellion.” In  W elch and Seidel, eds., facets ofTaoism (q.v.), 83-101.

---------- . Rlkucho shi kenkyrt: shukyo-hen 六 朝 史 研 究 ：宗 教 篇 （Studies in Six

Dynasties history: religion, vol. 2, religious history). Kyoto: Mcirakuji shotcn,

1964.

---------- . ‘‘Sangaku bukkyo no seiritsuJ 山岳仏教  0  成 立 （The establishm ent

o f Buddhism  in the m ountain districts). I11 idem, KikM'ho shi kenkyfi： sh/lkyo- 
hen (q.v.), 279—88.

Alizuno K ogen 水野弘元 . Buddhist Sutras: Origin, Development, Transmission. T o
kyo: K osei, 1982.

---------- • “D enboge no seiritsu ni tsuite” 傳法竭  CO 成立  (O n the

form ation o f dharm a transm ission verses). Shfigaku kenkyfi 宗 學 研 究  2 
( i 9 6 0 ) :  2 2 —4 1 .

M o  Boji 莫伯镇. Wushi )vanjuan l̂ aucangshu mulu chubian 五十萬卷樓藏書目 

錄 柄 編 (First edition o f a catalogue o f the 50,000 juan o f the Loucangshu). 

Taibei: Guangwcn shuju, 1967.

Mochizuki Shinko 望月信亨，ed. bukkyo daijiten 仏 教 大 辞 典 （Ckeat die- 

tioiiary o f Buddhism). Rev. and enl. to  vols. Tokyo: Sekai sciten kanko kvo- 

kai，1958-63.

Mohe bore boluomijing 摩巧般若波羅蜜經 (Skt. Î ancavimati-prajnciparamita sutrd). 
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(W utaishaa). Tokyo: Zan^ho, 1942.

O tagi Hajime 愛宮元 . “Nangaku G ibujin shinko no hensen” 南嶽魏夫人信 

仰 CO 變 遷 （Changes in the V eneration o f Lady W ei o f Nanyue). In Y oshi

kawa Tadao, ed., Rikuchd dokyo no kenkyii (q.v.), 377—95.

Overm yer, D aniel L. Religions of China: The World as a Uving System. San Fran

cisco: H arper and Row, 1986.

---------- . “W om en in Chinese Religions: Submission, Struggle, Transcen-

dence.” In Shinohara and Schopen, eds., From Bewares to Beijing (q.v.), 91—120.

O wen, Stephen. A n  Anthology of Chinese Uterature: Beginnings to ip n . N ew York: 

N orton, 1996.

---------- . The End of the Chinese Middie Ages: Essays in Mid-Tang Literary Culture‘

Stanford: Stanford University Press, 1996.

---------- • The Great Age of Chinese Poetry: The irUgh Tang. N ew  Haven: Yale Uni

versity Press，1981.

---------- . “Place: M editation on the Past at Chin-ling.” Harvard journal of Asiatic

Studies 50, no. 2 (1990): 417-57.

Pangjushi yulu 庞居  士 語 綠 （Recorded sayings and poem s o f Layman Pang). ZZ 

120.

Pankenier, David W. ^Characteristics o f  Field A llocation {Jenye) Astrology in 

Early China.” In Current Studies in Arcbaeoastronomy: Conversations Across Time 
and Space, ed. |. W. Fountain and R. M. Sinclair. D urham , NC: Carolina 

Academic Press, 2005, 499-513.



W orks Cited 453

Park, Chris C. Sacred W'orids: y \n  Introduction to Geography and Religion. London: 

Routledge, 1994.

Pearce，Scott, Audrey Spiro, and Patricia Hbrey, eds. Culture and Power in the 

constitution of the Chinese Realm, zo o -600. Cambridge: Harvard University 

Asia Center, 2001.

Penkower, Linda L. “In the Beginning: G uanding (561—632) and the Creation 

o f  Early Tiantai.” Journal o f the International y^ssociation of Buddhist Shidies 23, 

no. 2 (2000): 245—96.

---------- . “T，ien-t，ai D uring the T ，ang Dynasty: C^haa-jan and the Sinificntion o f

Buddhism .” Ph.D . diss., Columbia University, 1993.

Penny, Benjamin. “Im m ortality and Transcendence■” In K ohn, c d , Daoism 
Handbook (q.v.), 109-33.

Poceski, Mario. Ordinary M ind as the Way: The Hangchou School and the Groivth of 
Chan Buddhism. O xford: O xford University Press, 2007.

Polignac， Francois de. Cults, Terri far}、 and the Ongins of the Greek City-State. Chi- 

cago: University o f  Chicago Press, 1995.

Porter, D eborah Lynn. Fwm Deluge to Disco/me: Myth, H/stofy and the Generation of 

Chinese Fiction. Albany: State University o f  New York Press, 1996.

Powell, William. “Chiu Hua Shan: A Pilgrim’s Landscape-Text.，， Paper pre

pared for the 1989 Conference on Pilgrims and Sacred Sites in China.

---------- . “Litemry D iversions on M ount |iuhua: Cviits, Com m unities and Cul

ture.^ In Einarsen, The Sacred Mountains ofy\sia  (q.v.), 22-26.

---------- . “Mt. Jiuhua: The N ine-Florate Realm o f D icang Pusa.” A sia Imnka

kenkyu 16 (1987): 55-69.

Powers, M artin J. “W hen Is a Landscape like a Body?” In Yeh，ed., landscape, 
Culture, and Power in Chinese Society (q.v.), 1-22.

Pregadio, Fabrizio. “The Book of the N im  Elixirs and Its T radition.” In Chngoku 

kodai kagaku shiron 中 囯 古 代 科 学 史 論 （Collected essays on the historv o f 

science in A ncient China), ed. Yamada Keiji 山田慶兄  and Tanaka Tan 田 

中淡 . Kyoto: K yoto daigaku jinbun kagaku kenkyujo, 1991, 2: 543-639.

---------- . “Chen Shaowei.” I11 idem, cd., The Enqchpedia of Taoism (q.v.), 256.

‘---------- . “Elixirs and Alchcmy.” In K ohn, e d , Daoism Handbook (q.v.), 165-95.

---------- . “The R epresentation o f Time in the Zho/-iyi Cantong Q iT Cahiers
d'Exfrem -Asie 8 (1995): 155-73.

Pregadio, Fabrizio, ed. The hntyc/opedia of Taoism. London: Routledge, 2008.

Pregadio，Fabrizio, and Lowell Skar. “Inner Alchemy {N eida^^ In  K ohn, ed., 

Daoism Handbook (q.v.), 464—97.

Putuoluojia shan 咖 an 普 陀 洛 迦 山 傳 （1’raditions o f Alt. Potalaka). Sheng 

Ximing 盛 熙 明 （fl. fourteenth c.). T. #2101.



454 Works Cited

Pulleyblank, Edw ard G . The Background of the Kebeliion of A n Lai-shan. London: 

O xford University Press, 1965.

---------- , “Liu K ，o， a Forgotten Rival o f H an Yii.” Asia Major 7 (1959): 145—60.

Qian Mu 錢移 . “Zhongguo gudai shanju kao” 中 國 古 代 山 居 考 （O n residing 

in m ountains in ancient China). Xinya shuyuan xueshu niankan 新 IL書!^學 

術年刊  5 (1963): 423~ 65-
Qinding Gujin tushu jicheng 欽 定 古 今 圖 書 第 成 （Imperially approved Synthesis o f 

Books and Illustrations of the Past and Present). Comp. Chen Ivlenglei 陳夢雷  et 

al. Beijing: N eifu, 1726-28. R eprinted~T aibei: W enxing shudian, 1964.

Q ing Xitai 卿希泰  et al. Zhongguo daojiao shi 中 國 道 敎 史 （A history o f Daoism  

in China). 4 vols. Chengdu: Sichuan renm in chubanshe, 1988-95.

Qingjingjing 青 靜 經 (Scripture o f clarity and quiescence). See Taishang laojun 

shuo chang qingjing miaojing.
Q ingxi shan guan bei 青 溪 山 館 碑 (Stele inscription for the Qingxi shan Abbey). 

In Chen Yuan, Daojia jinshi lue (q.v.).

Qhigxiu nmyue ci 讀■修 五 嶽 祠 (A request for reinstating rituals [at] the W uyue 

tem ples). By He Q i 何 綺 (d.u.). In  Qum  shanggu sandai Q in Hem Sanguo U u- 

chao wen全 上 古 三 代 秦 漢 三 國 六 朝 文 （q.v,)，2: 1641.

Q u Waiili 屈萬里 . ‘Y ueyi jigu” 岳 義 稽 古 （A study o f the ancient meanings o f 

the term  >7 )̂. Qinghua xuebao 清華学報  i (i960): 53—68.

Quan shanggu sandai Q in Han Sangm Uuchao men 全上古三代秦漢三國六朝文  

(Com plete collection o f prose literature from  rem ote antiquity, the Three 

Dynasties, the Q in and H an, the Three K ingdom s, and the Six Dynasties). 

Comp. Yan K ejun 嚴 可 均 （1762-1843). 1836. Originally published by 

Guangya shuju in 1893; reprinted in 4 vols.: Beijing: Zhonghua shuju, 1951.

Q m n Tang men 全 唐 文 （Com plete Tang prose). Also called Qinding Quan Tang 
wen 欽定全唐文 ) . Ed. D ong G ao 董語  et al. 1,000 fascicles. Shanghai, 1814; 

reprinted— Taibei: H ui wen shuju, 1961.
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Shao^mu Yt-iebm shan Î uajle si chuanfa i^mdu ji 韶州月華山花界寺傳法住持集 

(Collection on the transm ission o f the D harm a [among] the abbotrs at the 

Huajia M onastery on Yuehua M ountain in Shaozhou). I11 Yu ]ing, 丨 

(q.v.).

Sharf, R obert H. Coming to Terns with Chinese B/Mhism: A  Reading of the Treasure 

Store Treatise. H onolulu: University o f f Ia\vai‘i Press, 2002.

---------- . “O il Pure Land Buddhism  and Ch’a n /P u re  Land Syncretism in Me

dieval China.” T'oung Pao 88: 4—5 (2002): 282—331.

---------- . “The T reasure Store Treatise，(Pao-/.m2g /"") and the Sinification o f

Buddhism  in E ighth Century China,” Ph.D . diss., University o f Michigan, 

I99I-
Shaughnessy, Edw ard L. “O n the Authenticity o f the Bamboo Annals:’ Haward 

journal of Asiatic Studies 46, no. 1 (1986): 149—80.

Sheng Yen. The Jnjhufe Mirror. New York: D harm a D rum  Publications, 1990.

Shengtian wang bore holuomi jing 勝 天 王 般 若 波 羅 密 經 、Suv'iknhnavikrdmipari- 
prccha siitrd). Trans. Upasunva (fl. sixth c.). T. 8, #231.

