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Introduction

Guangcheng Yizhi [ERYEF] is a collection of Taoist liturgical texts that was
written and compiled in Sichuan Province in the mid-Qing Dynasty. Nowadays, it
contains over three hundreds texts, and some of them are still used by Sichuan
Taoists for their ritual performances, in various contexts, from temple celebrations to
funerals and offerings within the homes of laypeople. The compiler, Taoist Chen
Fuhui [F{8£% (1734-1802), included different liturgical traditions current in his time
into the newly edited texts and into the collection; moreover, he also created a new
practice style with local Taoist music, tunes, and wenjian to match the liturgical
manuals. This practice tradition — which I here refer to as “Guangcheng rituals” and
“Guangcheng tradition”, was soon accepted by Sichuan Taoists and gained the most
popular and important position among Sichuan local ritual traditions. It took
Chengdu city and its surroundings as its center, achieved dominant position in

western Sichuan, and spread out to the whole Sichuan and other provinces.

I have long been interested in Taoist ritual codification and written documents
(wenjian). I chose to study the Guangcheng tradition because it offers an original
perspective: here we have a living ritual tradition for which all the liturgical manuals,
plus collections of model wenjian documents, have been codified into one collection
and printed (a rather rare situation indeed for Taoist liturgy, outside the Taoist canon),
and thus made widely available, during the modern period. My aim was thus not to
pursue a focused study on one temple or family, or one ritual, as is often done in
contemporary scholarship on Taoist ritual, but rather to understand the larger logic
and operation of a local ritual tradition. How was this ritual tradition codified? And
how do Taoists use it, balancing respect for the printed texts, and their own

creativity?

While exciting, this research question was also daunting, not only because of
the vast amounts of liturgical texts involved, but also because there is very little
secondary literature to rely on. Another local Sichuan ritual tradition, the Fayantan
7A51E, has been studied by Volker Olles and Xu Fei, providing many clues and
stimulating ideas." The Guangcheng tradition has never been seriously studied as
such. Li Yuanguo, with whom I have discussed my work, is in the process of writing

on the topic, but it has not been published yet as I finish writing this dissertation.

' Olles 2013, Xu Fei 2013.
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More generally, even though Sichuan University has a major research center on
Taoist studies, precious little work has been done on Sichuan Taoism in the modern
and contemporary period.2 The Daozang Jiyao project and other work, notably by
Mori Yuria, on the publications at the Erxian An, have helped me understand the
context of the publication of the Guangcheng Yizhi during the early twentieth

century.3
Structure of the dissertation

There are two main parts in my dissertation. First, I devote two chapters to the
history of Sichuan Taoism and the Guangcheng texts. I focus on local Taoist history
from the Qing Dynasty, to the Republican era and the PRC period. I divide this time
frame into three periods according to historical events, especially those related to the
Guangcheng tradition. By following in parallel the larger course of local history and
that of Taoism, we can see both the development of Guangcheng ritual in its local
social context and, how Taoist activities were deeply influenced by political and

social change.

After laying out this historical context, I examine the Guangcheng Yizhi itself, its
textual history and editions. I address some fundamental issues that have been so far
ignored by scholars. First of all, as a huge text collection it has no final and decisive
catalog left; as a result, we cannot be sure neither of its exact contents, nor of the
total numbers of texts included. I obtained two copies and three catalogs of the
Guangcheng Yizhi to compare their contents, and came to the conclusion that there
were probably no final edition ever made, no matter in Chen Fuhui’s time or during

the late Qing when this collection was woodblock-printed.

Most Guangcheng Yizhi texts we can see today are from the “Erxian An kanben —
&4 in late Qing Dynasty (the very source of the modern reprint in the
Zangwai Daoshu collection, 1992-94). They had fixed wood-cutting style and copies
are still printed out of these woodblocks nowadays. The other few extant
Guangcheng Yizhi texts are small-scale sections of the larger collection, or
individual texts. And among them, very few extant copies predate the Erxian An
kanben. Generally speaking, the origins and early history of the Guangcheng Yizhi
are not much documented; today, almost every Taoist use the edition from Erxian An.

In comparing the two comprehensive collections available (the Zangwai Daoshu

2 Gan 2000, 2003; Guo Wu 2008; Li Yuanguo 1985; Liu Hong 2009; Zhang Zehong 2000.
3 Esposito 2006, 2009; Mori 2007, 2013.
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reprint and a website repository of Taoist texts, “Baiyun Shenchu Renjia”), we can
confirm the common saying among Sichuan Taoists that the total amount of
Guangcheng Yizhi texts is about three hundred, but there are still several
newly-composed texts appearing in the twenty-first century. In any case, this vast
collection of texts is always regarded by Taoists as a complete whole that can serve
almost all kinds of ritual needs — from the emperor to the common people and from

the temples to the village homes.

I also tried to approach questions pertaining to the sources of the Guangcheng
tradition, such as the exact time and process of editing and publishing the
Guangcheng yizhi, the background of the editor Chen Fuhui, and the name of
“Guangcheng”. 1 found that most Taoists and scholars agree the name Guangcheng
refers to the eminent Taoist Master Du Guangting #+-3%:£ (850~933). The main
reason is because Du was the most famous Taoist in premodern Sichuan, and Chen
Fuhui himself also admitted this heritage. But I believe we need more analysis on
ritual practice styles and the meaning of ritual arrangement before we can claim any

actual continuity.

The second part of this dissertation concerns the “Guangcheng Taoists” (who use
Guangcheng Yizhi as ritual texts, no matter which lineage they belong to). I
approach them through both reading source materials and my fieldwork. Taoists
with different lineage traditions — Quanzhen or Zhengyi, “calm altar” or “active
altar”, and other categorizations yet — have little difference in ritual practice, and
these will not become a problem when collaborating with each other. It is a concept
of local identity that Taoists within a territory using mainly the same dialect and
music tunes, tend to collaborate and help each other, thereby contributing to
maintaining the dominant position of their shared ritual tradition. This justifies my
choice of using “Guangcheng ritual” as the object of the study, rather than having a
narrower focus on one temple or troupe; in this approach, the shared ritual tradition

can re-conciliate micro-local differences under a macro-vision.

My basic understanding of Guangcheng Yizhi comes from arranging texts into
larger related clusters, understanding their function, logic and connections, and
relating them to collections of model documents sent to the gods in the course of the
ritual, the wenjian ji S f@£s. There are four such wenjian ji, dating from the Qing
period; they provide invaluable evidence for the history of the ritual; at the same
time, and still are used by Guangcheng Taoists today. After analyzing them, I point

out that the first element of division is marking off “Yin Zhai [&75” and “Yang Jiao
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FZ5lfE”. Under this division between Yin and Yang rituals, I elaborate on twenty kinds
of rituals that are said to be capable in satisfying almost all problems from the
emperor to common people. Although the number of specific rites in this collection
is huge, thanks to the clear vision of ritual structure built in the collection by Chen
Fuhui, ritual practice in the Guangcheng tradition has been made relatively easy to
understand. This structure remains visible from the simplest rites to the large-scale

rituals including dozens of rites and running over several days.4

To respond of the lack of Guangcheng Yizhi catalog, I have tried to understand
how Taoists themselves deal with the abundance of rites at their disposal, and how
they learn, classify, use and combine them. I found Taoists always have some
personal opinion of rites that can help them to associate and connect rites with each
other. By giving every rite a simple but specific meaning, they can classify rites and
sketch a (mental) map about the nature and function of rites. With such a map, they

can structure an understanding from which to choose rites and arrange a ritual.

Picking up an appropriate rite or making a proper ritual rundown are all
dependent upon the Taoists’ reasoned decision. The art of setting a rundown
concerns numerous matters of attention, as well as numerous taboos and rules; so
that it is very difficult to generalize. Ritual practices are like every other aspect of
Taoism; they all have to be developed in balance and harmony. We can take ritual as
an organism that can deform itself at will but that will always keep its basic natural
form. This is certainly true of all local ritual traditions, but it is a question
particularly worth exploring in the case of the Guangcheng tradition in modern
Sichuan, because there we have a shared, public repertoire of some three hundred
rites from which numerous Taoists choose to compose and perform their rituals — a

situation quite different from that in many parts of the Chinese world.

Every Guangcheng ritual performance has its own rundown design based on the
special request put to the gaogong 57} by the lay patron (petitioner). Although
there might be some repetitions (the same rundown used on different occasions), it is
never intentional. This process of deciding on a rundown might seem short and easy
to decide, but on the contrary, it in fact takes all the essential knowledge the

gaogong has acquired in his Taoist life. He must find out the most suitable rites,

* In this dissertation, I use “rite” to designate a simple, self-contained set of actions, often lasting
from half an hour to two hours, and usually corresponding to one manual/text in the Guangcheng
Yizhi, and a ritual as a larger performance, comprised of any number of rites, done to answer a request
(a funeral, a thanksgiving, the birthday of a god).
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examine all details according to the rules, and avoid taboos and mistakes as much as
possible. The Gaogong is definitely a rationalist when making such decisions, based
on rational thinking and logic. He arranges the rundown according to the meaning
and significance of rites. He identifies rites as the most necessary vs. secondary, and
accepts or rejects each of them based on the situation to make sure he sets a proper
rundown. I believe it is the inherent rationality of Taoism that makes these regular
principles work. These include knowledge and common sense about deities’

identities, and ritual methods.

After these analysis of how Guangcheng Taoists use the vast repertoire of the
Guangcheng Yizhi to build ritual, I devote the sixth and last chapter to a case study
of one specific type of ritual in which I am particularly interested: the Pay-Back of
the life debt, that is, the ritual whereby one repays, when still alive the debt
contracted when the gods gave him a body at birth. This ritual has a long history,
going back to the Tang period, and exists in various parts of the Chinese world. It is
very alive in the Guangcheng tradition, and it constitutes there a very large-scale
ritual, with a massive use of wenjian documents. The study of the texts and actual
practice of the Pay-Back ritual allows me to illustrate and further refine my analysis

of the ritual structure in the Guangcheng tradition.

Methodology

This dissertation is based on the dual use of two methodologies: textual studies
and fieldwork. My method in textual studies is quite straightforward: I have closely
read the whole Guangcheng Yizhi, paying attention not only to its discourse and style,
and its sources in earlier Taoist liturgy, but also its materiality (layout, extant copies).
I have also used all available external historical evidence on Chen Fuhui and later
Taoists, and ritual practice (notably in local gazetteers 3} 757), even though I did
not find as much as I would have wished, and the history of Taoism on modern

Sichuan is still largely a terra incognita.

In terms of fieldwork and observing ritual practice, I interviewed Guangcheng
Taoists — especially the ritual leading specialists, the gaogong — about their training
process to find out the most knowledge, techniques, and their exercise. Because of
the huge play space, gaogong always have to set the ritual rundown by themselves.
They might have explanations of their own, and special ways in connecting and
combining rites into a bigger imaginary map. Thus, they can always create new,

appropriate rundown when necessary. Furthermore, a gaogong makes this decision
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based on their rich studying and experience from a long professional life; they create

it perfectly without offending any ritual rules.

Thanks to the kindness and open-minded attitudes of Sichuan Guangcheng Taoists,
I had the chance to discuss at length with them, asking many questions on their
rituals and they also responded me seriously. It is partly through these extended
discussions that I came to understand that most ritual arrangements and rundowns
are changeable and can be arranged at will (within the bounds of certain rules).
Because this thinking process is based on reasoning and experience, it opens a
possibility to outside researchers, like myself, to really engage with the Taoists on

their practice, and this was a gratifying experience.

I conducted three periods of fieldwork in China: 2011/06/12-06/22,
2011/11/13-11/22 (in Wuhan, Hubei) and 2012/06/29-10/10. I spent most of the time
in Chengdu city and its surroundings. I visited Taoist temples of both Quanzhen and
Zhengyi schools, such as Qingyang Gong & ==, Heming Shan #8ME[| (ZEE),
Qingcheng Shan 75#§[1], Niangniang Miao {E4REf and Zhenduo Guan E.Z#H.
Beside temples, large numbers of Quanzhen and Zhengyi Taoists live and work from
home, and I sook them out. Such Taoists mainly perform Guangcheng ritual, and
some of them then became my main informants and friends. With them, I attended
several Guangcheng rituals, and in some cases could observe the whole process step
by step from the moment a lay person comes to invite a Taoist. That also gave me
chance to compare the same rite/ ritual performed in different temples, or a rite
performed in the same temple on different occasions, with some differences (at

different times or by a different gaogong).

During these periods, I attended some rituals that I could not only observe closely,
but also participate in, having had the opportunity to be a junior assistant in the altar.
I spent some days living in the temples, that allowed me observe Taoist practices
beyond the strict definition of ritual (actually, living inside a temple constantly
involves all manners of ritual conduct). I also visited several Chengdu-based
professors and scholars, Li Yuanguo, Zhang Zehong, Guo Wu and Gan Chaocheng,
and obtained useful advice from them. I also spent times collecting documents and
local publications in Sichuan University Library, Sichuan Province Library, Sichuan

Province Archives and Chengdu City Archives.

My Taoist informants were all nice and friendly, answering my questions

generously and being willing to share information with me. After my fieldwork, I
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have been in contact with several of these Taoists over the Internet. We keep in
touch mainly through the Chinese website “Weibo” and the instant messenger “QQ”.
Through that, I can still get ritual performing news from them and ask questions.
Some of them even came to Taiwan to perform rituals, and I thus had another kind
of fieldwork to observe the spreading of Guangcheng ritual outside of Sichuan.
Besides, in the time I spent preparing the dissertation in Taiwan (2013-2015), I
attended some rituals that were performed according to Guangcheng Yizhi or with
some related Quanzhen ritual. I am looking forward to extend my research with the
Taiwan-based Taoists who are importing these mainland ritual traditions. These were

all valuable experiences to me.

I was inspired a lot by Sichuan Taoists and, of course, almost all of them were
Guangcheng Taoists. Since my research area is Chengdu city and its surrounding
area, I had no opportunity to attend folk ritual practice in the country. Moreover,
because of China’s current religious policy, Quanzhen lineages take a dominant
position, while other lineages like Zhengyi are relatively weak. I, thus, had less
success in understanding Zhengyi Taoists. I really hope to devote more work to this
aspect so as to improve our knowledge of grassroots Zhengyi Taoist ritual in

Sichuan in the future.
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Chapter 1
A Brief History of Taoism in Sichuan and the Publication of the Guangcheng yizhi

1-1 A brief History of Taoism in Modern Sichuan

Taoist history is by no means a continuous linear development over thousands of
years; it also has experienced periods of radical change. The topic of this dissertation,
the Guangcheng Yizhi, appeared just at such a moment of change, coming after a
time of dramatic social upheaval. It both carried on the earlier local ritual traditions
and expressed a project for a local Taoist renewal. My research focuses on this
project as it developed in modern times, from the Qing Dynasty, into the Republican
period and the PRC period. According to my understanding of Sichuan Taoist history,
I have divided these years into three periods: from the early Qing Dynasty to the
early Republican period; from the early Republican period to the1980s and from the
1980s to the present. This periodization is not divided by political eras but by
internal Taoist history, as discussed below. It is because, in my opinion, even though
political authority has a considerable impact on religious and social life, other
factors are even more important in shaping society on the long term. People and
society evolve continuously across regime changes, and periodization can only hint
at such complex processes. This chapter thus begins with an overview of Taoism in

Sichuan during this period.

Period I: from the early Qing Dynasty to the Republic

Although Taoism has a very rich and long history in Sichuan, its development
during the Qing was marked by a number of breaks with earlier periods, due to the
change of political regime and, most importantly, dramatic demographic changes.
During the last years of the Ming Dynasty, Sichuan province suffered greatly from
drought, famines, epidemic diseases and wars. The Zhang Xianzhong rebellion and
its suppression caused massacres on a gigantic scale. Years of conflict caused this
province, known as “the land of paradise”, tremendous losses of agricultural
production, population and traditions. Not until the middle of Kangxi (r. 1661~1722)
did the Qing dynasty take full control over Sichuan. The regime then encouraged or
forced massive migration to fill the then largely de-populated province. Immigrants

from other provinces of China made Sichuan a newly culturally diverse region,
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bringing with them, among other things, their ritual traditions. This movement is

called “the migration from Hu and Guang (mainly) to fill Sichuan”.’

Records of that time shows that “less than one-tenth of the households could

survive®”

. Religions suffered greatly as well. Despite of the harsh situation, local
Taoists still tried to preserve their temples and traditions. Qingyang Gong temple &
==, for example, was one of the largest Taoist temples (formerly, called Qingyang
Wanshou Gong in Ming Dynasty) within the province capital Chengdu. Qingyang
Gong was so badly damaged during the wars that “the Qingyang Gong area became

wasteland where wild deer and boars inhabit.””

At the beginning of the Kangxi reign,
repair work began at the Qingyang Gong. Without any competent Taoists among
them, local people had to go outside of Chengdu to “ask Taoist Tao Laiyu &2 {H to
manage temple affairs®. In Kangxi 6 (1667), Zhang Dedi 5E{ZHf, the Sichuan
Governor-General donated money to repair Qingyang Gong (primarily the main hall,
Sanging Dian, Three Pure ones Palace) and the temple was restored over several
years. There are a few other records on Taoists maintaining their traditions and
institutions through the conflict, but they do not account for a large part of pre-war

local Taoism.’

We know much better the situation as it developed after peace was restored,
notably after the end of “the Rebellion of Three Feudatories”, in the 20" year of
Kangxi (1681). Records of that period mostly document the central institutions of
the Longmen lineage. The Founder of the Bidong branch, a lineage of Longmen
School, named Chen Qingjue [ 5%, (1606~1705), was born in Wuchang city,
Hubei Province, style names Hansong and Yanya). He forsook the world and
became a Taoist at Wudang Shan, northern Hubei. His master was Zhan Tailin £

5> About the study of calamities and migrations, refer to Zao Shuji 1997a, b; Wang Di 2001; Xie
Taofang 2004; Zhang Lihong and Zhang Xuejun 2011.

¢ According to local gazetteers, people of Guangyuan and Shuangliu County survived at the rate of
one — tenth. Although stories are different, “the rate of Sichuan native survived were not more then
10% in generally” (Cao Shuji 1997a: 77)

" Wang Yun &, Shuyou Jilue (A Brief Travel Notes to Sichuan).

¥ By Governor-General Zhang Dedi, “Stone Tablet Inscription on the repair of Qingyang Gong”
(1671, 10" year of Kangxi) Tao Laiyu was a late Ming Taoist living in solitude in Dayi County. He
was named as the Qingyang Gong abbot by Zhang Dedi and as “the (new) founder of Qingyang
Gong” (Minguo Dayi Xianzhi, vol. 11, part xianshi). We know nothing about Tao’s original temple.
We are only sure that he was not affiliated to the Longmen lineage, but belonged to a Sichuan local
tradition. Because of the situation with Qingyang Gong’s damage in his time and the fact that he was
not a Longmen Taoist, he left very little records.

° For example, the Yuhuang Guan temple was rebuilt the 3 year of Kangxi (1664) (from Minguo
Xindu Xianzhi); and also by the tablet “Chongxiu Xianyingwang Miaobei B {Z8E5% T ERf%” showed
the date of rebuilding was the 11" year of Yongzheng (1733). Those revivals were all earlier than the
coming of Quanzhen lineage to Sichuan and also the peace of Chengdu area.
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Fk (in the 9™ generation of Longmen School), Chen thus belonged to the 10"
generation. In Kangxi 8 (1669), Chen went to Sichuan and cultivated with other
Taoists: Mu Qingfeng % &, Zhang Qinghu 5%, Zhang Qingyun 753,
Zhang Qingye 55X and Zhang Qingshi 5% 1. Chen then moved to Chengdu
city and eventually was entrusted with managing the Qingyang Gong and Wuhou Ci
temple. Chen’s companions then moved to and managed various temples around
Sichuan. Since then, Longmen School started developing for the first time in
Sichuan'. According to a recent study, “There were very few Quanzhen Taoists in

Sichuan before Chen Qingjue.“”

In Kangxi 34 (1695), Chen received a large donation from Governor-General
Zhao Liangbi #5 E B%. Zhao built a new temple named Erxian An next to Qingyang
Gong for him. Furthermore, Zhao reported Chen’s great achievements to the
Emperor. Then Chen Qingjue was summoned by Emperor Kangxi and received from
him a horizontal inscribed board “red platform and green cave (dantai bidong F+2

Z£307)”, and a honorific title “Perfected Bidong, Bidong Zhengren ZELEEL A >
Chen then established a new branch, Bidong Zong 2257 at Erxian An, which lives
on today. The generation poem is the same as that of the Longmen hneage . Most
Taoists in Sichuan took Chen Qingjue as their founder ancestor master. Longmen
Taoists thus gained a dominant position in terms of both their numbers and their
control of large institutions. This was the first time the Zhengyi School lost its

domination in Sichuan, and this situation has continued till now.