Shenseng %iman 神 僧 傳 （Biographies o f divine monks). Comp. 1417. 丁. 50, 

#2064.

Shenxian }̂man 神 仙 傳 （Biographies o f  divine transcendents). By Ge H ong 

葛 洪 (283—343). O n the surviving fragm ents o f tins text, sec Campany, To 
Uve as Lof(g as Heaven and Earth, 121-26.

Shi Youyi 施友義，ed. The Hengshan Mountain. Fujian: Ilaifeng, 1994.

Shiba xian^lman 十 八 賢 傳 （Biographies o f the eighteen notables). Anon, (be

fore eleventh c.). Incorporated into the l̂ ushan j i  (T. 51.10393.2) and Fo^( 
tongji (T. 49.2651^-680).



4 6 0 Works Cited

Shiina K o y u  椎名宏雄.“Hokushii zen ni okeru kairitsu no mondai” 北宗禅 

( 2  ̂  ti 5  成律们問題 (The question of the precepts in Northern School 

Chan). Shfigaku kenkyu 宗学研究  n  (1969): 139-52.

------- . “Hmnden makikyu makiju no itsubun，’ 寳林伝卷九眷十刃逸文

(Missing fragments from juan 9 and 10 of the Bao/in ^fman). Shiigaku kenkyii 

宗学研究 22 (1980); 191-98,

------- . ltHorinden no ibon” 寳林 異 本 （Different texts of the Brnlin

jinian). Indogaku bukkydgaku kenkyn 印度學仏敎學研究 49，no 1 (2000): 

68-72.

------- . “‘SancBkai，no seikaku to genbun” 参同契性格匕原文（〇n the

form ation and original version o f the “Cantong qi”). (Koma^a)m daigaku) 

Shfigaku如"办" ( 狗汉大学 ) 宗学研究 2 3 1 8 9 - 2 0 1 .

------- • “Seigen Gyoshi k6” 青 原 行 思 考 （A n  examination of Qingyuan

Xingsi). Shiigaku kenkyu 宗学研究 G  (【973): 182-93.

------- .“Shot(_) zensha no ritsu’in kyoju iii tsuite，，初唐禅者仍律院居住（二

O I 、 T  (O n Chan m onks living in  Vinaya m onasteries in the early Tang). 

Indogaku bukkyogak,u kenkyu 印度學仏教學研冗 17，no- 2 (1969): 325—27.

------- . So Gen ban %enseki no kenkyu 宋元版禅籍们研究（Research on Song

and Yuan Chan texts). Tokyo: D aito, 1993.

------- .“SGzan ni okeru Hokushu-zen 110 tenkai” 高山（二名（十 3  北宗禅 CO
展 開 (The development of Northern Chan 011 Songshan). Shiigak?4 kenkyit 

宗学研究 10 (1968)： 173-85.

Shiji 史 記 (Records of the historian). By Sima Tan 司馬談 (ca. 180—110 bce) 

and Sima Qian 司馬遷（145—86 bce). Beijing: Zhonghua shuju, 1985 [1959].

Shi jing 詩 經 （Book o f  odes). See Maos hi ^engyi.
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Dongsha丨 1 Liangjie 洞山良价 

(807-69), 288 

Dongtian fndi yiteclu mingshan ji 洞天 

福 地 歎 ;賣名山記 (Record of 

grotto heavens, holy spots, sa

crcd peaks, rivers, and famous 

m ountains), 49,161,182 

Doti oxuan lingbao sanshi ji 洞玄靈寶 

三 師 記 （Record o f the three 

m asters, o f the Dongxuan 】」ng- 

bao canon), 169, 171-72, 367 

Dongxuan lingbao ivuyue gidben ^jjenxing 

如洞玄靈寶五嶽古本眞形圖 

(Old version o f the Charts of the 
Tn<e harms of fhe Five Sacred Peaks) y 
86  -  88

Dongxuan lingbao Renting miye tu 洞 

玄靈寶眞靈位業圖 （Table o f 

ranks and functions in the pan

theon), 138, 195, 356

Dottgsnan lingbao \iran jiulian sheng- 
shen咖 ngjing洞玄靈寶自然九 

天 生 神 章 經 （Stanzas o f the 

life spirits o f the nine heavens),

173
Dongymn j i  洞 淵 集 (Collected 

works o f the abyssal cavern),

221

Dong l̂)en ji 洞 眞 集 (Cavern per

fected record), 135, 163, 355，

365

D u G uangting 杜 光 庭 (850-933), 

49—51 passim, 95，117,137,156,

173,182—86 passim  ̂ 202， 367 

Duke transcendent {xiangong 仙公 )， 

192

D unhuang 敦煙  m anuscripts,

259- 60，272, 297, 301, 333’ 3̂ 1 

D urkheim , Kmile， 7

I earthbound transcendents (dixian 
地仙 )， 148 

J’:astcrn Sacred Peak (Taishan、 

Daishan), 1，5，26，30—37passim、 
40-44  passim, 65，69, 92, 157 

L^berhard, W olfram , 113-17 passim 

Eighteen: sigtuficaace o f num ber,

236-38, 388 

Hightcen Imminent M onks o f N an

yue, 12—13, 2I4，226—56 passim, 

390
Flight lesser famous m ountains 

(baxiao mingshan 八小名山 )， 55 

FJ^an dahhidcn 叙 山 大 師 伝 （Biog- 

raphy o f the great m aster o f 

M ount I Iici), 307 

niiade, Mircea, 7

Elixirs, 2, 22, 47~49, ̂ 33, H h  146- 
52 passim, 163,182—83，191, 219-
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Km bn(m ic Respiration {iaixi 
胎息)，i62, 287, 364， 402 

I 'm ci shan 山我J瑕山，44, 53—54, 123,

! 7。， 177，叫

luicountcr dinlogiic ( ]'" /"語錄 )，

296

M u d  o f  the d h a r m a  [mofa 末法 )，2i8, 

382

1 uitennu; the onUory {nijing 入靖)， 

i y2-94

h /ja  爾雅 (1 Examples o t refined 

usage), 9' 29, 36-41 passtnh 85; 

conm iciitancs 011, 69-70, 76, 123 

I'.ulogv {-an 讚 )，172, 281, 299 

Kunuclis，165—66 

] '1.\cl\ssj\X' cults ( yin him 昏)，>i,

72—75 pcissim 

| {\pcdicnt means o f entering the 

path  {rniltu ĵangbnui 人道方便)， 

248

Kxtx'rna丨 A l c h e m y  {miidan 外丹 )，

146，163, i66, 219, 364, 366

/ \ih itd  jino iinlexino ) 'j 法華經安樂行 

義 （Tlu, meaning of the \j)(us 
S/]tru\ course o f ease and bliss),

307

/ 'dhiui ^uan ji 法 華 傳 記 （A c c o u n t s  

o f  rhe \jitn s Sfs(ni), 245-47, 251,

388

i'；m  C h c n ^ d a  范 成 大 (1126-93), I24,

332
卜a r u  法 如 （638- 8 9 ) ,  2 6 o —6i 

l'nurc, Bernard, 221, 148, 307, 370, 

382， 393

i’azhno 法 照 (fl. eighth ccntury)， 

301-2, 30^-6 

l；i<v/.hcng 法 證 （,‘Uso cailcd \  unfeng 

I;n/hcng fa sh i雲寥法證法師； 

d. 8of), 309-10, 313-/4, 409

I;cldman, Allen, 316-17, 349, 410 

l;cnialc Transcendent Xue (Xue 

nuzhcii 鋒女眞 , d.u.), 204-6 

I1cug W eiliang ;馬惟良，169-73

/ 'engsu fonoyi 風 俗 通 義 （C o m p i r e -  

hensive meaning o f custom s),

M, 68

P e n g z h o u  I luivan ;•豐州 慧演 (718- 

9 )̂, 275
Inrst CAr.m P a tnarch  o f  N anvue 

(N anvue chuzu chanshi 南獄

知祖禪師 ),264. See 

I Iuian

l;ivc-agcnts (or five phases) ("w- 

入■//代五行)，38，114-15 

Five colors [wksc 五色），27, 38 

Five Dynasties, r8i, 259, 298, 325 

L;ivc Sacrcd Peaks, t—3, 10, 26-27, 

30, 61-62, 68, 70，83, 86-87, 114, 

32>; formntioii o f set o f fi\rc,

27-29，31, 36-52 passim, 65; and 

Daoism , 46-52, 156-60, 165,

186; imperial rituals to, 59—61,

72
I' ivc Sacrcd Peaks Tower (\Xuvue 

lo u 五嶽樓 )，I5i 

Mvc thcarchs {ivndi 五帝 )， 38 

l;tvc rimes — shi 五時)， 38 

F iring  A ltar (I'ciUu tan  龍泥壇)， 

202

i'ognnng Rumnn 佛光如滿 

(fl. late eighth centun"), 280—81 

I;oulk, 1\ Cinffith, 260, 391-93 

l'o u r directions {sifun  ̂四方 )，35—38 

pcissim
I;onr I;am ous [ Buddhist| M oun

tains {sida mingsi)an 四大名山）， 

3，52—56，213, 34i — 42 
J'our oceans (siluu 四海 )， 35



Index 487

I'our Sacrcd Peaks (.\7)'//e 四徵 )、3。 -  

35，39，65' 6% 336 

Four Samadhis (sî ho/{o sanmei 
四種三眛 )，243- 45, 250-51 

Four winds {sî ng 四風 )， 35 

/ 'o^// fo/igji 佛祖統記 （A general rc

cord ()i the Buddha and other 

patriarchs), 175, 220—28 passim^

237-54 passim, 268、294, 314，384, 

狗

i;nm kturtcr, David, 324 

Fu !;u\i;\n  傅 符 仙 (d. 760), 161 

l'ud i 福 地 、 see Blessed terrains 

I;ukiu Kojun 福并康順 ， 286 

i v/A7/;n shu 復性書 （Book o f return

ing to one's true nature), 286 

I'uvan M onastery 福 嚴 寺 （also 

cnllcd Juivan chansi 福嚴禪寺 

and Bore Monastery [q.v.]), 220— 

24 passim, 250, 255, 276, 315，382' 