' Mu Qingfeng managed Zitong Gong Temple and then became the 10" generation ordination
Master for the Quanzhen Taoists. Zhang Qinghu managed Tianshi Dong Temple on Qinggcheng shan.
Zhang Qingyun managed Yuntai Guan Temple, Shantai County. (Zhongguo Daojiaoshi, vol.4, pp.
151~3.)

""" Wang Zhongzhi 2000: 94.

12 According to Sichuan Tongzhi (Yongzheng reign): “Erxian An Taoist Chen Qingjue received a
horizontal inscribed board “Dantai Bidong”, a poem, a coral set and a golden cup by Emperor” (juan
30, edited by Huang Tinggui. Siku Quanshu, Wenyuange edition.) Most later records of Chen Qingjue
are based on this source. But I have been unable to find an original source about the name “Perfected
Bidong” given by Emperor.

'3 The poem is: “Dao-de-tong-xuan-ging. Zhen-chang-shou-tai-qing. Yi-yang-lai-fu-ben.
He-jiao-youg-yuan-ming. Zhi-li-zong-cheng-xin. Chong-gao-si-fa-xing. Shi-jing-rong-wei-mao.
Xi-yi-yan-ning-xi. Siu-xiu-zheng-ren-yi. Chao-sheng-uen-hui-deng. Da-miao-zhong-huang-gui.
Sheng-ti-quan-yong-gong. Xu-kong-qgian-kun-xiu. Jin-mu-xing-xiang-fong. Shan-hai-long-hu-jiao.
Lian-kai-xian-bao-xen. Xing-man-dan-xu-zhao. Yue-ying-xiang-kuang-sheng. Wuan-gu-xu-zian-hao.
San-jie-dou-shi-qin.”( " E{EH 2 FF E HAROR o —FHRIEAR - &ECKEA - ZHESEE o &
A o A FAEER - FROTEE - BB - ﬁ%i‘i & RthEE - e -
FEZERZINTFS « S ARVEEE - (LI %‘EB%;& IR S o TS - AEed - EEENeE -
=HEE - ) Taoists believe the first 40 (or 20) words are from the ancestor master Qiu Chuji
directly and the rest were given by Emperor Kangxi. (from Qingyang Gong Erxian An Zhi 5= —

ﬂh%lb s p 25)
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“Bidong lineage” took Erxian An and Qingcheng Shan as centers and spread out
to almost all Sichuan. There were more than 55 temples (in 23 counties) managed by
Longmen Bidong Taoists at the end of Qing Dynasty”. “Only in just one or two
generations, Bidong Taoists were almost everywhere in Sichuan.'>” The Bidong
lineage became the dominant Taoist lineage there. Chen Qingjue and his
companions brought to Sichuan a new religious dimension with the Quanzhen
tradition from Wudang Shan, not only in terms of institutional organization, but also
ritual practice and ritual music. Today, people still can find some commonalities in

ritual and music between these two places- the Chengdu area and Wudang shan'®,

The person who created the Taoist Guangcheng ritual tradition in Sichuan is Chen
Fuhui {8 £5, a 14" generation Longmen Taoist. Chen’s first name is Zhongyuan {ft
%, His style name is “a guest of cloudy mountains, Yunfeng Yuke ZE1>]%2” which
is the most frequent name he used in the liturgical text Guangcheng Yizhi. He was a
manager of Panlong Si Temple in Wenjiang County. There are different possible
dates for Chen’s life but, but 1734~1802 seems the most plausible dates.!” Chen
collected earlier ritual texts around Sichuan and corrected and edited those texts into
a collection that has acquired canonical status and is still used today without any
change. That collection is the Guangcheng Yizhi. Local gazetteers have noted its

importance and shed some light on the context of its compilation:

“Chen Zhongyuan is a Qingcheng Shan Taoist. He had a talent for literature and had corrected
ten versions of the Guangcheng Yizhi. When a serious plague happened at the time of Qianlong,
Chen cleared it up by making a grand Shuilu ritual. This achievement was reported to the
Emperor by the Sichuan Governor-General. The Emperor awarded Chen a honorific title as
“Perfected Nantai, Nantai Zhenren 5§ £ E. A”. Chen also called himself “Yunfeng Yuke”. He
left a book entitled Yayi Ji HEE£E.” (From Minguo Guanxianzhi % ® (#£: & ) , juan 12,

second part, “renwu,” 35b).

' List of temples in Zhongguo Daojiaoshi, vol. 4, pp. 137~8. The original is from a Longmen
Zhongzong Bidong Tangshang Zhipu FE['T F5E 280 E 7 5% (unpublished)(Fig.12) which is kept at
Tianshi Dong temple, Qingcheng Shan, and is only partially quoted by some scholars who have seen
1t.

"> Wang Zhizhong 2000: 94~5.

' Cao Benzhi 1993: 399~410.

"7 There are two statements about Chen’s date of birth and death: 1. 1734~1802 (from 12" year of
Yongzheng to Jiaqing 7), in the original preface of Guangcheng Yizhi. 2. 1736~1795, in Qingyang
Gong Erxian An Zhi, p.175. Both statements are based on unknown sources. There is no “preface” in
the modern edition of the Guangcheng Yizhi, I obtained a copy of it from Taoist Dong in Sichuan. I
would like acknowledge his kindness here.
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“Taoist Chen Fuhui, also named Zhongyuan. He was born in Xinjin County. He had a passion
for Taoism when he was young, and then he became a Taoist under master Mao Laizhi 3R 2.
He died and was buried at Panlong Si'® in the end. He wrote Guangcheng Yizhi and Lianzhu Ji

HPREE " (From the Minguo Wenjiang Xianzhi & B8 /2% &), juan 4, “fongjiao zhongjiao™).

There is no doubt that Chen Fuhui was responsible for the final edition of
Guangcheng Yizhi as we have it. In this edition, rituals have many paragraphs and
structure in common. It is thus logical to assume that one person (or a group of
persons in a team closely directed by Chen) must have collected earlier liturgical
texts, set them into a common format and used similar ritual techniques throughout.

That person must be Chen Fuhui.

Chen was not only good at ritual practice; he also “had high achievements in
ritual contents and music'®”. Chen was indeed famous for his music characterized by
its fine and reserved style. That became the “Tune of Guangcheng” or “Southern
tune”. Furthermore, Chen could not only perform ritual himself, but also create
formal documents used in communicating with the gods, wenjian. While the
tradition that he fixed and canonized continued, his heirs were apparently not up to
his level. As one historian puts it, “Even though the Longmen lineage has many
temples and Taoists, and has occupied an important position in Sichuan; there are
few members with high attainments at Taoism, however.?”” The number of Sichuan
Taoists performing Guangcheng rituals was high, but there were hardly any famous

master in ritual practice after Chen.

In modern and contemporary times, Taoists not attached to a temple who perform
Guangcheng ritual are called “Taoist of Guangcheng Altar, Guangcheng Tan K,
IE”. They belong to Zhengyi lineages mostly. In local society, “there are two kinds

of ritual groups nowadays: the ‘Guangcheng Altar’ founded by Chen Fuhui, and the

'8 There are two differences between this source and the Genealogy of True Longmen Bidong lineage
(“the Genealogy” hereafter) 1. His master name is “Mao Laiyu”, 2. The temple name is “Long-pan
Si”. I chose the name Lai-zhi is because I consider the Genealogy more creditable; and people use the
temple name Panlong far more frequently. I obtained a few sections of this Genealogy in my
fieldwork from a Taoist, he took pictures when he visited the ancestor court. I would like to express
my gratitude for this.

19" Zhongguo Daojiaoshi, vol. 4, p. 156.

20 According to Zhongguo Daojiaoshi, there were only four Taoists mentioned in Qing Dynasty. The
other three are: Wang Laitong 2K (? ~1779) who made a great contribution to the water works
infrastructures at Dujiang Yan. Zhang Hexiu 5E &2 had expertise in music, and lived during the
Xianfeng Period. Yi Xinying 5/[»2&5 was good in science in Modern times. In this historiography,
Chen is the only Taoist noted in terms of ritual expertise. (pp. 155~6)
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‘Fayan Altar, Fayan Tan D=

the imperial examinations at the provincial level named Liu Yuan £/[}r
(1768~1855)"%%. Those two local Taoist traditions, Guangcheng Altar and Fayan

which was started by a successful candidate in

Altar, have been and still are the two main ritual currents in Sichuan since the Qing
Dynasty. People believe the two altars appeared a little later than the compilation of
Guangcheng Yizhi. In fact, the name Guangcheng Altar was given in order to

differentiate this tradition from Fayan Altar.

We can consider Chen Fuhui’s Guangcheng Yizhi as a watershed between two
Taoist ritual traditions. After Chen corrected and edited ritual texts as Guangcheng
Yizhi, all Sichuan Taoists (except those who from the nineteenth century onward,
joined the Fayan tan), no matter living in a temple or at home, adopted it. Although
there are different sub-traditions among them; especially in the secret formulas or

mystical elements; there is still a shared ritual structure that unites them all.

In the middle and late Qing Dynasty, after the time of Chen Zhongyuan, there
were little direct records about the spread of Guangcheng Yizhi, both in terms of
diffusion of the texts and the practices of its rituals. Yet, there is some evidence
showing how this influence extended out, from western Sichuan where it originated
to almost all parts of Sichuan populated by Han people. One such evidence is found
in the collection of ritual documents, Yayi Ji edited by Chen Zhongyuan himself.
This collection contains two announcements asking for public donations for cutting
wood blocks and publishing Taoist texts (including the Yayi Ji itself) (they are “An
announcement for publishing Yayi Ji”, 1-22**; “An announcement for publishing
texts”, I-31). The Guangcheng rituals must have been popular among Taoists and
common people already at that time. Some hundred fifty years later, Liu Xianxin £
BT (1897~193224), grandson of the founder of Fayan Altar Liu Yuan, clearly
confirmed this popularity: “Our ancestor master (Liu Yuan) saw the situation getting

worse. So he decided to compile another liturgical text. But he first consulted and

9 <

*!' Fayan Tan: also called “Fayan Community”, “the Liu Party”. It is a lineage of local Taoists with
huge influence in western and southern Sichuan. The founder Liu Yuan was a Shuangliu County
native. His style name is Zhitan, pseudonym is Naru Jushi. Liu founded a philosophy mixing the
Three teachings as “the School of Kuaixuan”. He also compiled a ritual book, Fayan Huizuan 7%=
@ for his altar use only. For more research, see Olles 2013 and Xu Fei 2013.