392， 409

C jadatner, I laas-Ck*org, 130 

Cian Hao 干 寶 （fl. 317), 71 

Cicin ê yao (Ballad o f the sweet 

mnrsh), 265—66, 396 

Gao I .is hi 高 力 士 （fl. eighth cca- 

tury), 165-67 

( uioscn  ̂^huan 高 僧 傳 （Biographies 

o f em m eat m onks), 2 1 4 ， 229, 241,

252, 268, 380，384, 408 

C iao/ong (r. 650-83), 165, 171 

Ciarnsoa m ountains (-̂ hen 鎮)，36— 

37，45，我  6i, 65, 74, 125, 133' 339 

Cicî e/teer of Chcinosi)a Pre/crU/re

{Changshap^)i 長沙府志 )，109,

3 5 0

Gc Chaofu 葛 巢 甫 (fl. 390-402), 

140-41

54，77- 78, Bi, 137,147-48,191, 

339
Cjco-histoncal synthesis, 6 

G ernet, |acques, Z23, 315-16 

G etz, Daniel, 237， 384 

Cihost Festival, 327 

G olden H lixir/Liquor (̂ jinye 金 ;夜)， 

145、*5̂
CjouIou shan 山句山婁山，107, 273 

G ou xiaiign 对定仙 4 古， see Iranscen- 

dent G ou 

G rand Sovereign o f the Purple 

Vacuity Upper Perfected D i

rector o f Destinies Lady [W ei] 

o f (Zixu vunnjun

shangzhen siming Nanvuc 

fu rc n紫虛元君上眞司命南 

歡夫人 )， 192 

G rapard, Allan, 7, 376 

G reat M aster o f Nanvue (Nanvuc 

dashi 南嶽大師，i.e., Li Guang), 

73，226

G reat M aster o f Salvation {jniaoji 
泌W 妙濟大師 )，164 

Cironcr, Paul, 307-8, 383, 407 

G rotm  heavens [clongiian 洞 天)， 

4M 9, 93’ 289, 297 
Ciu Jiegang 顧頡剛，27-29，36, 63, 

n o , 337 
Gu Kaizln 顧 值 之 (ca. 345- 

cn. 406), 214 

Ckianding 觀 頂 (561-632), 83,

227-29, 242, 283 
Guang Oingliang Îman 廣清涼傳 

(J Expanded account o f Wutai 

shan), 91 

C'jiianxiu Chanvue 貫休禪月 

(832-912), 300

Ge I long 葛 洪 （283-343), 44-45,



488 [ndex

Cjuanvin (A valokitesvara), 53, 243，

G uard ing  the one {shouyi 守 •), 

r8o-8 i

Ciitfm iNshit jn'heng 古今圖書篥成 

(Synthesis o f  books and illustra

tions o f the past and present),

58
Gu Qingliang ̂ Iman 古清涼傳（Old 

accounts o f W utai shan), 91 

G u o  Pu 郭違 (styled jingchun 

景純;276-324)，69-70, 76, 123 

Guoqing haiit4 國清百綠 （O ne h un 

dred docum ents related to  the 

G uoqing  [M onastery})，240-43 

passim, 251, 389，392 

Criioqing M onastery 國清寺，227— 

28，230

Critoyu 國語 （D iscourses o f  the 

states), 33, 113

I laivin 海印，215, zSz 

IlirnWe# 韓威儀（d 8 47), 162 

I lan Y u  韓 愈 (76B-824), n, 107-8, 

274，2-95, W ,  403 
[ k n  dynasty tom b ordinances, 4 2 -

43

I Ian faben nd^lman 漢法本内傳 

(Inner rccord o f  the D harm a es

sentials during the ( Ian), 49, 298 

/ idndm  漢書 （ f la n  history), 29, 70, 

118

f \an Torn又 dili shuchao漢唐地理書 

鈔 （T tanscrip tions o f  geographic 

books from  the H an and 1’ang 

dynasties), 95, 347 

H an W udi 武帝（r. 141-87 bce), 

40-41, 58-61, 185, 343; m ove

m en t o f  Southern  Sacrcd Peak, 

62-63, 6 ^ -ji

I \an \\7udi mi^man 漢武帝内傳

(The inner storv o f  I^m peror 

W u o f  the I Ian), 48, 186, 288

/ hw Wudi 漢武帝外傳

(The ou te r story o f  R m peror 

W u o f th c  H an), 186 

Mao Yvi 结■玉, 275 

H argett, Jam es, 124, 332, 347 

H artw ell, R obert, 258 

H arvey, D avid, 7 ， 59 

He Chong 何 充 (fl. 344), 73 

H e  Qi 何琦，71-74, 344 
H e  Yinqi 何隱其（ti. 744)，161 

I iearf S 92

I lelin Xuansu 鶴林玄素（688- 

752), 273 
I lengshan  衡山 ， see S ou thern  Sa

crcd Peak 

H engshan ■山， see N o rth ern  Sa

crcd  Peak 

f Icngshaa \  iaava m ethod  (J-ie^g- 

shcin jiefa 衡山成法)，314 

Hengyue Abbey (H engyue guan 

衡嶽觀),14 0 , 149  ̂ M3，164-65, 

i7 [~ 72, i76, 186, 289,365,368, 

371
\ lcng\'uc D yana M onastery 

([[engyuc chansi 衡獄襌寺； 

also H engyue M onastery)，235, 

239, 249, 264-69  passim, 282, 

293, 295，311-12， 387 

Wengyue ji 衡歡記 (R ecord o f  the 

H engyue), 139一 35〇

shiba gaoseng ^pm n su  衡徵 

十八高僧傳序（Preface to the 

Biographies oj Eighteen hm inent 

M onks ofHengyne), see Nunyue 

shiba gaoseng ^jkuh  

H en g \u c  y.hcirA 衡 歡 眞 子 (ninth 

century), 180-81, 370
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[Icagzhou Diagxia 衡州定心 

(d.u.), 270 

f Ienncks, Robert, 114， 116 

H ertz, R obert，189-90, 371 

\ iolv fools， 267 

Hongjing 弘 景 (634—92)，2.76 

I Iongrcn 仏 忍 (601-74), 260, 264, 

277 
\ lu  Shih, 283

I luagai shan 華蓋山，25, 150 

I shan I ;mfm Wang Guo san 

^hcnjnn shisbi華蓋山浮丘王郭 

三 眞 君 事 實 （Verities o f the 

three perfected lords I;iiqiu，

W ang, and G uo o f Alt. l luagai), 

25， 150

[hiaihui 懷 暉 （756-815)， 280 

Huairang 懷 讓 （677-744), 250, 255, 

26z, 265, 275-84 passim、 297-9B, 

317，3 81 , 399 

I Iuaixin 懷 心 (d.u.), 314, 392 

f fuang Iingw ei 黄 靈 微 (ca. 640— 

721)，198， 377 

Huangbo shan 黄祭山 ， 260 

H uaagbo Xiyvm 黄 樂 希 運 (ci. 856), 

260

Huang Q iao  黄巢  i'cbellion (875- 

84)，130，155, 257-58 

H uangfu Shi 皇 甫 是 (777-830), 310 

f luanglii zi 黄盧子 ， 137 

Yluangting jing 黄 庭 經 (Scripture o f 

the Yellow C ouit)，141—42, 187, 

192、 206

Hiiashaii 華山 ， see W estern Sacred 

Peak

Huash// 化 書 （Book o f ttansform a- 

rion), 181

{̂ uayanggno ̂jji 華陽國志（Record 

o f the land o f I luavang), 95

I Iuian 慧安 (also know n as ] .aoan 

老安）(582-709), 264, 267, 276 

1 luichang 會昌 persecution of 

Buddhism (841-46), 175, 257-58, 

270-71，282, 397 

i kuchao 慧越 (546-622), 248 

I fuichciig 惠 成 (fl. mid-sixth 

ccntun-), 238， 244 

f luicheng 惠 誠 (fl. late sixth ccn- 

turv), 238, Z47. Sec d/so I liuwci 

f luichou 惠 调 (fl. earlv seventh 

century), 238，246—47 

J-Iuiguan 慧觀 ， 299 

ITuiguo 惠果（746-805), 261 

f luihai 惠海 ' 215, 235, 238—40 

ffuikni 惠開（733—97)、 一R  

3H
I luikong 慧 空 （d.u.)， 270 

f fmneng 慧 能 (638-713), 265, 

273-78, 281-84 passim  ̂ 293, 300' 

406

I luiqi 慧 期 （d u .)， 249 

I luiquan 惠汝，306, 313

I la in  惠曰，230-38 pcissim, 240, 253,

386

II uni daochang 惠曰道場，245,

390

Huisi 慧 思 （仍 -7 7 )，12-13,

213—26, 232—56 passim, 264,

276- 77，282, 307—8, 317-19,

3̂ 1, 3紙  ；nul japan,

307—8, 4 0 7  

I Iuitan 惠 置 (fl. earlv sc\'cnth ccn

tury), 238, 390-91 

I kuwci 慧威，247, 39J, 407. See 
also I hiichciig 惠誠 

I Innvcn 慧 文 (fl. sixtli ccnturv), 

216， 384 

\ luivan P e a k回雁峰，如
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F fuiyong 惠 勇 （仍 —柯 ，蝴 ，242，

M 5-46， 390 
\ luiyong 慧涌 ， 246 

Huiyuan 慧遠（334—4l6)，214，236- 
37, 406 

I luiyuan 慧 元 （d.u.), z68 

I luiyun 慧 雲 （655-713)， 264 

I lu i/an  慧 續 (536-607), 213 

I luizhen 慧眞，2/6, 303, 308-9, 312， 

393
I Iuizong 徽 宗 (r. 1101-26), 129, 

137—38， 140， 142—43, 147， ^ 2, 325，
371

I luoshan 霍山，32，37, 4 0 -4 4 passim, 
58-89 pLissim、 123, 192，197-98,

201, 342-45 passim 
f hirvitz, Leon, 218—19 

[ lymes, Robert, 25, 150

Ibuki Atsushi, 392 

Ichihara Kokicln 市原亨吉，

Images (sculpted or painted), 163， 

166，172, 183，214, 221-22, 245，

296，304, 315, 371, 382 

Imperial teacher {dishi 帝師 )， 175 

Incantations {̂ hou 冗) ， 164 

Inner Alchcmy (tjeidan 内丹 )，134， 

142, 146, 162-63, 181-82, 184-85; 

in Buddhism, 218, zzo, 286—88，

365

I none Ichii, 81

Inva Yoshitaka, 234

Ishii Shudo 石 并 修 道 ， 259, 296

]ia, Jinhua, 297

]ian̂ i)ou Kenjingguan Wei fashi bei 
' 澗州仁靜觀魏法師碑 (Stele in

scription for the ritual m aster 

Wei o f the Renjing Abbey in 

]ianzhou), 199-200

]iao Shaoxuan 焦 少玄，i8o 

]ia yuanjing jing 甲元精徑 （First 

scripture o f prim ordial essence), 

132-33

Jiepng 誡盈（d.u.)，313，4^9 
]ingde chmndeng lu 景德傳燈綠 

Qingde-era record o f the 

transm ission o f  the iamp), 269, 

271，274-75, 292-93, 398 

Jingming jing 淨名經{yimahkirti- 

nirdesa sfitra) y 244, 250 

Jingshan Faqin 徑山法欽（7!4- 
92)，273，290, 294-95 

}ingtu shiyi lun 淨 土 十疑論（Trea- 

tise on the ten doubts o f the 

Pure Land), 313 

]ingtj)o?4 ji 荆 州 記 （Record o f Jing

zhou), 95，97，H8-19 
Jingzong (r. 824-27), 174， 369 

Jinling 金陵，103 

Jiuhua 'shan 九華山 ， 53 

Jizang 吉藏 (549-623), :6i，291,

389

]\T,n shan 鶴足山 ， 55 

Johnson, D avid， 253 

]ohnston, Reginald, 54—55 

Jorgensen，John, 253，258, 275, 392 

}ueguan lun 絶觀論 （Treatise 011 

transcending cognition), 272

Kaiyuan shijiao lu 開元釋敎錄 

(Record o f  Sakyamuni^s teach

ings com piled in the Kaiyuan 

era [713-41]), 233, 387 

Kainitsuka Yoshiko, 199 

Keightley, David, 31， 336 

Kleeman, T eny，34, 48， 341 

Knechtges, David, 124 

Kobavashi T\Iasayoshi, 140, 358 

Kojima Taizan 小島也山，261
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Kou Q ianzhi 寇 謙 之 （365-448)， 131 

Kroll, Paul，6, 22

Kuang H e n g  匡衡（d. 68 67-

68

Lady Wei ( \\ ei furen 魏夫人 )，12,

76, 79-81, 84, 184-212 passim, 321, 

324，345，362, 373—77; cult at Lin

chuan, 198-99; cult at Mujian, 

198-200; veneration o f at N an

yue, 151, 174，200-212 passim. See 
also \X ei Huacun 

Lady Youying o f Nanvuc (Nanyue 

Youying fu rc n南嶽右英夫人 )， 

164, 365 

lutnkavatdra-sfitra^ 280, 396 

Laoan 老安 ， see Huian 

Laozi 老子，4 7 ,15i, 156, 257，378; 

transform ations of, 104-5, 132~ 
34，141，223, 354; image of, 166; 

text, 271, z8 j 
larger Perfection of Wisdom Sutra 

(Dapin bore jin g大品般若經， 

also callcd Mohe bore boluomi jing 

摩訶般若波羅蜜經，Paiica- 
vimati-prajnaptiramila sutrd), 216 

(Larger) Sukhavativyfiha sutra (\V,u/i- 
ang shoujing 無量壽經 )，219, 304 

Layman Pang (Pang jus lii 魔居士  )， 

282, 292, 295-96 

^Ledao ge” 樂 道 歌 （Song on de

lighting in the Way), 269 

Lee Kit-W ah 李潔華 ， 260 

Lefebvre, Ilcn ri，7—8 

Leftovers (as religious image), 267 

Legge, Jam es, 109-12 

Li Ao 李 翱 (ca. 772—836)，286, 294 

Li Chongzhao 李 沖 昭 （also w ritten 

Li Zhongzhao 李仲昭 )，92, 130, 

155，201

Li Delin 李得林 (d. 767), 162 

Li Fuguo 李輔國 (d. 762), 176, 

267， 396

Li Gua n g  李廣（d.u.)，73. See also 
G reat M aster o f Nanyuc 

Li Hanguang 李含光（683-769)， 

156，167-70 

Li Hu a  李華 (ca. 710-ca. 769)，

308, 393
Li Mi 李泌 (722-89), 120，176-77, 

266—69，312, 322, 369, 396 

Li Shaowei 李少微（d.u.)，178 

Li Simu 李思慕 (d. 756), 161,165- 

66’ 365 

Li Yinghixi 李映輝，258-59 

Liang W u d i  梁武帝 (r. 502-49), 

129，i45-4《 150-54, 205, 213, 
362, 390 

Liao Ranzi 了 然 子 (d.u.), 215 

Libationer [Jijiu 祭酒 )’ 191—94，

196

U dai fabao j i 歷代法寶記 (Record 

o f the dharma treasure through 

the generations), 279, 298 

Uet̂ i 列子 ， 289 

U ji 禮記 （Record of rites), 42 

Lineage, 4, 23-24, 320—24 passim' 
within Daoism , 48，140，149—50, 

162，167-73’ 177，366-67; 

within Tiantai Buddhism, 13，

83, 227-32，238, 246, 251-55， 

391-92; w ithin Q ian  Bud

dhism , 161-65, 272-75, 281,

284, 289-94 p收 297-99,

385，406; w ithin Mnava m ove

m ent at Nanyue, 306—9, 313—14， 

393
Ungbao ivuiiang duren shangpin mian- 

靈寶無量度人上品妙經 

(W ondrous scripture o f the
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upper chapters on limitless sal

vation o f lingbao), 178

I.ingbian 靈 辨 （d.u.), 218, 381 

I .uigchc 靈 徹 (d. 817), 298-300 

Lingche 靈 澈 (d.u.), 298 

Linji 臨 濟 (d  866), 288 

I in ji school, 260

Liquor o f Red |adc Wliitc Corelian 

O intm ent for Mixing Spirits and 

Merging Phosphors [ Oionoshi 

hinggaG hunslmn he jing rj)i ye 现實 

琅膏混神合景之液 ),142 
Ushi ^hensian tidao tongjian 歷世眞 

仙 體 道 通 鑑 （Com prehensive 

m irror on successive generations 

o f the perfected, transcendents, 

and those who em body the 

Dao), 149,【73 

Ushi ^!)enxian tidao tongjian houji 歷 

世 眞 仙 體 道 通 鑑 後 集 （Sup- 
plcm cnt to A  Camprd.iaum i\ Vr- 
ror on Successive Generations of Rer- 
fecteci, Trunscendents, and Those Who 

llmbocly the Dao), 187， 205 

Liu D echang 劉 得 常 （d,u.)， 167 

Liu Kc 劉 树 (fl. eighth ccntury), 

265, 274, 281-83, 293, 295 

Liu Xiwiijiag 劉 玄 靜 (d. 851), 162, 

170-76, 368 

Liu Vuaiiqifig 劉元靖 ， see Liu 

Xuanjing 

Lin \ rang 藺 敬 (d.u.), 158 

Liu Yuxi 劉 禹 錫 （772-842), 22—w  

ioz, 108, 299, 306-9 passim, 311， 

313,407
J,iu Zhiji 劉 知 幾 (661-721), 95 

I iu  Zongyuan 柳 宗 元 (773—819), 

269, 273-74, 302-14 pdssim、

407-8 

Locwc, Michael, 66

Longan lluhai龍安如海

(fl. eighth centun'), 270, 273 

lingyu hetu 龍魚河圖（Dragon 

river chart), 43, 68, izi 

Lotus samadhi (Jdlma sanmei 法華 

三眛 )，24r, 243，246，389, 39i 

\j)ius Sutra {Vahuajing 蓮華經， 

Sacil)armapundarJkci)̂  210, 216, 

240-41, 244-51 passim̂  307 

Loufu shan 羅浮山 ， 283 

Lu Cangyong 盧藏用 (656-713), 

226-27, 230-36, 253, 386 

Lu iMeiniang 盧 眉 娘 （Lu， Maiden 

with the Uycbrows), 210—12 

Lu Xun, n o

Lii W en 呂 溫 （772-811)，302-5, 391 

Lai Zhizhen S  志眞，370,176 

Lushan 麓山，97-98, 214 

Lushan 廬山，24, 86; and Bud- 

dlusm ’ 54, 96-97, 214, 236-37,

263, 301; and Daoism , 132,144- 

45，217, 221, 255, 319 

U/shci/i ji 遽 山 記 （Record o f 

Lushan), 91, 237 

IJishi chinujiit 呂 氏 春 秋 （The an

nals o f Lii Buwei), 36 

U /)i ji 錄 異 記 （Record o f m ar

vels), 51

Ma Vin 馬 殷 (r. 896-930), 298 

Madhyamika, 248-49,163, 280, 

291， 390 

Magu 204 

M ahastham aprapta, 245 

Maitreya, 216, 219-20, 232, 319 

Makita la iiy o , 230 

M alamoud, Charles, 267 

Manv placcs w ith one name ()'/- 

ming duodi 一名多地 )， 58 

Mno Xi 毛 喜 (d.u.), 240-41, 251
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Mao Ying 茅盈，79-81 

A laojun ^iman 茅 君 傳 （Life o f Lord 

Mao), 49 

M aoshan 茅 山 (also called (uqw 

shan 句曲山),8o, 129-30,152- 

54，167, 322, 366 

M aster o f G reat Perfection (Da- 

chcngzi 大成子)，132 

Master of Red Hssence (Chijingzi 

赤情子),134 
M aster o f \ 7ast Longevity (Guang-

sliouzi 廣壽子 )， 133

"M asters o f I lengshan，” 169-70 

Mawangdui, 115

Mazu Daoyi 馬祖道 一̂ （709—88)， 

250, 255, 260，262, 273-81 pcissim, 
290-99 passim, 317, 397, 400 

McRae, John, 248, 259, 264, 275, 291, 

296’ 403

M edicine o f the im m ortals {xianyao 
仙藥 )，2X0 

M ethod o f the Three Caverns (san
dong 三洞之法 )， 171

M ethods and Registers o f the Three 

Caverns {sundongfahi 三洞法錄:)，

174
Michihata Ryoshu 道端良秀，242 

Micro-histon% 6, 8—9 

Middle Palace (Zhonggoag 中宮 )， 

144’ 153, 172，175 
M inamoto 1'am enon 源 爲 憲 （941— 

io ii), 307 

Mingdi 明 帝 (r. 58-76), 49-50, 135 

Mingse^o ^hitan 名 僧 傳 （Biographies 

o f distinguished m onks), 214 

Mingxi D aoxing 名溪道行* (752- 

820), 280-81

明續 (also known 狀 Lan- 

can 懶殘 ， Lazy Leftover， and 

Shilin Zangong 石廩瓚公 ； eight

centviry), 176, 264-69, 272, 277, 

巧5，300,312，396，398, 409 

M ithophanow, Igor, 54-55 

Aliura K unio 三浦国雄 ， 49 

M izuno K o g e n水野仏元，巧6 

Mohe ̂ fuguan 摩河止觀 (The great 

calming and contem plation), 

227，229，25*
M orohashi Tetsuji 諸 橋 撤 次 ,

58
M ountain caves, 20—22，46，119， 

139， 205
M ountain m onographs, 8，23，43，

91 一92，96’ 173, 213，346，380 
Mnjian W êi furen ci beiming 木 •;間魏 

夫 人 祠 碑 絲 (Stele inscription 

for the Lady Wei shrine at Mu- 

jian)， 198 

A t nlascinmtivada-mkclya-vinaya- 
samyuktavastu {Genben shrn yicjie 
)mdm In nay a yasiii 根本説一切 

有部毘奈耶雜事),233 
M umm ification, 269 

Murck, Alfreda, 122, 348 

Mus, Paul, 222

Mutian^i ̂ jman 穆天子傳（Travels 

o f Prince Mu)， 103 

Mysterious Lord (Xuanjun 玄君 )， 

i86

M ysterious Lord M aster o f Rain 

(Yushi xuanjun 雨師玄君 )， 133

Nakafuji Tatsuo，152 

Nakamura Shohachi 中村緯八 ， 43

Nanshi 南 史 (Southern history), 

150^51

Nanyang Huizhong 南陽慧忠 

(675^-775), ̂ 76-77 
Nanyue 南 氣  see Southern Sacrcd 

Peak
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7\anyue bwg 11 an tai shanji 南歡并天 