2 Minguo Wenjian Xianzhi, juan 4, “fengjiao,” 37b.

> Yayi Ji is a collection of ritual documents only used in Guangcheng rituals: more on this below.
The simplified reference “I-22” means the first volume and the 22" article.

* Liu Xianxin was a Shuangliu County native. His style name is Jianquan. He was a famous
historian, philologist and calligrapher. Liu was from an old and well-known Confucian family, and
was looked upon as a genius in his childhood. He has published many works that were edited as a
collection entitled Tuishi Shi #E12.
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quoted from Guangcheng Yizhi. This is for keeping the essential of worshipping
deities.”” This sentence indicated that at the time Liu Yuan created his new ritual
text---- no later than 50 years after Chen’s death, Guangcheng Yizhi had already
become the most popular and used ritual text in Sichuan. His rhetorical claims about
the so-called ritual chaos at Liu Yuan’s time must of course be taken with a pinch of
salt; possibly there must have been many lineages that used or misused Guangcheng
ritual. The folk poems zhuzhi ci also reflected many Taoist ritual activities at that

26
time.

Although sources discussed here tend to focus on the leading lineage in Sichuan,
the Longmen Bidong, there were of course other lineages; like Zhengyi, Shenxiao
and other Longmen branches. The Bidong branch of the Longmen lineage exerted a
significant domination. It took Qingyang Gong and Qingcheng Shan as its bases,
and extended “mainly in western Sichuan, in parts of northern and southern Sichuan,

and to the areas of ethnic minorities in some cases.>’””

Important new developments in terms of Taoist publication and ritual took place
at the very end of Qing Dynasty. Yan Yonghe (late Qing, dates unknown), abbot of
Erxian An proposed to re-publish the collection (Reprint of) Essentials of the Daoist
Canon (Chongkan Daozang jiyao BEFiEREEE - Jiyao hereafter) in Guangxu
18 (1892). With lots of hard preparation work, the project started in Guangxu 25
(1899) and ended in Guangxu 33 (1906), taking seven years. In the original plan,
three ritual documents (wenjian) books: Yayi Ji, Xinxiang Miaoyu and Lingbao
Wenjian were included in the Jiyao. All three books had the same running title
“Chongkan Daozang Jiyao” on the central column. But they were not included in
the Jiyao in the end, and were published separately as individual works instead. The
project of wood block printing the Guangcheng Yizhi came soon after. Its page
layout and cutting style are similar to those of the Jiyao; the two were obviously cut
by the same craftsmen. In contrast to the Jiyao, though, the printed Guangcheng
Yizhi does not have a date of start and end. We only know that it was published
between 1907~1915 (Guangxu 33 to 4 year of the Republic).

* Liu Xianxin 2010: 102.

% For example, in the poetry anthology Tianxing Ge Shigao (during 1902~1932) by Xing Jinsheng,
he wrote that “Taoists (or monks) do the ritual of giving commandments (fangjie if#%) on the street
at midnight.” “the ritual earth-thanking (xieru 1) reflect the traditional idea of agriculture.”
“Shadow plays were presented in front of the earth-god temple.” (Chengdu Zhuzhi Ci, pp.139~41)
" Zhongguo Daojiaoshi, vol. 4, p. 155.

28 See Monica Esposito 2006, 2009, 2010; Mori Yuria 2007; Elena Valussi 2008.
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Period II: from the early Republican Era (1917) to the PRC, 1980s

The two millennia-old imperial government came to an end with the advent of the
Republican Period, and a whole new mode of government came to dominate China.
In my division of Sichuan Taoist history, this period II actually contains two
governments. This is because the religious policies of these two regimes were quite
similar: Taoism was in turn ignored, neglected, suppressed and exploited. Its
lineages continued but without producing any major leader. Worst of all, China
suffered from the “Cultural Revolution” during 1960s~1970s, which affected social
and religious life deeply. We probably cannot yet get a clear idea of what was lost,
due to the trauma, the lack of sources and in-depth studies; so that we cannot have a
complete vision of the modern transformations of Taoism. For this reason, I have to

combine the two eras together.”

This period begins with the completion of the cutting of the wood-blocks of
Guangcheng Yizhi in 1917 6" year of the Republic). The religious policies of the
early years of the Republic were very ambiguous. It followed Qing Dynasty policies
in some aspects, but the new government did not respect and support religious
activity like its predecessors. Moreover he occasionally put them down. Although
the producing of Jiyao and Guangcheng Yizhi continued apace, Taoist activity
suffered huge obstructions of every kind. Due to the canceling of long-standing

protections3 0

and the enactment of anti-superstition laws, Taoist activity decreased
and narrowed. Local government grabbed wealth by confiscating temples’ and gods
associations’ property.31 All those caused Taoists to see their social status and their
income decline. The number of Taoists thus leveled down. In the 4™ year of the

Republic (1915), there were 35856 registered Taoists in Sichuan; and there remained

¥ About the influence by policy and society, see Goossaert and Palmer 2011; Lai Chi-tim 2013,
2003.

% Ex: “The law will make the same treatment for people with any religion” (Minhuo Hejiang
Xianzhi, juan 4, “lisu,” p. 558. Written in 1929.

*' For example, in Shifang County, the local government confiscated two-tenths of the wealth of
temples to set up modern schools in Guangxu 28 (1902); and further confiscated four or five- tenths
for funding efforts to suppress bandits in early Republic. (It left just five or six- tenths of religious
property at that time according to the gazetteer). In 1925 the government confiscated for an
educational foundation (to the rate of seven to eight- tenths of the original property). In 1926, the
local commander Tian took almost everything remaining for his army. Hereafter, temples had only
everyday donation and incense money to live on. (Chongxiu Minguo Shifang Xianzhi, juan 7 “lisu,”
“shenhui xingfei fH & BHEE (rising and declining of gods associations), p.811 (1929). About the
confiscation of temples to set up modern schools (miaochan zingxue EfZEFE), see Goossaert and
Palmer 44-50; Xu Yue 2008, Liang Yong 2008.
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only 4177 in 1949. At the time (1949), the remaining 787 temples were almost all

. 32
confiscated for other uses.

Taoist activity still carried on as much as possible. Qingyang Gong, the most
popular temple and also the biggest Taoist monastery in Southwest China, tried his
best to maintain its worship calendar under pressure.”> There were about 50~100
Taoists living in the temple permanently, and with equal numbers in temporary
residence. Qingyang Gong at that time might be the only Taoist temple that still had
the ability to support his resident clergy and regular ritual program. Even though the
local government rented (without pay) and seized numerous lands and fields from
them, they still had a great deal of money and landed property. It is not difficult to
imagine how rich Qingyang Gong and Erxian An were before the beginning of the
anti-superstitious movement. Their main income was from renting land, paddy fields,
buildings and stores on the street; and from farming by Taoists and other residents in
the temple. Besides, they derived income from holding the Flower Festival in
Qingyang Gong every year (during the Laozi Fair, on 2/15); offering ritual services;
holding ordinations; and renting ritual materials. They also earned a little by holding
stores of handicraft (silkworm breeding and weaving), Chinese medicine and
bookshop “Dantai Bidong Bookshop.” This bookshop was the place that handmade
and sold Taoist texts such as Jiyao and Guangcheng Yizhi** The government, no
matter how secular it claimed to be, needed the help from religious power at certain
times. A terrible draught occurred in Sichuan in 1937 (26™ year of the Republic).
The local gentry organized rain-praying ceremonies by both Taoists and Buddhists.
Wang Fuyang F{R[%5 (late Qing, dates unknown), the retired abbot of Erxian An

performed this rain-making ritual as a representative for Sichuan Taoism.”

Qingcheng Shan, the other major “ancestral hall” of Sichuan Quanzhen, did have
some progress. The brilliant Taoists Peng Chunxian 5Z#51ll] (1883~1942)*® and Yi

32 Data of 1915 is from Sichuan Shengzhi, Daojiaozhi VU1 EE - BEGE, p. 71. 1949 data is from
Sichuan Minsu Dadian VU) || BRAB A, p.146.

3 Such as a folk poem of Laojun Hui (Laozi’s birthday fair) “(at the eve night of Laozi’s birthday)
those ignorant people come and set here all the night just for celebrating Laozi’s Birthday” (by Chen
Zonghe) this custom has lasted a long time. Followers keep watch the night by chanting scriptures
and eating longevity noodles, until the next morning celebrating ritual. This custom has recovered
again around five years ago.

3 Yang Ximing 1984: 40; Gazetteer of Qingyang Gong and Erxian An, pp. 9, 21.

¥ See “the rain-praying custom in Sichuan” (Zhou Kaiging 1876: 32~3). A folk poem described the
same scene: “With drums beating loudly. Rain-praying is all upon Taoists’ mystical power connecting
to gods. This poor situation will be solved soon, because we get a bottle of dragon water” (by Xing
Jingsheng, Chengdu Zhuzhi Ci, p. 141).

3% His Taoist name is Zhiguo [, was born in Jungjie, Guizhou Province. He became a Taoist priest
at Changdao Guan Temple.

Chapter 1 16



Xingying [ 22 (1896~1976)*" were noted for their large social networks and
influence and further spread Taoism to the common people. As for ritual, Peng as
abbot of Tianshi Dong arranged and left some transcription copies of Guangcheng

Yizhi. These copies can be recognized by notes at the first or last page on text.

Additionally, Tianshi Dong had a chance to re-edit The Genealogy of True
Longmen Bidong lineage(zhipu) in 1946 (35" year of the Republic). This is the last

edition of this text according to record.*®

The folk poems described Flower Festival at Qingyang Gong as an array of
different kinds of rituals, funerals on the street, and various worships in the city
around 1932 (the 21% year of the Republican Era). Such records prove how vivid the
Guangcheng rituals still were in the heat of the secular policies of the Nationalist

regime.