台山 I己（Rccord o f N aim ic and 

Tiantai shan), 226 

Nanyue Chengxin 南 歎 澄 心 （727— 

802), 270-71, 398 

Nanyue Fanxing 南 嶽 梵 行 （d.u.)， 

ill
Kanyuegmsmg Îman 南獄高憎傳 

(Biographies o f  the em inent 

m onks o f Kanyuc), 226—27, 230， 

298, 385

Nanyue I Tuiyin 南 獄 慧 隱 （du .),

270， 273

T ĉwyi'ie ji 南 歎 記 （Record o f N an

yue), B4-85, 99, io6% 119,132, 226 

Nanyue Jiangu 南 獄 堅 固 （d.u.),

277， 300

J\anym jiuxian 咖 a n南嶽九仙傳 

(The biographies o f  the Nine 

Transcendents, also called the 

//>/ î)enren Ĵman 九眞人傳 ) ， 135 

Xanym jiu  ^enren t̂ nian 南歡九眞 

人 傳 (Biographies o f the Nine 

Pcrfcctcd o f Nanyue), 11, 129-30, 

i35—3( ' 147- 50，179、253, 353 
Nanyue Rizhao 南 獄 日 照 （755— 

862), 270-71 

Nanyuc shcngdi 南歡聖帝 ， 326 

Nanyue shil?agaoseng %i)nan 南獄十八 

高 憎 傳 (Biographies o f the 

eighteen em inent m onks of 

Nanyue), 12-13, 214, 222, 226-38 

passim、 255, 262 

Nanyue si dachansi Ii shiyuan wen 南獄 

思 大 襌 師 立 誓 願 文 （T ract on 

the vow macic by the great mas

ter [Jkiijsi o f Nanvue), 216-20, 

224, 226 ,324，381-82 

Xanyide sidashi bie^ntan 南嶽思大師 

别 傳 (Separate biography o f the

great m aster o f Nanyue [Hviijsi), 

226

Nanvuc 1 emple (Nanyuc miao 

南嶽廟 ) , 3-4> 97, 100, h i, 119, 
239，245, 247, 250, 326, 348 

Kanyue xiaolu 南 徽 小 錄 （Short re

cord o f Nanyue), 11, 92, 99, 

119-20, 129-31, 153-75 passim, 

179—89 passim 
Nanvue Xingmiag 南歡4亍明 

(fl. 900), 299 

Nanvuc Xuantai 南獄玄泰 

(fl. 880s), 299-300, 405 

Nanyue Yuanguan 南歡元觀 

(752-830), 270-71 
T^anym 南 微 志 （G azeteer o f 

Nanyuc), 4，101, 106,111,187，

231

TKanyue ôngsheng ji 南歡總勝禁 

(Rccord o f the collectcd high- 

Ughts o f Nanyuc; Collected \riigh~ 

¥ " ) ,  2-3, 5，93-95, 9% 103-8 

pasnm, 157-59，315, 322-25，331， 

370，400, 409; and Buddhism, 2, 

” , 96—97, 213，215, 231-32, 263，

265, 268-69, 273-84 passim、 289, 

295-302 passim' 305-6, 311, 313- 

16, 347, 367，388, 391; and D ao

ism, 2, 95,130-39 passim  ̂ 143-46 

passim, 153, 157-59, 167-68，173- 

77 p^sim , 182-83, m  347，354~ 
55,360, 366; female D aoist in, 

186-87，201-11 passim, 375; biog

raphy o f Huisi, 217-18, 223; dif- 

fcrcnccs between Buddhist and 

D aoist versions, 3、91—92, 221— 

22; descriptions o f N anyue^ 

physical landscape, 10, 24，97— 

102, 119-21, 316-17, 350; iught- 

een Em inent M onks in, 13,
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238-40, 245, 247, 250; 011 loca

tion o f Xanyue, 88—89 

Nan^hen Îman 南 眞 傳 （Biogi:叩 liv 

o f the Southern Perfected), 190— 

9i, 373 
Naquin, Susan, 53 

National tcacher {guosiii 國師），179, 

246、277 

Keidan 内丹，see Inner Alchemv 

N eo-(:onfucian academies (shuyuan 

書院 )，19，3̂5 
Nhnfo 念 佛 （Buddha mindfulness 

or recitation o f the Buddha^s 

name), 250, 279, 301-2, 305-6, 

3H-I2, 405 

N ine Perfected o f Nanvue 南嶽九 

眞人、ii, 129-32，135- 5:
160—63，166. 182, 204, 353, 355 

N ine prccm cts [Jiu咖 u 九州），35- 

37， 65
Nishiwaki I'suneki 西胳常記，300,

407

N iutou I;arong 牛 頭 法 融 (594- 

6)7), 272 

N iutou 1 luizhong 牛 頭 惠 忠 （683— 

7 6 9 )，273, ^8i, 399 

N onaiy cosm ography, 35—̂ 6, 337.

See also Nine precincts 

N orthern Sacrcd Peak (Hcagshnu 

恒山 )，26, 30，36-37，4〇—4】，44, 
65，8o, 87, 156 

N orthern  School o f C'han, 259，

262—64; shift to south, 264—65， 

269-72

N orthern Thearch Cloister (Beidi 

vuaa 北帝院 )，164, 208

O ffering ritual [Jim 離 、)， 164, 365 

O ff the m ountain faction {shamvai 
山外)，228

O ne placc with manv names (j/V// 

一地多名 ) ， >8 

O ne-practice samadl.û  181, 370 

Oraclc bones, 31-32, 37, 41, 336 

Ota T ciz(\ 152 

Otagi I Iajimc, 198, 200 

Ouyaag D ;\olong 歐 陽 道 隆 (d.u.), 

135
()vcrm \ cr, Dan, ^26 

O'vtm, Stephen, 103-4, 286 

Ox [ lead C'hnn (Niutou chnn

牛頭襌 )，260, 262，270, 272-74, 

277—80 passim, 290-95, 312, 398, 

408

Pan Lei 潘 耒 (1646-1708), 255, 394 
Pan SKizheng 潘 師 正 (595-682), 

169

Pan Yi 潘 ( jinshi 1521), 109 

Pang jiislu yidti 廢 居 士 語 錄 (Re

corded savings and poem s oi 

Laynwn Pang), 296 

Pangu 盤古，27-28，47, 98 

Paracclsus (1493—1541), 21 

Patnarclinl father 祖 父 ),2^2

Pcixiu 装 休 (787?-86o), 282 

Penkower, J.inda, 227-28 

Pcrtectcd (;‘/w/ 眞），̂o, 129, 131, 

144—49 pass/m, 175, 186，192, 197, 

207, 21】，253, 319, 361 

Perfcctcd o f Accumulattag \ \  on- 

ders nnd Surpassing Perfection 

(C'haozhca juniao /hcurcn 

超眞隼妙眞人)，147 
Perfcctcd o f Hnllvant Rays and 

Surprising Hnglitncss (Bno- 

guaag ximing /henren  摇光袋 

明眞人 )，I42 

Perfcctcd o f Pnmal \Xbnders Wlio 

Asccndcd to the \ Tacuitv
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(Chongxu yuanmiao zhenren 

沖虛元妙眞人)， 141 
Perfected Vvlio Maintained Tran

quility and W a s  Conveyed to the 

Vacuity (ZhLxu shoujing zhenren 

致虛守靜眞人)，137 
Perfected W h o  Observes the W o n 

drous and Penetrates Perfection 

(Tongzhen guanmiao zhenren 

通眞觀妙眞人)，138 

Perfected W h o  Soars in H ar m o ny  

and Perceives Simplicity 

(Chonghe jiansu zhenren 沖和 

見素眞人)，I3§
Petitions, 32，1 4 5 , V 0 ，W 2 — 9 3
Place (study of), 1, 5—9，14, 23-25,

28，61-62, 90, 103-4, 150, 223， 

253-54, 316-27 passim 

Platform Siitra, 272，291 
Poet-monks, 296—301 passim 

“Polishers” {runse 閏色)，233 

Porter, Deborah, 103，349 

Precepts, 216, zn, 244, 248-49, 263, 

271，281, 283，293, 295, 303-12 

passim、 382, 407 
Pu Hua 普化，268 

Puji 普 寂 (651-739), 264, 271-72, 

398
Pure Land Buddhism, 11，13, 97, 231， 

248-49，257-59, 279，3n, 313，
406; at Nanyue，263’ 301—6, 314，

391
Pure temples (cjingmiao 清廟)，51, 158 

Putuoluojia shan ^huan 普陀洛迦山 

傳 （Traditions of Mt. Potalaka),

91, 380 

Putuo shan 普陀山，53—54 

Pure Conduct Society (Jingxing she 

淨行社)， 237

Qi Song 契嵩 (1007-72), 295 

Qian M u  錢穆，34 

Oianfo song、 see Quanzhou cjianfo 
xin^hu ̂but̂ ushi song 

Qianshan 鬵山(or 潜* 山)，44，58- 

6o’ 76-79, 85—88，342 

Qidu Peak (Qidu feng 耆闍茶）

(or Grdhrakuta Peak), 205-6 

Qiji 齊己 (fl. 881), 300-301, 405 

Qingcheng shan, 44,169 

Qln^Jingjing 清靜經 (Scripture of 

clarity and quiescence), 166 

Qing wuyt<€ chû uo deng jun 請五岳 

儲佐等君（Invoking the vari

ous assistants of the Five Sa

cred Peaks), 87 

Qingxi shan Abbey 青溪山館，129 

Qingxiu wuyue ci 請修五歎祠（A  

request for reinstating rituals 

[at] the wuyue temples), 72 

Qingyuan Xingsi 青原行思 

(d. 740)，262, 274-77 p^sim , 
283-84, 401 

Qiu Jingxian 丘景先，74-75 
Qiyun shan 齊雲山，55 

Q u  Wan]i 屈萬里（1907- 79)，y i，

3 7
Q u  Y u a n  屈原,1 2 1  

Quan Deyu 權德舆（759-818)，280 

Q u a n hu o  全絡（828-87)，300 

Quanzhou qianfo xintrhu zhu欠ushi souq 

泉州千佛新著諸祖師頌 

(Newly composed verses at the 

[Caves] of the Thousand 

Buddhas in Quanzhou on  the 

various patriarchs and masters), 

274, 297, 3 9 4  

Queen Mother of the immortals 

(or Que e n  Mother of the West;
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Xiwang m u 西王母 )，185—87,195, 

207，362

Record ofUnji {Linji Im 臨濟綠)，

268

Regional Sacred Peaks ( fangyue 

方嶽)，30， 34 
Release o f life {Jangsheng 放生 ) ， 242 

Repentance (f/w♦ 識法 )，243-45, 

249—5!’ 390’ 391 
R eturn, concept in Daoism  and 

Buddhism, 285—90 passim，303，

311

R eturning G oose Peak (Huiyan 

fe n g迴廣峰 ) ， 124 

Reverend Kim  (Jin heshang 

金和尚  or W uxiang), 278-79 

Rj/es of Zhou、 see Zhouli 
Riwu 日 悟 （736—804), 306, 310-12 

Robinet, Isabelle, 148, 190—93 passim'

287, 373’ 375， 377 
Rudra, 267

Runse 湖色 、 see Polishers

Sacred m ountains, 5-10 passim, 17—

56 passim、 61,157-58, 235， 321 

Sacred peak {jue 歎）i, 5,10, 20，25- 

36passim, 40-51, 61—66passing 

74- 75，87-89, 157, 334—句  passim 
Saicho 最 澄 （767-822)，226-31 pas

sim  307，3幻， 385 
Sakauchi Shigeo， 181 

Samadhi o f the radiance o f fire 

(imoguang sanmei 火光三昧，Skt. 

eka-jvdli-bhfito dbyayati), 246 

Sam antabhadra (Puxian 普賢 )，53, 

153，243，317’ 3̂ 9 
Sanboe 三寶續1 (The three jewels), 

307

Saada daochang 三大道場 （Three 

great seats o f enlightenm ent), 

54-55
Sandong bijue 三 洞 秘 缺 (Secret 

teaching o f the three caverns)，

172

Sandong bilu 三 洞祕綠（Secret reg

isters o f the three caverns), 170 

Sandong falu 三 洞 法 綠 （M ethods 

and registers o f the three cav

erns), 174 

Sandong qunxian lu 三洞群仙綠 

(Record o f the host o f tran

scendents o f  the three caverns), 

137
Sandongyaolik 三 洞 要 略 （Essen- 

tials o f  the three caverns), 173 

Sanhuang neimn 三 皇 内 文 （Inner 

script o f the three sovereigns), 

45-46,137, 356 
Sanlun, 261, 263, 390 

Santian neijie jing 三天内解經 

(Explanations o f the essentials 

o f the three heavens), 141，354， 

358
Sasaki K osei 佐 々木功成，502， 

409
Sato Tatsugen 佐藤達玄，307 

Schafer, Edw ard, 35, 63，75—79 pas- 

101,113-14，133,191,198, 211, 

334，354，363，377，379，407 
Schama, Simon, 90, 339 

Scholar-officials, 11，19，233-34, 

306-7

Scripture of the Yellow Court (Huang- 
ting jing 黄庭經)，141，187 

Sectarianism, 304, 324-25 

Seidel, A nna，12, 43, 148—4 9 ,184， 

355
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Sckigiichi Shindai 関 D 真大，262,

39〇

Sclf-inimohuion, 299—300 

Scngchou 憎 稠 (480-560), zi3 

Sen妒hi 僧 實 (476-563), 2H 

Sengzhao 憎 肇 （374—414)，283, 288， 

291

Sengzhao 僧 照 （also referred to as 

Xinzhao 信照；fl. sixth ccntury),

238，241-43, 251，389, 392 

Shandao, 301, 406 

Shanfu 善 伏 (d. 660), 2^8, 247-49,

262-64, 391， 395 
Shangqing 上清  Daoism, 12, 48-50, 

80、84，129, 131, 138-39, 142-44,

149, 158, 196-97, 366; local lin

eage1 at Nanvuc, 167, 169—73，177，

253, 322; and women, 184-85, 188, 

190，I95~9《 376 
Sjkw又 duolci shixicm  ̂上清道類事 

相 (Classified sun cv o f Shang- 

qing D n o i s m ) ,  197, 377 

Shnngcjing Registers o f rhc Great 

(^a\'crn {Shuii.<々 (fw又  dadong fain 
上 清 大 洞 法 綠 o r  Shuiî qino (hi- 

dono bifci上 清 大 洞 秘 法 )，I7i 

Skingsl”丨 尚 書 (also Sh/tjnî  書經； 

Book o f docum ents), 30, 65, 89 

Mkini.kiijin^ 山 海 經 (Q:issic of 

moiintains and rivers), 17, 74—75 

Shnolin si '!/ 林寺 , 260 

Shen 'V-M/.hi 申 泰 芝 (fl. 713), 179- 

80、 370

Shen Yi 沈 短 (fl. 1530s), 109—10 

Shcngchnng 省 常 (959-1020), 237

Sheu^lidn )vang jin^ 勝 天 王 經 {Suvi- 
kran1avikraf}iipLirip)xci)() sftlni), 244， 

250

//.聖 冑 荜 ((Collection o f 

the Sacrcd I loir), 298

Shenhui 神 会 (684-758)，275-77, 

Z9i, 406 

Shenscng ^man 神 僧 傳 （Biogra- 

phies o f divine m onks), 225 

Shenxian ( /" " /"神仙傳（Biogra- 

phies o f divine transcendents), 

147, 176, 191 

Shciixiu 神 秀 （606-706?)，234, 

260, 264, 267, 276 

Shcnymg 神英 ， 275 

Shicun i包存 (also known as Mas

ter II ufu 胡浮先生 or \ \  an 

P ea/i 盆子 ; ？—300)，129,

137-38，35̂
Shiina Koyu 惟名宏雄，269，283, 

297
Shiji 史 記 (llccords o f t h e  h i s t o -  

naa), 9, 29-31, 33, 51, 60, 67-68

76, 113

Shijin^ 詩 經 (Book o f odes), 9, 41, 

64-65， 69 

Shili f 3 % (d.u.), 292, 294 

Shinmji Daito 島地大等，242—43 

Shimen ^hengio/io 釋 門正統（Or- 

thodox lineage o f Buddhist 

teachings), 223, 227-28, 238, 

240-41, 244—52 puss'wu 389 
Shimen yijing hi 釋 門 自 鏡 錄 （Rcc- 

o r d  o f [ p e r s o n s  a n d  e v e n t s  t o  

be used as| m irrors bv the dis- 

ciplcs o f S；lkva), 249, 392 

Shinohara, Koichi, 227—28 

Shishuang ( Q in g z h u  石霜慶諸 

(807-88), 299-300 

Sh/fo/io 史 通 (Cicncralitics on his- 

tory), 95 

Shitou Xiqian 石 頭 希 遷 （700— 

790)，io8, 255, 260-65 p收  
277，281-300, 312, 317, U4, 

400-401
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Shorcn-ia 青蓮院 ， 297 

S bo" Kecord. see Kanyue xumiit 
Shotoku Taishi, 255, 393 

Shnncs to the perfcctcd lords {̂ hen- 
/"" a 眞君祠 )，51， 157 

Shviai /llia n  率 子 廉 (d. 980), 209-

10
Shajin又 書 經 (also Shangs丨m 尚書 ;

Rook o f docum ents), 30, 65, 89 

Shun 舜，30, 34, 63, 104-5, ^2 , 132, 

315
Shun/xmg 順 宗 （r. 805), 210-n, 247, 

281，294

Sbnofu 説 (The dom ain o f texts), 

95
Shnyi ji 述 異 記 (Record o f the tell

ing o f oddities), 27 

Sichuan, 53̂  73, 131, z6o; connec

tions to Nnnvuc, 91, 109, 169,

177' 215, 278—7 9，355 

Sikong Benjing 司 空 本 淨 （667— 

76i), 2 7 6-78, 4 0 0  

Siksimanda, 55

Sunn C^hcngzhcn 司 馬 承 梢 (647— 

735)，49—5〇，1 56-57 , 】6 6 - 7 i ,  177， 

322， 366

Smia Qinn 司馬遷（145- 86 H(；)'：),
10, 30-31, 60, 62, 122, 336 

Smith, (onathan Z., 7，61—62, 339

Songgao 嵩高，30-33 p心 '削' 4〇—4 L 
69, 87

Son^^aosetio -:(}”uw 宋高憎傳（Biog-

rnphics ot em inent monks; 

comp, in the Song), 265, 270-71,

275-78 passim, 281-82, 292-95 

passim, 298-99, 312 

Songshan 嵩山 ， see (Central Sacred 

Peak

Sonos!)u 宋 書 （History o f the Song), 

7 4 ， 214-15

Soto Zen 曹洞惮 ， 289 

Srmhe/i ji 搜 神 記 （Record o f the 

search for spirits), 71, 121 

Southern Biksuiil Mnava m ethod 

{nannijiefa 南尼成法 )，312, 409 

Southern Sacred Peak (Nanvue 

南微 ： also callcd I lengshan 

衡山）2，z6,30,44’ n p u s -  

s.Wh 97-102, 123-25, 157-58, 181- 

82, 322-26; and mythical to

pography, 11、102—5; relation

ship to Huoshan, 37，40-41, 58; 

movem ents of, 41，59-89 passim、 
321; Zhurong feng 祝融  %，99 - 

102 passim' 108' 118-20, 133-34; 

Zigm feng 紫 蓋 ！■ ，99, 118-19,

i66, 182; Yunmi feng 雲密褰， 

99； Shilin feng 石廩荃，99, H9, 

269; Tianzhu feng 天柱荃 ' 99; 

stars above, 99-102, 235; rcli' 

gums cfficacy of, 131-32, 182-83、 

319—20； D aoist history of, 132- 

54 passm, 155-83 passim, 184-12 

passing Daoist geography of, 

160—61； Buddhist history of, 

213-56 passim, 259-318 passim，
322

Southern School o f (:han, 274-301

So;/fheni 1'enace Dhyana Mofuistay 

{Nanfai chansi 南臺禪寺 )，215, 

282， 295

S o y m ie , M ic lic l, 6 , 61, 113-14, 331, 

381

Spatial theory, 6—9, 23, 59, 61-62, 

316-17, 333, 349, 410 

Starobmski, |can, 323-24 

Stein, R olf A., 287, 382 

Stevens, W allace, 23 

Stevenson, Dan, 229, 250, 253-54, 

382 ， 390, 392, 4 0 5
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Stone altars, 106, 139，143, 146-47, 

189,326

Stone D rum  Acadcmy (Shigii shu

yuan 石鼓書院 )，iii, 165 

Strickmann, Michcl, 63, 76, 78-81, 

147，152, 267, 355-56 
Stupas, 93，223—24, 268-73 passim^

276-77, 282, 292-95 passim, 300，

314-18 passim, 391 

Sumen shan ,蘇門山，134

Su Shi 蘇 軟 （1037-1101), 104 

Sublime Mystery Abbev (C:hong- 

xuan guan 崇玄觀 )， 175 

Sui W endi 文 帝 （r. 581-604)，61, 63, 

85
Sukhn, O opal, 113

Sun D eng 孫 登 （d.u.)，134, 182, 354, 

371
Sun Xingyan 孫 星 衍 (1753-1818), 93 

Surangama sutrâ  271 

Sutra in I:ot1y-tn>o Chapters、 92 

Sntra on the Merit oj Bathing (he Imuge 
\oj the Buddhci] ( i 'uxiang gongde jing 