The first time Erxian An held the Quanzhen ordination ceremony (or
precept-transmitting) for the public was in Guangxu Reign Year 14 (1888). They
continued to hold it for the next six generations for more than sixty times. Over six
thousand ordinees came from Sichuan and other provinces to take part in them.
However, the population of Zhengyi Taoists might more than Quanzhen Taoists at
that period. Records for Sichuan Zhengyi Taoists are so limited that we can only be
certain that “there were tens of altars in Chengdu City. Xiazhen Altar of Luo
Qingjiao at South Gate and Quande Altar of Sheng Bingzhu at North Gate were the
most powerful of all. There were also more than two hundreds folk Taoists living
separately, who had no ability to maintain an individual altar. It seemed that

Taoism still kept its vitality at that time.

The religious atmosphere changed drastically in the Republican Era. In order to
adapt to the new age, religions set up new style “church-like” organizations. The
eight major Taoist temples thus founded “the Main Branch of Taoist Association in
Sichuan” in the 2™ year of the Republican Era (1913). This association then changed
its name to “Taoist Association in Sichuan” in 1946. In Chengdu City, “Taoist
Association in Chengdu” was founded at Xizi Gong Temple, on Qingyun South

Street in 1941. It changed its name to “Chengdu Branch of Taoist Association in

%7 His Taoist name is Lilun FEiif, native to Suining. He became a Taoist priest at Tianshi Dong and

had great contribution protecting cultural relics at Qingcheng Shan during the Cultural Revolution.

3 According to memo on the cover page of Bidong Tangshang Zhipu.

3 Data cited as follows: Qingyang Gong Erxian An Zhi, p.71; Sichuan Minsu Dadian, p.146;
Chengdu Shizhi, minsu fangyan zhi [RETHE - RIS TS5, zhongjiao chongfeng p.131.
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Sichuan” and moved to Qingyang Gong in 1947 because of polical requirements. In
1949, a total of fifteen counties had founded Taoist Association in the greater

Chengdu area.

Government policies changed again in 1949 when the Communist Party of China
took control and established the People’s Republic of China. On the other hand, the
KMT of Republic of China reestablished itself in Taiwan. During the first years of
PRC, the PRC government did not pay much attention to the religious practices that
most people followed formerly. However, as the government started the new
movement of opposing superstition, the situation for religions got harder. A new
style association “China Taoist Association” was founded in Sichuan in 1962, when
in Sichuan there were only 1309 Taoists and 79 temples left. Most Taoists had been

forced to revert to secular life.

All these Taoist Associations were established to adapt to the new conditions.
Their main goals were to fall in line with government policies and the mainstream
social opinions, and try to present a bright as possible an image of Taoism in “New
China.” They tried very hard and paid much attention to their organization and
social relationship. There is no doubt they could not devote much effort on theology,

belief and ritual practice.

There is less information about Taoist activities in Sichuan during the 1960s and
1970s. New, post-1978 gazetteers show offer a history that is brief and simple:
superstition was prohibited, temples were closed then occupied, and Taoists and
monks took upon a secular life. In the most extreme situation, “after the Liberation,
Taoists (female and male) all took upon a secular life style and stopped every
religious activity,” and this remains true in some counties even until today.40 In my
fieldwork, I was told that it was impossible to conduct any Taoist activity in
Chengdu City during that period; however, some people were allowed to do so in the
countryside (with size and extent depending on each place). This simple conclusion

is the same as the general consensus among scholars.

Period II lasted for about eighty years. During this time, temples and Taoists lost
official support; worship became less frequent and vibrant; the transformation of the
old organization into a Taoist Association not always successful. Nevertheless, the

biggest crash was definitely the Cultural Revolution in the 1960s. Taoist activities

0 Santai Xianzhi =& M4E, p.806.
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were almost extinct. Taoists maintained themselves in a state of hibernation with
minimal activity. It is not easy to protect faith and treasure culture (including rituals)
under such hardships. The situation changed and got better after the government’s

policy of reform and reopening in the 1980s.

There is yet no clear record or list of the exact loss during this period, aside from
the visible heritage that was destroyed, including historic treasures, old temples,
craved stones and other items. The non-visible assets were also gravely destroyed,
including Taoist skills, traditions and knowledge. The damage is still not well
assessed for its total extent and amount. In my case study of the Guangcheng Yizhi,
we have no idea how many texts were lost for good, and how many texts can
possibly be retrieved (from private or public libraries, for instance). Needless to say,

the true circumstances of loss have not been fully accounted for up till now.

Period III: PRC 1980s Until Present

This period begins with the PRC government’s policies to allow religious
activities anew. “The Third Plenary Session of the 11™ Central Committee of the
Chinese Communist Party” in 1978 ended the policy by “the Gang of Four,” which
corrected “mistakes” made during the Cultural Revolution and recognized former
policies (from the 1950s) on religious issues.*’ In 1981, the government released a
list of the first group of key temples ready to be reopened to the public. In the listed
21 sites, Sichuan had three — Changdao Guan (aka Tianshi Dong), Zushi Dian in
Qingcheng Shan, and Qingyang Gong.

In 1982, the PRC government announced the order “about some basic points and
key policies for religious issues within Chinese Socialism.” It could be regarded as
the key guidelines on religious policies from the government. In this order, the
party-state committed to carry out rules for Taoists and temples, to guarantee
Taoism’s natural rights, and maintain normal Taoist activities. Taoists also had to
“guard against superstition and feudalism.” Taoism in China thus got repaired
gradually. Nevertheless, the government still had power over them through setting
Taoist Associations at every level. Chengdu City, for example, has a Taoist

Association in every county or district. Each temple has its branch bureau as well.

' Descriptions in this paragraph are mainly from Li Yangzheng’s Dangdai Zhongguo Daojiao;
Chengdu Shizhi, Zhongjiaozhi, and news on the Internet. I strove not to add any personal comments
to this historical sketch.
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As for accepting fresh talent, Taoists should follow the “order on
precept-transmitting for Quanzhen Taoists” as well as the “order on transmission of
registers for Zhengyi Taoists”. The PRC’s first time precept-transmitting ceremony
was held in Baiyun Guan Temple HZE# in Beijing, 1989, and then again in
Tianshi Dong, Qingcheng shan, in 1995. Hundreds of Taoists attended each of these
ceremonies. Concerning the Zhengyi lineage, ordination were forbidden since 1946;
however, restrictions were relieved in 1991, with ordinations taking place in Longhu
Shan Tianshi Fu, with the permission given by the Bureau of Religious Affairs. The
permission applied to overseas Taoists first in 1991, then to Taoists in China in 1995.
Some Zhengyi Taoists of the Guangcheng tradition in Sichuan have started going to
Longhu Shan to get transmission of registers in recent years.** Aside from the
traditional qualification, a new Taoist academy/seminar, “Chinese Taoist College,”
(Zhongguo daojiao xueyuan) was set up. They serviced general classes and ritual
specialist classes, and only took Taoists as their trainees. The teaching takes place in
the classroom with classmates; it is very different from the master-apprentice system
from the old days. The usage of general textbooks is also what probably contributed

to the loss of local identity.*’

Qingcheng Shan was the first place in Sichuan where Taoist rituals were
recovered since the PRC’s re-open policy. Fu Yuantian {&[E]K (1925~1997), the
president of Taoist Association of Qingcheng Shan and abbot of Changdao Guan,
started to teach rituals to young Taoists and organized ritual teams and music teams.
Taoist Zhang Yuanhe 5E[E|F1 (1909~) and Liu Lizhao Z[F$I] (dates unknown) of
Qingyang Gong were zealous in recovering the Guangcheng rituals, too. Next,
Heming Shan and Laojing Shan temples carried on the effort. On the other hand, the
Zhengyi lineage in the countryside actually recovered a little earlier than the
Quanzhen lineage. They early on performed easier and small-scale rituals tacitly
agreed to by local cadres. Regarding the number of rituals, Zhengyi lineage might

have kept a little more than the Quanzhen. Also, because of a big generation gap in

** In my knowledge, (less than) five Taoists went to Longhu Shan before 2011. In November 2012,
the numbers rose to seven; but not all of them studied in Guangcheng ritual. (Field note 2011-06-17,
2012-11-24)

* Taoist College has not become the standard teaching style yet; most Taoists keep to the
master-apprentice system. Taoists go to this new school for diploma or mainly due to official
appointment. Classroom education might have lost the connection between the Taoist and his original
lineage and locality. He might confuse his identity and blur his knowledge. A Taoist I have talked
with, was born in Guangdong Province, became a Zhengyi Taoist in Sichuan, learned Guangcheng
ritual and went to a Taoist College (within the Quanzhen system but no teaching in Guangcheng
ritual) in Wuhan. Now he is very worried about his future career. (field note 2013-03-11).
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Sichuan Zhengyi, they had not performed grand-scale rituals in resent years. It was

possibly hard or even impossible for them to perform some rituals by that time.

Coming to the twenty-first century, the situation of recovering Taoist rituals is
going rather well. Rituals are held not only in officially-registered Taoist temples
and in the countryside, but even inside Chengdu City: one for instance routinely sees
temporary bamboo-sheds on the streets for funerals). People see and even know
more about Taoism and its rituals. Once again they start to think about holding
personal rituals to solve their problems in life. The kind of life problems might
change over time, and the problems put to the Taoists reflect people’s changing
purposes. In my fieldwork, there are two main kinds of rituals that are practiced
nowadays: red and white rites — or so-called Yang and Yin rites. Temples like
Qingyang Gong, Heming Shan and Niangniang Miao have more Yang rites as ritual
service than Yin rites. Taoists perform Yang rituals in the temple mostly and offer
fewer Yin rites. The most common Yin rituals are “universal salvation” and “saving

souls for past family members.”

The Yang, pure and auspicious rituals, focus mainly on good fortune, prosperity
and longevity, just like people did in ancient times. Today people ask more modern
questions about career, investment, college entrance examination, high-salary job,

marriage, having children, and winning lawsuits.