浴像功德經)，233 

Suzuki Tetsuo 铃 木哲雄，259-60, 

284，297, 395，398 

Syncretism, 324—25

Tablet o f official sanction (e 額)，

315-16， 410

1 aibo G uanzong 太 白 觀 宗 (乃 ! 一
8。9)，273， 277 

1'aiping guangji 太 平 廣 記 （Wide 

gleanings from  the Taiping era), 

81，117, 120, 176，195，199, 265， 375 

'Taiping yulan 太 平 御 覽 （ Imperially 

reviewed cncyclopcdia o f the 

Tmpmg era), 49, 85, 106, 199, 375 

Taishan 泰山 ， see I Eastern Sacred 

Peak

7 'aishang lingbao ivufu xu 太上靈寶 

五 符 序 （Prefatory remarks on 

the m ost high num inous treas

ure five talismans), 140 

'Yaixijing 胎息經，287 

Taizong (r. 626-49), 5〇，156-57， 
164-65

Tan Qiao 課山肖(fl. tenth ccntury)， 

134，181-82，370-71 

Tanaka Ryosho 田中良昭 ， 298 

了ang Changru, 73 

Tang Y ongtong 湯用形，237， 280 

I'anguang 曇 光 (d.u.), 271, 398 

Tang \ \?angivu shan Zhongyan tai 
VJ)engyi xiansheng miao jie 唐王 

屋山中嚴臺正一先生廟碣 

(Tang stele at the Tem ple o f 

M aster Zhengyi on Zhongyan 

Icrracc  o f M ount Wangwii),

167

Tanjic 曇 惜 (d.u.), 238, 390 

I'an /an g  曇 藏 （758-827)，280-81,

400

Tao IIongjing 陶 弘 景 (456-536), 

47，85, 129,152- 53，169-70, 

190-92, 195, 375-76; on loca

tion o f I luoshan, 76，78—79 

Teiser, Stephen, 327 

Tem ples to the perfected lords 

{^enjun miao 眞君潮)，51，157 

llia lc s  (ca. 624-546 H(：!■：) , 100 

Three August Sovereigns {sanhuang 
三皇 )，94， 116 

Three collections o f pure prc- 

cepts {sanshu jokai 三聚淨成)， 

3。8
Tliosc W lio Attained the Way [at 

Nanvuc] in the Tang Dvnasty 

ffangchao dedao ren 唐朝得 

道人 )，\6 i-6 i
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throw ing the dragon slips (Jou long - 

J識 投龍簡 )，5。，15̂ -59, 165, 34。 ,

Tian Liangyi 田 良 逸 （also known 

as T m i Xuving 田虛應；d. 811), 

162, 169-74, 289 

1'ianhuaag I3ao\vu 天 皇 道 悟 (748- 

2 7 4 ， 2 9 2 ,  2 9 4 ,  4 〇 3 

Tiantai Buddhism, 12-13, 83, 213-14, 

226—30 pussim、 239, 241—51 passim^

263—64，276，282, 302, 319，322; 

lineage, 13, 227-30, 242, 252-55, 

2 6 2 ,  3 13 -14  

Tiantai shan 天台山 ： and D aoist 

history, 44, 54—55，76, 78-86 pas-

92, 96, 161, 172-73, 189, 192, 

201，345; relationship to Nanyue, 

172，197, 203; and Buddhist his- 

t o i y ,  2 1 3 - 1 4 , 2 2 6 ,  2 2 8 , 2 3 0 ,  3 2 Z ,

Tiamai shan jangivai ^hi 天台山方 

外 志 (Crazettecr o f Tiantai shan 

and its environs), 168 

Tianlai sba/i />'天 台 山 記 （Record o f 

Tiantai shan), 80—83 91,

173， 3 4 8 —4 9  

I'ianw ang Daowu 天王道悟，294,

403
l  ian /hu  shan 天柱山，58—60,

63, 6 9 -72  passim  ̂ 7 6 -7 7 , 83,

342
Tiant;im shan ^!)i 天 柱 山 志 （Gazct- 

tccr o f Meavciilv Pillar M oun

tain), 63-64 

Tokiwa Daijo 常盤大定，297 

1'ongxuan t̂ henjin  ̂通 玄 眞 經 （Per- 

fccted scripture on penetrating 

the m ysterious), 173 

Tozaki Tetsulnko 户崎哲彦，

299

“Tracing the radiance 丨em anating 

f r o m  th e  m i n d |  b a c k  to  i r s  c s -  

scncc，，[l.inignang jan^hcio 迴光 

返 照 4 0 Z  

1 ' r a n s c e n d c n t s  [ x i c i n  4山) ，2，i i ,  2 2 — 

Z4, 44—49 passim, 132-49 passiw, 
157 , 1 6 0 , 1 7 9 , [ 8 3 - 9 1  p a s s i m ^

197-98, 322 
I ' r a n s c c n d c n t  C ; ( ) u  ( G o u  x i a n g u  

务筷仙女̂  fl. ninth ceariin ), 202,

205—10 passim 
Tsukam oto Zenrvu 深 本善隆，

302, 304
Tuan, Yi-Fu, 18 

I wch'c provinces and t\vcKrc 

m ountains, 35

Ui I lakuju, 275

Unity o t the Three Tenchings (•「""- 

jiao heyi 三敎合一 )，324-25 

U pper Cinnabar I'lekl {shang 
dantian 上丹田 ） ' 134、 146

\ cgetnnnmsm, 242, 248—49 

N'erellen, I'ranciscus, 349, 378 

W 'tim lion Bird (Zhuque 朱崔 )， 

101-2，120, 122 

\'enn ilion  Lord ((^hijun 赤君 )，134， 

177
X'crmilion I'hcnrch (Chidi jun 

赤帝君 )，n8, 133 

I 'imalaknl'hnirdesa sntra {j'inyiung 

jing 淨名經 )，244, 250 

Y i r m y a ,  13, 2 1 9 , 2 5 9 , 2 6 3 , 2 6 9 - 7 0 ,  

2 7 6 ,  2 8 3 , 2 9 5 - 9 8 ,  3 0 3 - 1 5 , 3 2 2 ,

391, 408-9 
V irtuous W om an {shannii 善女)，

206-7

I' on\ see \anyne si dachansi ii shi- 
ynan iven
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Wang O aozong 王 道 宗 （d.u.), 174 

W a n g  ling\u 王靈與（?一512)，129, 

144—45，152-53, 217, 255, 301, 319, 

359—6o

W ang Tao 王 箱 （1828—97)，H2 

\ \  ang \ \  ci 王 維 (699-761), 286,

4 0 i

W ang Xianqiao 王仙山急(d. 759),

161, 166-67, 170, 366 

W ang Yuanzhi 王 遠 知 (d. 635), 

169-70 

W'anshan 乾山 ，58， 342 

W atch O fficcr Fan, 190-91, 375 

Wav ()f G reat Peace (Taiping dao 

太平道 ， 184 (：]■；) , 73 
Way o f Pacifying Spirits {anshen ^)i 

dao安神之道)，133 
Wav o f the Bright M irror {pungjing 

'h i dao明鏡之道 )， 137 

Way o f the M ysterious Perfected 

{xnunŝ hen dao 玄眞之道 )， 137 

Way o f the Three Immaciilates 

(sansN Ĵ.)i dao 三素之道 )， 205 

Wei Boyang 魏 伯 陽 （second cen- 

tury C l1：) , 137, 286 

Wei fashi 魏法師，199-200 

\Nci Huacun 魏 華 存 （252-334), 12， 

78-79, 187-200 passim, 206, 373,

375—77 
W eiP m g  衛 T # ，i67 

Wei Si 維 汜 (fl. 4。 （ :!‘:)， 73 

W eijing 惟 勁 (fl. 907)，298, 300, 385 

W eikuan 惟 寬 (755-817), 280, 400 

W einstein, Stanley, 261, 301, 306, 

410

Wcishan 潙山，260 

W'cishan Liugyu 爲 山 靈 祐 （77】— 

853), M o 

W'eiyan jing 微言經 (Scripture of 

subtle words), 134

Welch, Holmes, 214 
Wenxuan 文 還 （Anthology o f lit

erature), 123—24

文 子 （Book o f  M aster Wen),

173
W estern Num inous Abbey, see X i

ling guan 

W estern Sacred Peak (Huashan 

華山)，26, 30, 40,65,157，185， 

104, 35̂
VCliite Lotus Society, 237 

W ilson, Thom as, 253 

W nght, Arthur, 151, 241, 252, 362， 

384，387， 394 

W u  Xianzhong 吳蕙忠（d.u.)，271 

W u 7xtian  武 則 天 （625-705), 199, 

233
W udang shan 武當山，55, 87, 348， 

381; and Nanyue, 217，276—78, 

381, 399 

W uju 無 住 （714- 75)， 2^°
Wupian ^henmn 五 篇 眞 文 （Perfect 

script in five tablets), 47 

W uran 無 染 (d.u.), 310, 314 

Wushang biyao 無 上 秘 要 （The es

sence o f the suprem e secrets)， 

193-94， 356 
W ushi 悟 實 (d.u.), 238, 390 

W utai shan 五臺山，i, 53—55, 96— 

97, 229，275, 281，302, 308，346, 

380， 405

IF //A7 ji 武 溪 集 (Wu Creek collec

tion), 293 

Wuxiang 無 相 (ca. 680—762), 260, 

279. See also Reverend Kim 

W uyi shan 武夷山，55， 185 

Wuyue 五徵 ， see Five Sacred Peaks 

\\7uyue chunqiu 吳 越 春 秋 （The an

nals o f W u and Yue), 105—6, 

no, 349
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Wuyue、 henxhig iu 五歎眞形圖 

(True forms o f the Five Sacred 

Peaks), 43-51 passim, 77，84-88, 

138,141，339 
Wuyun 吳 爲 (d. 788), 156 

W uzlii shan 五指山 ， 55 

W uzong (r. 840-46)，174-75

Xiang îmng ji 湘 中 記 （Record o f the 

Xiang [River] region), 95, 105—6, 

i i i ,  1 4 6，155, 2 0 2 ,  2 0 5 ,  3 4 7，3 6 0 ,  

361

Xian^)Man shiyi 仙傳拾遺（Uncol- 

lected biographies o f transcen

dents), 117, 137, 202, 205, 362 

Xianzong (r. 805—20), 211，280， 396 

Xiao Linghu 簫靈護 (d. 686), 161—

64、355
Xiao Wu 孝 武 （r. 454-64), 74 

Xiao/ing gouming jne 孝經鈞命块 

(Sccrcts o f  probing fate in the 

Classic of Vilia I 43

Xiao Xiang 潇湘  region, 97, 122 

Xicao, Vinaya m aster (Xicao liishi 

希操律師 ； also known as Xi- 

shen 希深 ),269 , 295, 31。、3%

408—9

Xidun 希 遁 (d.u.), 239—40 

Xiling guan 西 靈 觀 （W estern N u

m inous Abbey), 186，188, 205,

378
Xiling shengm u 西靈聖母，205，37§ 

Xindan jue 丹 缺 (Secrets o f the

m ind elixir), 288， 402 

X ing Bing 邢 禹 (931-1010), 69—70 

Xiwang Mu 西王母， see Queen 

M other o f the im m ortals 

X u Lingtu 徐 靈 府 （also known as 

Zhengjun 徵君  or Mo Xizi 默 

希子 ; ca. 760-841), 80，172-73

Xu Lingqi 徐 靈 期 (?-474)，8% 98-  

99，io6-8  passim, 119,129,132, 

139-41, 145, !53> 163,178 

Xuandi 宣 帝 (r. 73-49 H( ；!■：), 68 

Xuanjian 玄 鑑 (Mysterious m irror),

173
Xuamvei hm 玄 微 論 （T reat丨sc on 

the profound), 171, 367 

Xm n^liu sinjing ĵ)i4 玄珠心鏡註 

(Annotated mysterious peal o f 

the mind m irror), 180—81 

X uanzong (r. 712—56), 50, 147，156- 

57，165-70 passim, 176,179-80, 

185, 204, 271-72, 278, 306, 340 

Xuanzong (r. 846-59), 175, 284 

Xh kaolin t̂ man 續 寶 林 傳 （Fur- 

thcr chronicle o f the Baolin 

[Monastery]), 298, 385 

Xu gaoseng ^iman 續 高 僧 傳 （Fur- 

ther biographies o f em inent 

monks), 213, 223, 242-42, 248， 

253-54，263, 277, 307 

X u Xian^fjuan 續 仙 傳 （Further 

biographies o f transcendents), 

181-82, 371 

Xue Jichang 薛 季 昌 （d. 759), 161， 

166-73 passim, 289 

Xue Youxi 薛 幽 棲 (or Xue You- 

qi) (fl. 740-54), 177-79, 3幻，

378
X uefeng Yicun 雪 峰 義 存 (822-

9〇8)，298

Yamada Toshiaki, 178, 370 

Yamazaki H iroshi 山崎宏、a6o, 

384， 390

Yan D ong 嚴 東 （fl. fifth century),

178

Van Cjengvvang 嚴耕望 ， 19 

Yan Shangwen 顏尚文 ， 260
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Zhenqing 顏 眞 卿 （709—84)，8i,

198-99, 374 
Yandi 炎 帝 (I'lam iag 'I'hcatch), 102,

105, 114-20 passim, 132 

\';inagida Seizan, 255, 261, 295-97, 

300-301, 387, 394—95，401，403， 
405， 409 

Vang C；cng\vcn 楊曾文 ， 297 

\  ang Shen 楊 慎 (1488-1559), 109 

Vniig Shiqiao 揚 時 喬 (1531-1609), 

109

Vang '1 inggiinng 楊庭光 ， 278 

Ymig Xi 楊 羲 ⑴ o—86), 12，190, 

195—96， 362 

Yangluo shan 陽洛山、192 

Vmigong 條公 ' 309 

V‘u ’sh;m  W eiyan 藥山惟  f嚴 (744— 

827), h)2, 295-96> 奶 ，312，403 
Yasui K o/an 安 居香山 ， 43 

Ye l ;nshan 葉 法 善 （631-720)，165 

Yellow Roster 1 xvee {hitangin ^hai 

黄蘇齋 )、158-59 

Yibcn 義 本 (fl. 689), 238, 249 

Yiliao 義 顯 (d.u.), 238, 390 

Yijing 義 淨 (635-713), 233, 303

易 經 (Book o f changes), 22 

Yin Daoquan 尹■道 全 (?—315)，129,

138—39
Ym jm gtong 殷 景 童 (d. 758), 161- 

62

\'in g  Shao 應 劫 (ca. [40—cn. 206),

24
Y m g  Yijie 應 夷 節 （8 1 0—9 4 )，170,

[73
) 'inb/ici lit 因 話 錄 (Nofes made 

troni conversations), 171 

} 7 yj)oitsi)ii 逸 周 書 (Remaining 

/.hou  docum ents； , ]6 

) 'on îheno jixian hi 塘 城 集 仙 綠 (Rc- 

cutd o f the assembled transcen

379
Yong Tan 永曇' ro8 

Yoshikawa I'adao 吉川忠夫，27 

) 'ouhiian jnven 游 宦 紀 聞 （Anec- 

dotes o f an official's life), 109

\u  禹，ro ;- 12 

Yu (:h(in-l'ang， 53 

Yuan [longdao 袁 仏 道 （1568- 

i6 io)，2 3 4  

Yuan Jiao 袁 郊 (fl. 868), 265, 396 

Yuandi 元 帝 (r. 552-55), 129, 136 

Yuanjiti 瑗 津 （d.u.), 309-12passim 
\ 'nanshi mt!ia){o dunn shangpin miao- 

jing 元始無量度人上品

女J>■經四 t主 (I1our com m entaries

011 the \Vondrons Scrip!uve of the 
I 'pper Chaplers on \jm iikss Salva- 
(ion oflJngbao), 1/8 

Yugong 為貢（Tribute of Yu), 36, 

41，89, 105, tio 

Wijing 余 靖 (1000-1064), 293 

\  iiquaa Aloiiastcn1 (Yuquan si 

玉泉寺)，2 2 9 —3〇, 2 7 6 , 2 7 9 , 3。3，

3。8-9，3i2, 399 
Yuelu Acadcmv (Yudu shuyuan

嶽麓書院 )，109, in  

Yuclu Peak 歎麓峰 ,98  

) 'unfa shan sl)vn xiamveng ^h/icin 
雲 阜 山 申 仙 翁 傳 (Biography 

o f Shen, tlie rnin^ccndcnr old 

mail from Mount Yunfu),

179
) 'unji qiqiun 雲 笑 七 蕺 (Seven lots 

frotn the bookbng ot the 

clouds), 211, 378 

Yuntai shan 雲台山 , 44， 55

Zhang Daoling 張 道 陵 (d.u.), 135, 

190，192，】94, 355, 365, 375

dents of Yongcheng), 186-87，
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/hang Heng 張 衡 (^/Pingzi 平子； 

78-139)^24 

Zhang I riulang 張 惠 朗 （also re

ferred to as Zhnng Huimmg 

張惠明)，164-65, 208, 365 

Zhangjiweii 張季文，109 

Zhang Sliman 張世南 (fl. 1230),
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26. Bob 1 adashi Wakabavashi, Antî oreignism and W estern l̂ earnin  ̂in Harly-Mociern 

]dpan: The iCNew Theses'' of 1825
27. Atsuko I Iirai, bidividnaHsw and Socialism: The Ufe (m i Thought of Kmvai Eijiw

(i89i~i<)44)
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192. Mic hacl I ,c\vis. Beco////ng Apart: T^ationdl Power and Lo(-(" Politics in I'oyd/z/a,

1868—1945

193- \V illiam (:• Kirl)y, Man-houng Kin, |anics ( 'hm Shih, and 1 )avid A. Pict/s eds., 

Siate andEconowy in Kepiiblican China: A  Handbook fftr Sihohirs
194. Timorhy S. ( ;c<>rgc, [inamata: Pollution dnd fhe Sfn/̂ oje for Df/z/omh y in 

Pos/wnr ](Tpnfi

195. Hilly K. iS (> ' Prosperity, Kegion, ami \nstill it ions in Manf/we Ouna: The So/i(h luk.ien 
P(itter”' 1)46-1^68

196. Voshihisa 1 ak Matsus-aka, The hh/king of]apcinese 'Manchnrid, 1904—1932

Harvard Rasl y\suin A lomgraphs



197. Manvm l*'pstcin. Competing Discourses: Oi1hodox]\ Authenticity, and Hngendered 

S \pdtiings hi Iuife ImperialC'.hinese tnlion
19X. (:urtis |. NfilhiUipt, ). Mark Kamseycr, and Michacl K. \  oiuig, eds. and comps., 

}cipiinese }n Context: Ke<)/i}ngs in Sodefy, fhe Mionomy, n»d Politics
199. ) l^jfuo lguchi, Unf/tiisbed fmsimss: Ayiikmva Yoshhnke and \j.S.-}apon Kehilions,

明7 — i % 2

200. Scott Pc-arcc. Audrey Spiro, and Patricia Kl)rcy, Cithnre andPoiver in the 
Keconstitntion of fhe Chinese Keohfh 200-600

201. I crrv Kawashima, I Vntin^ A lathis: 'Yhc Vestnal Cnnstmctinn of Gender in Heian and 
Kamakura j(ipan

202. Martin NX,, f funng, Desire and F/cf/o na 17\  a tratii 'e m Lafe Imperial China

203. Robert S. Ross and |iang (.'hangbin, eds., 'Re-examining the Cold War: U.S.-China 
Dip/owiiiy, 1(乃 4一

204. ( ;uanhun Wang，h! Search of Jmiii'e: The 190卜  1906 Chinese A.nti-American Boycott
205. David Schabcrg. A  Patterned Past: Form and Thought in Early Chinese Historiography
206. ('.hristiuc V-atU). Te^rs of I-onging: Nostalgia and the Sation in Japanese Pop/ihr Song
2 0 7 . \lilen-A D o lc / c U w a - X  c lm g c ro v a  a n d  O ld r i c h  K r d l ,  w i t h  C i r a h a m  S a n d e r s ,  e d s . .  

The Appropnaikn oj Cultural Capital: China's May I 'onHh Project
20H. Robert N. I lucy. The Making of 'ShinkokinM

209. \ /cc Butler, Ewperor and Aristomny in Japdn, 146^-1680： Kesiiience and Kenewai
no. Su/antic ( )g«Jcn, hikJings ofDeniocnuy in China
211. Kenneth ). RuoFf, The People V Emperor: Dewocnuy dud the ]apaneseMo)wnh}\

194S-199J
212. \ laun Saussv, Great Walls of Discourse c!t/d Other Ad vend/res in Cultural China
213. Aviad K. Ra/, Emotions at Work: Knnnative Control Of̂ anr̂ ations, and Culture in 

}ap(in and America
214. Rebecca K. Karl and IV'tcr //arrow, eds., thin king the 18^8 Keform Period: Political 

and Cultural Change in Luile Qing China
215. Kevin ( ),Rourkc, The Book of Korean Sh'ijo
216. f''xra X'o^cl, cd., The Co Men Age of fhe US. -Cbina-]apan Tnaugle,

u j. Ihomas A. VC ilsoti, cd., Oti Smred Gro/nids: Cfilture, Society, Politics, and the
Forwatinti of the Cull of Confrnv/s

218. Donald S. Sutton, Steps of Petjedion: Exordstu' Performers and Chinese Religion in 
Twenfieth-Centiny Taiwan
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