When temples re-opened, rituals for the gods’ birthday, huge ceremonies (Jiao or
Zhai) and festivals became more frequent and more popular.** For instance, the
Laojun Hui 7€, Cihang (Guanyin, Bodhisattva) Hui 22f{€, Jiuhuang Hui J|. &
of Qingyang Gong, and Tianshi Hui KEfig of Heming Shan, and “tying a baby
doll” festival*> on Niangniang’s birthday of Niangniang Miao, all were revived with
popular support. Temple fairs grew bigger and bigger, and became more popular
over the years. Moreover, rituals like “Fangsheng Hui Ji4& (free captive
animals)” and “Huan Shousheng #2524 (Pay-back — see chapter 6),” which were

unknown to us fifty years ago, have recently been recovered.*®

* The “hui” here means a fair on a god’s birthday, or the day the god attained realization; it also
refers to the local organization for local worship, pilgrimage, meritorious activities. Those
organizations were commonplace in earlier times, but do not exist anymore today. (Based on records
of the Qing Dynasty can refer to Yaji Ji).

4 A custom of praying for a child. People come to Niangniang Miao fighting to get a wooden baby
doll that serves as a good sign of having a baby soon. The custom was cited in Chongxiu Chengdu
Xianzhi (Tongzhi), juan 2, “customs”; Chengdu Tonglan, “Chengdu zhi mixin”, pp. 244, 248.

* Fangsheng Hui in Sichuan is very interesting. The date is Sakyamuni’s birthday (4/8" in the Lunar
calendar), but it is undoubtedly a Taoist ritual. See Fu Shongju 2006: 37, 244; Wang Di 2010: 81; and
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In this context of renewed interest on ritual, Guangcheng Yizhi is looked upon as
the best complete Taoist ritual collection edition in the recent hundred years, and the
last collection done by Quanzhen Taoists. Today, although there are fewer Taoists
living in temples who seriously learn rituals, there are more and more Taoists from
other provinces (up to one-third of all) who come to Sichuan to learn this ritual
tradition. Besides, the age of entering Taoism is getting lower."’ Many Taoists from
other provinces come to join the Guangcheng tradition, most of them stay and few
of them leave. Those who leave with Guangcheng tradition might spread it out
somewhere outside Sichuan and might give up on their own original tradition and
adopt a new tradition (Guangcheng) due to lack of support. The further
developments in this regard are a topic worth continued survey and studying in the

future.

The religious situation today seems to be getting better. Religious policies are
mostly lenient and the numbers of followers have increased. Nonetheless, it cannot
make up for the fact that damages that happened previously might not be undone or

recovered in the future.

1-2 A Brief Introduction to My Field and Main Informants

My research in Sichuan Taoism remains, for the most part, focused on Quanzhen
Longmen and Zhengyi Taoists. Longmen Bidong lineage is known as the only local
and the most popular one overall. In fact, there are other Longmen lineages that exist
and are very active in Sichuan. Some abbots of Qingyang Gong were of Longmen
lineage but did not belong to the Bidong lineage.48 Zhengyi is in a dominant
position in folk society, especially in managing life-cycle rituals in the countryside.
Zhengyi lineages and their relationship are quite complex and utterly unstudied, so I

very unfortunately cannot go into them at this point.

folk poems. These years, people started making it on the riverside on 4/8". They use the ritual text of
Guangcheng Yizhi. Today’s text of Fangsheng rite is not complete but has been repaired by Taoists.
" 1 met some young Taoists who became a Taoist at the age of 18 or even younger. Some are
outstanding leading priests — gaogong in ritual already. From what I know, I assume a teenage must
have graduated from junior high school and obtained permission from their parents if they want to
become a Taoist. (Fieldnote 2012-08-28).

*® See Zhongguo Daojiaoshi, vol.4, pp-137~8; Qingyang Gong Erxian An Zhi, pp.26~7.
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With the exception of these two major traditions, there also exists Taoists of
Qingwei, Lingbao, Shengxiao etc. lineages.*’ Taoist activities in Chengdu City are
quite subdued outside the monasteries; it is not easy to attend Zhengyi rituals. My
fieldwork thus mainly deals with the Quanzhen Longmen tradition and tries to take

up other traditions as far as possible.

It is a common phenomenon for the Quanzhen Longmen lineage to be in the
dominant position in all of China today. The major reason is the political context.
PRC closely supervises Taoist Association organizations and their members. The
government establishes its ideal Taoist image by giving out Taoist registration
documents, thus changing the Taoist self-identity of old times. The preferred images
formed the current situation in which Quanzhen assume dominance. Further on, in
this context, took shape the notion of the “Four mountains in Sichuan”: Heming
Shan, Laojun Shan, Qingcheng Shan and Qingyang Gong (listed in alphabetical

order; no particular order). My main focuses are Heming Shan and Qingyang Gong.

Qingyang Gong and Erxian An were close neighbors separated by a wall and
interacted frequently. They were two temples that managed affairs separately. Yet,
they were forced to combine for the production collaboration in 1955 and for
religious policies in 1980. I use the term Qingyang Gong to refer to both after 1980,
when they were effectively united, but according to history, they were two separate
temples, located next to each other at Western 3™ Section of 1* Ring Road in the
west side Chengdu City. This location is a core business area today, but a little
outside the city gate in the Qing Dynasty. “Qingyang Gong is ten miles away
southwest from the Chengdu County. It is the place where Laozi met Yin Xi when
they had an appointment at the Qingyang market. Now, here stands the temple
Qingyang Gong.”5 ° The founding of Qingyang Gong can be traced back to the
(legendary) event of Laozi meeting Yin xi during the Western Zhou Dynasty. The
temple was rebuilt on a huge scale in the Tang Dynasty, when Emperor Gaozong (r.
649~683) appointed Laozi the honor title of “Most Highly Secret One Emperor,” or
the “Taishang Xuanyuan Huangdi X 27T &7, and named the temple
Qingyang Gong. Qingyang Gong was rebuilt and physically extended through
generations. It attracted countless worshippers and supported numerous Taoists.”" Tt
gained the status as “public monastery (Shifang Conglin 775 #()” in Qianlong
Reign Year 10 (1745), and then became the Quanzhen precept-transmitting center of

" Field note 2011-06-14, with Huang.
% Sichuan Tongzhi, juan 37, “siguan.”
U Qingyang Gong Erxian An Zhi, pp-2~5.
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southwest China. Erxian An was built in the middle of Kangxi years, to support

Chen Qingjue, as mentioned above.

Qingyang Gong was one of the first reopened key temples in the early 1980s.
There are about sixty to seventy Taoists living in the temple permanently now. They
perform rituals everyday, on wane and full moon days, and some other holidays
according to the lunar calendar. Besides, Qingyang Gong founded a Taoist Ritual
Activity Bureau to undertake rituals at people’s demand.”® By the announcement in
front of the main hall, the Sanqing Dian, they offer around twenty different rituals of
Yang and Yin types for common people.5 ’ The requests was very intense and
numerous, and their frequency might have been the highest in Sichuan temples. All
rites are performed inside Qingyang Gong. For holidays and gods’ birthdays, Yang
rites take place in the Sanqing Dian mainly. They perform rites in front of the god
whose birthday is celebrated, in his hall (or altar), and Yin rites in the front door
open space. They no longer go out performing rituals after the re-opening of the
temple in 1981, except for the international or inter-provincial invitation. (Here we
are talking about the whole ritual team; individual Taoists do not count in this rule,

and some do go out.)

Qingyang Gong has its own ritual Taoist team and musical teams (of wind music
and stringed music). In a year, the most important and popular festival is Laojun Hui,
the birthday of Laozi (exactly like the Flowers Festival in pre-1949 times>*), which
falls in the middle of the Lunar calendar’s second month. There are also Zhongyuan
Hui on 7/15 and Jiuhuang Hui from 9/1 to 9/9. (Almost) every deity who has a
statue in the Qingyang Gong has his or her birthday celebrated by performing a rite.
In addition, rituals are performed in major holidays like the New Year’s Eve, the
New Year, to send off the Stove God, etc.

After the reform and opening in the 1980s, Taoist rituals in Sichuan recovered
well. It this glory partly to Taoists leaders such as Fu Yuantian of Qingcheng Shan,
Jiang Zhilin JT 2% (1908~1996) and Lui Licao (dates unknown) of Qingyang

32 Ibid, p.142.

33 Tt is a billboard with a clear list of rite names, a very brief intro, and the price. The list changed a
little every year (by comparing the list of 2006, 2011 and 2012; the data 2006 is by Qingyang Gong
Erxian An Zhi; 2011 and 2012 are by myself) see fig. 11.

3% Called “Go to the fair Qingyang Gong” (Gan Qingyang Gong #2753 5). In February and March
of every year, visitors burn incense and tourist are innumerable. The business improving association
in late Qing Dynasty was also held there. (Fu Zongju 2006: 36, 37, 96) As for folk poem, Liu
Shiliang in the Republic Era wrote over hundreds of poems just for this festival. (Lin Kongyi 1982:
88~98).
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Gong. Those “Senior Masters” (Lao Shiye ZEigR) recalled the main ritual structure,
poem rhyme of music, arrangement of different kinds of altar, and mostly, the secret
magic of rituals. The very first rites recovered were “worshiping all layers Heaven,
Gongsi Zhutian BE1EEER" (13-6, No.6>%) and “grand salvation with iron-bottle,
Tieguan Hushi $GEfRIE (13-73, No. 73) of Guangcheng Yizhi.”® They are also the

most useful and common rites in the Guangcheng tradition to this day.

Away from downtown, Heming Shan Temple (Heming Shan Daoguan #E1E[] 75
#) is located in Dayi County, about one-hour by car from Chengdu City. It is a
beautiful and peaceful Taoist monastery that reopened after the 1990s. The name
Heming comes from the story of a crane calling loudly when the first Heavenly
Master Zhang Daoling 5E7E[#% (34~153?) was transported to heaven. It is a Taoist
sacred place with a long history. There is also a famous sight, an old cypress
reputedly planted by Taoist Zhang Sanfeng 55 =2 (traditional dates 1247~1458,
likely legendary) in the Ming Dynasty, according to the local legend.

Heming Shan is a traditional hereditary temple (Zisun Miao T-f4J&d, which means
this temple can take disciples but cannot do precept-transmitting) with a scale that is
now quite large. There are about twenty Taoists living there permanently. Taoists
practice rituals every day, on wane and full moon day, and on Tianshi Hui (Heavenly
Master Fair) in the middle of the fifth month. They also offer ritual services to
common people (on weekends, mostly) in the temple. They perform mostly Yang
rites and propose no personal Yin rites. Heming Shan’s ritual tradition is recovered
mainly by its abbot Yang Mingjiang #5851, who is known as a great gaogong
(who has now retired from performing as I write these lines). Besides, their vice
manager Taoist Yang also learned from Qingcheng Shan, thus making rituals more
complete.57 Its traditions are shared with its branch temple (Xiayuan Xingshi N[5/
%) Chuanwang Gong Temple JI|=-=, that maintains some old ritual methods and

secret magic for certain particular rituals.”® The ritual team is small and use only

5 This serial number is according to Zangwai Daoshu edition. For example, in “13- 6, No. 6”, 13
means the volume 13 of Zangwai Daoshu, the first 6 means the 6" ritual text of this volume, the No.
6 is for the serial number of all texts. The following references follows this rule.

*° Field note 2014-04-03.

*7 Field note 2011-11-29.

% Branch temple means a lower status temple divided from its main temple which is not a Public
monastery. There might be some hierarchical relationship between them, but the management of each
temple is independent. In this case, Chuanwang Gong (a half-hour car drive from Heming Shan) was
divided from Heming Shan three generations ago (at the time of abbot Yang’s grand master). The two
keep good relations and help each other in rituals today.

% The most famous is about series rituals of “Royal Flags (Huangfan £J7)”. It includes a lost text

“writing (secretly) on the Royal Flags, Shuxie/ Mishu Huangfan (E£% £i%)”. This system of ritual
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simple percussion instruments (without extra music team). Although the team
arrangement is simple in principle, it still implies possibly complex human
relationships between members. In Heming Shan, more than ten Taoists have the
ability to take place in the altar (join ritual team is not coerced, Taoists can decide if
they60 want to or not by their own volition. The altar master keeps at least 7 or 9
Taoists). Among them, at least six Taoists can act as gaogong (in the basic level, for
the most common rites). This rate of gaogong in the larger pool of Taoists might be
the highest in Sichuan. It is probably because members are stable and they have a

tight-knit bond between master and disciples within a hereditary temple.

Ritual takes place in the main palace Sanqing Dian for most temple affairs and lay
petitioner’s demand (the most common are “worshipping Dippers, Baidou ¥} and
“worshiping all-layers Heaven”). Only the Yin rite of Universal Salvation (using
“salvation by iron bottle” mostly) is held in front of the Doumu Dian. The
arrangements are decided based on tradition. Like Qingyang Gong, Heming Shan
offers some Yin rites but for the dead within “seven singles” (gidan 1=, a
Sichuanese term, equal to the seventh seventh day for the dead), hundred days, one
year; or some other time period in or out of the temple. Individual Taoists can
perform salvation rituals for the newly dead only if they ask leave and go outside to
perform. In Sichuan, rituals of salvation for the newly dead are usually managed by

Zhengyi folk Taoists, and this practice has a long history.

A new vacation village was recently built next to Heming San by a drug company.
This new area, named Daoyuan Shengcheng & J§E245%,°" emphasizes “original
Taoism,” and is designed to be a Taoist cultural center and good health hotel. This
hotel (and new temple) keeps a good relationship with Heming Shan in an effort to

combine the two as a whole scenic area. Of course, they still act separately.

Another newly reopened temple inside Chengdu City is Niangniang Miao #2135
J&H. It is located in the area of the Buddhist temple Wenshu Yuan 32545, Due to
some historical accidents, its original land was taken away by Wenshu Yuan and its

neighborhood. It was left with a very small and odd piece of land. The temple was

was handed down by Chuanwang Gong abbot Zhuo’s master. His Master also had a great method in
arranging the river sketch (Hetu) from his grand-master (who had three disciples with different
special skills) (fieldnote 2011-11-19).

5 1 only use “he” to refer to a Quanzhen Taoist not only for simplification purposes but because all
my informants forsook the word and gave up gendered identity in their discourse (they call each other
as fellow apprentices without distinction). But I will use gender-distinctive terms in Zhengyi
situations.

81 1t was built in 2005 by a private enterprise. It has opened some new palaces and hot spring hotel.
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the home temple of Liu Bei 2§ (161~223), the Zhaolie Emperor of Late Shu &;].
Thus, it is meaningful to Chengdu people. Niangniang Miao’s most important
activity is to “tie a baby doll”® on 5/3" to pray for a child. Although the temple
today is small and rough, its followers (who are elderly and live nearby) come
frequently and devoutly. Niangniang Miao is a branch temple of Qingyang Gong
now. Although the present abbot is the disciple of the past abbot, he obtained his
official position through nomination from Qingyang Gong. As a branch temple, it
receives support and orders (it can still determine its own basic daily affairs) from

Qingyang Gong, especially in important decisions.

Niangniang Miao practices rituals in the style/tradition of Qingyang Gong. They
perform rituals for temple affairs and lay petitioner’s demands. Due to the lack of
gaogong, they have invited Taoist Pan from another province. The background of
Pan is very interesting. He is a Zhengyi Taoist with short hair and does not live in
the temple. He is not even a Sichuanese. Nevertheless, this does not interfere with
his determination to be a Guangcheng Taoist — since he meets the basic requirements
insofar as he can speak the Sichuan dialect well and has a ritual master with
competence to teach him the Guangcheng Yizhi. Once he can get over problems of

ritual competence and language, any Taoist can enter the altar and perform a ritual.

Due to the lack of qualified ritual performers, Taoists at the Niangniang Miao also
allowed some senior laymen (who have converted for several years) to join the ritual
team. This situation is not unique to this temple or to this temple. The other folk
ritual tradition in the Chengdu area, Fayan Tan, does it as well. Although this is an
expediency solution, it should not, ideally, happen in a large-scale Quanzhen
temple.”® In my observation, laymen in the altar take up about half the number of
performers. They are all aged and retired people, men and women. They come to the
temple frequently, help the temple management, or simply gossip with each other as
a pastime. They also have to pass some training program (in chanting, mainly. For
the ritual arrangement, please see fig.19) to be qualified to perform the rituals.
Nowadays, Niangniang Miao rituals are improving markedly, because the abbot’s

strong encouragement (the abbot himself plays grand/main drum; as second in

%2 The Niangniang (queen) is equal to Beidi Queen Cui. She was well known for her image of
chastity. Taking her statue around the community was an old custom of Niangniang Miao, and then
believers began to pray for a child. There are many beliefs of Niangniang around all China along with
the pray-for-child custom; but the “Queen” might not be the same in each place.

% In Laojun Shan, for example, well-trained laymen can step into to the altar, but could never be a
gaogong. On the contrary, laymen were not even allowed to step into the altar in Qingyang Gong.
(fieldnote 2010-05-14, with Chen).
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command of the team®) and gaogong Pan pushes as well for heightening their
standards. A few well-skilled laymen can even be hired by other small temples to

help them perform rituals.®

In Jintang County, southwest from Chengdu City, there is a Zhengyi Taoist
tradition with a long history — which might be as old as the Guangcheng Yizhi. My
informant’s nickname is Taoist Fat Yang. He said there are about twenty Taoists in
this tradition. It comes from Meishan fffL1], Guangdong Province, at the time of the
migration from Hu and Guang to Sichuan. The master of the first generation, Feng
Fachuan /f5;£{# came to Sichuan in Kangxi Reign Year 10 (1671). The first word
of his personal name “Fa” indicates his other tradition: Fa (magic/exorcistic)
school.®® Fat Yang offers ritual services according to the Guangcheng Yizhi mainly
(over 80 %) with very few parts in funeral rituals from the Meishan tradition,
performed only for the countrymen.®” They used the title “Prior Heavenly Altar,” or
“Xiantian Daotan (5K iE1E)” before Chen Zhongyan. And then they adopted the
title “Guangcheng Tan” like all Chengdu folk Taoists. They do not use such titles on
table clothes and aprons, but the usual Zhengyi title “All Magic Altar, Wanfa
Zongtan (F7£5718)”. Personal altars could have their own altar name,”® but the
names should not be used in rituals. According to my informant, from the Zhengyi
point of view, there were parts of the Guangcheng Yizhi that came from his own
tradition. Chen Fuhui, he claims, mixed both traditions of Zhengyi and Quanzhen.
He was not a Quanzhen Taoist at first.”” He got the Taoist given name “Fu” after he
later received the Three Altars Precepts according to the Quanzhen ordination

procedure.

% The duty of the main drum player is leading the team in and out of the altar, controlling the rite.
That is why the main drum is called the king of the music and other instruments in ritual. (Liu Hong
2009: 209).

% Fieldnote 2012-09-30.

% 1t comes from the ritual master “two brothers Feng and Fa” (or “two brothers Jiang T and Bo 5"
in other places) (fieldnote 2011-06-13). Regarding folklore, refer to Xie Taofang 2004; however, in
fact, there is not such information on them.

57 There are three rites left: rite of “Medicine Buddha,” or “Yaowang (4%7F)” and “passing the
bridge,” or “Guogiao (31%)” Those rites are rarely performed, only when asked by the elderly. Its
main difference is it is spoken in the Hakka dialect (or so called native Cantonese)

o8 Only a great master has the right to set up a “Hall, Tang (&)”. There were several such Tang in
Qing-time Chengdu: Quanxing Tang at south gate, Qingyun Tang outside east gate, and Jingxi Tang.
(fieldnote 2011-06-17).

% Some people supported this saying, myself included. Chen was just a lay follower of Quanzhen
(says Li Yuanguo, fieldnote 2011-06-13). He might not have been a Quanzhen Taoist (say Ye
Changqing 2011-05-14 and Wu Lichong 2011-06-21). Anyway, Chen did receive the precepts of
Quanzhen and had a Taoist name. Moreover, he was listed in the Longmen Zhongzong Bidong
Tangshang Zhipu indeed. So in this article I assume he was a Quanzhen Longmen Taoist.
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The Guangcheng Tan Taoists respect Chen as the founding master and take
Chen’s tomb (in Panlong Shi) as their general headquarter. They gathered together
on Chen’s death anniversaries every year until 1949. They had a master named Peng
Jiaoyuan 32 (two generations ago, “Jiao” was his lineage generation name)
who owned a bookstore. He had printed some Taoist texts, including Lingbao
Wenjian, and some useful ritual documents, but there was no Guangcheng Yizhi. Fat
Yang’s lineage keeps many Guangcheng Yizhi texts. It is believed that his
grandmaster carried two baskets of Guangcheng texts to Qingyang Gong,
sponsoring the first publication of Guangcheng Yizhi. They also sponsored the

reprint in the 1980s when Zangwai Daoshu was published.

Taoist Fat Yang is not from a Taoist family, but he is very sensitive to Taoism, and
became a Taoist at a very young age (around fourteen or fifteen years old). He
learned geomancy (fengshui) thoroughly through his grand-master and master, and is
famous for it. Because the lineage was growing weak, he inherited several branches
from his grand-master. He inherited its old texts, secret magic books, the music, and
other instruments. I saw some rare books (of the Republican Era) in his private
collection. Yang’s collections still need to be systematically organized and

catalogued.

Fat Yang, like other Zhengyi Taoists, makes a living by providing religious
services. He is good at geomancy (siting for the living and the dead) and ritual of
Yang and Yin. Hanging up a shop sign like “(O()’s Taoist house”” is no longer
allowed according to current policies, but Yang is nonetheless popular through
public praise and hearsay. He arranges business through a cell phone. After making
sure that all the details are arranged, he prepares all needs and drives to the client’s
place (as for other team members, they could go with Yang or go by themselves). On
ordinary days, he drives his car and comes and goes in Greater Chengdu leisurely,
waiting for a new assignment. We met each other for the first time in a teahouse, like

Chengdu people did in earlier times.”"

In 2012, T went back to Chengdu to continue my fieldwork. Yang had recovered a
disused temple and successfully turned it into a new active temple. This temple,

named Zhenduo Guan (E.Z6#H,) is located in Zhao Town, Jingtang County, which

70 “Chanting Taoist: those who do not live in the temple. ...with a shop sign “a Taoist’s house” those
Taoists without family are called pure living Taoists, and those with a family are fire living Taoist”
(Fu Chongju 2006: 194).

"I Wang Di 2010: 75~8.
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used to be a Dragon King Temple (Longwang Miao ¥&T-JEf) in the Qing Dynasty.
The name “Zhenduo” is named after the history of Zhang Daoling, who set up
twenty-four religious administrative units in Sichuan, and the Zhenduo unit is where

Zhao town is today.

Yang has lots of treasurable old materials from his lineage. He also has a strong
motivation to revive Zhengyi Taoism in Sichuan. Although he has a rich knowledge
in Guangcheng rituals and is willing to talk and share, I still know little about
Zhengyi traditions in Sichuan. Observations in the rural areas and among Zhengyi

Taoists are still not easy today. It has to be carried on in the future.

Qingyang Gong, Heming Shan, Niangniang Miao and Zhengduo Guan; these four
sites are the main resource of my fieldwork. I have also had some informants who
are not within these temples but are part of their larger networks. They belong to
different domains, including Quanzhen (especially the Longmen Bidong) Taoists in
Quanzhen temple, Quanzhen Taoists not living in a temple, Zhengyi Taoists working
for a Quanzhen Temple, and Zhengyi Taoists living in a Zhengyi Temple. These
multiple variations can reflect the overall picture of a reality characterized by
multiplicity and gradation rather than clear-cut dichotomies. This is what this

dissertation is trying to accomplish.
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Chapter 2 The Guangcheng Yizhi Collection

2-1 Editions of the Guangcheng Yizhi

Guangcheng Yizhi is a collection of Taoist liturgical texts compiled during the mid
Qing Dynasty. It is the only Quanzhen ritual texts collection has last nowadays.”
We can find some ancient copies that seem come from one original edition, printed
by the Erxian An during the early twentieth-century. Today, the only edition from a
modern publishing company is found in the collection Zangwai Daoshu,” vol.
13~15. In addition, the Qingyang Gong also offers reprints from its woodblocks in

the traditional style.

Zangwai Daoshu is the largest collection of Daoist texts to have been published in
modern time’*. Between 1989~1994, this publication project was organized by
Sichuan Taoists and scholars, and was published by the Sichuan Bashu Shushe
bookstore. Among its sponsors, the “Qingcheng Shan Taoist Association contributed
its treasured copy of the Guangcheng Yizhi, which has not been previously
widespread.”75 The reason for publishing this collection was to recover and save
Taoist documents and widen research in Sinology. Different from the Chongkan
Daozang Jiyao (“Jiyao” hereafter), which was re-printed based on an original copy,
Zangwai Daoshu is a whole new collection composed of hundreds of texts
previously without any connection with each other. It has collected important Taoist
texts of the Ming and Qing dynasties that were not well circulated and available. Its
goal is to compose a useful reference book for Taoists and scholars. It is also the first
time a collection was edited neither by officials nor by Taoists. As for the publishing
pattern, these two collections---- Zangwai Daoshu and Chongkan Daozang Jiyao----

are very similar.”® They were both run by committees comprising members of both

> Chen Yaoting 2010.

7 Zangwai Daoshu was edited by Hu Daojing, Chen Yaoting, Duan Wengui and Lin Wanging; and
published by the Bashu Bookstore in 1992. It has 36 volumes and 991 books. It is the key publishing
and ancient books project of the “1985 Project”. This collection is not arranged in a traditional Taoist
style, with three caves and four halls (sandong sifu) but follows a new categorisation of 11 items:
ancient Taoist texts, canons, theology, preserving health, religious discipline, ritual books,
hagiography, temple gazetteers, literature, catalogs and others. (From Zhongguo Daojiao Dacidian
(Hu edition) p.230. This entry was written by Liu Zhongyu.

™ Although the publication was supported by some national-level departments, however, according
to opinions of the editor Chen Yaoting, it was not an imperial project and was not fully managed by
Taoists. So Chen maintains that Zangwai Daoshu is “a work managed by non-governmental
voluntarily groups”. Here I accept Chen’s opinion. (Chen 1996: 912)

7 Tbid: 911~4.

7 «Ip 1984, Zhang Yuanhe 55 70A], the president of Taoist Association and abbot of Qingyang Gong,
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the Taoist and the academic community. Those resources come mainly from temples,

local government departments and individual collectors.

The copies of the original Guangcheng Yizhi were lent to other institutions over
time. There were multiple owners but their identity remained unknown to the
public.”” We are sure, however, that their style was all that of the Qingyang Gong;
in other words, those copies came from the same wood-blocks in Erxian An.
Eventually, the copy donated by (Gu) Changdao Guan in Qingcheng Shan in the
1980s was used for reprinting in the Zangwai daoshu, rather than a copy from its
original temple, Erxian An. This is not only because the Sichuan Taoist Association
is located in Changdao Guan, but also because it helped store treasured Taoist
materials that suffered damage during the Sino-Japanese War and the Cultural
Revolution. As a result, many of those books are stamped with “Tianshi Dong” (the
other name of the Changdao Guan) on the texts.’s (Fig. 3) It is a shame that we
cannot know more about this part of the history of the collection and cannot qualify
the extent and amount of damage done to the various copies of the Guangcheng

yizhi.

Wood-block cutting of the Guangcheng Yizhi started in Guangxu 33 (1907). It is
also the only record of Guangcheng Yizhi ever being cut. Unlike Jiyao, which has a
definite date for starting and ending the publishing process, Guangcheng Yizhi has
no such records. However, due to the two collections being similar to each other in
terms of the page layout, we can assume that the two were cut by the same work
group, and have continuality been under working progress. Even though these two
are so similar, they are still two separate projects. Guangcheng Yizhi is believed to
have started in 1907 and ended in 1915. According to notes, the earliest text of the
collection to have been printed was “Shenqi Chenghuang FHE35E[E (submitting to

had a deal with Bashu Bookstore to cooperate in republishing Daozang Jiyao.” (Li Yangzheng 1993:
280)

" T asked an editor of Bashu Bookstore. No one involved in the original publication was still there at
that time and it seems we can not trace back the old history. All that we can be sure of is that the texts
and documents borrowed had been returned already, and there is nothing left in the office. There are
some stamps on the texts (such as “Yang Jiaoyuan #5232 and “Xuantian Daoren 2, K78 A", but we
can not find the source yet, while for some other we could, such as “Qingcheng Shan” and “Heming
Shan”. This indicates the multiple origins of the collection as it was reprinted. Another question is,
since the modern Qingyang Gong woodblock presses are better and clearer than the copy of Zangwai
daoshu, we can not easily understand why this better copy was not used. I was told Zangwai daoshu
probably had not been able to strike a deal to borrow these texts at the time. (interview with Gan
Shaochen, 2011-06-20)

8 1t has been a common consensus that Qingcheng Shan helped a lot in offering the remaining texts
to fill the whole catalog. (Zhang Zhehong 2003: 60) This saying indeed makes sense. But considering
some new texts from Qingyang Gong were not involved or were better than the Zangwai daoshu
edition, something else must have happened during the collecting process.
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City God)” (14-20, No. 139), and the latest was “Baomiao Yanghang {#H5 i
(protecting seedlings)” (14-13, No. 132). The exact date might be off by two or three

years from our estimate due to the lack of enough notes on the texts.

I presume that the Jiyao was better known among common people and lay adepts,
since the Guangcheng yizhi is only useful to ordained Taoists. The Jiyao first started
to raise funds from the public around 1900 so that the publishing of Guangcheng
yizhi (and the full-scale Jiyao) could be made possible. Consequently, publishing
process overlapped for over half of their duration. Jiyao was completed in 1915;
however, we have no records of when the Guangcheng yizhi was completed. It is
possible that work on the Guangcheng yizhi ended imperfectly for reasons of bad
politic situation and lack of money. In any case, the Guangcheng yizhi publication

could be seen as a part of a continuing project after the Jiyao.

Although Guangcheng did not belong to the Jiyao series, abbot Yan Yonghe who
started the Jiyao project planned to publish GuangchengYizhi as well. Yan’s plan
was huge. For example, books of ritual documents (wenjian ji) for Guangcheng
Yizhi---- Yayi Ji £ H £E, Xinxiang Miaoyu 35 3E and Lingbao Wenjian 5285 U i@
____ were all organized to be part of Jiyao at the beginning; however, for reasons
unknown, they were never included in the collection. In contrast with the three
wenjian ji, which all had block-cutting editions that time, Guangcheng had few
block-cutting editions left. Since Guangcheng ritual was the most popular and
important ritual tradition in Sichuan, it is natural for there to have been a project to

publish it.

Versions of the Guangcheng Yizhi

Versions of the Guangcheng yizhi are few and have overall little differences. I

categorize them into two main types and go further by page layout details.

A. Version from Zangwai Daoshu (“ZW” for short)

" There are four books listed in the sub-catalog of “volume of Zhang, Zhangji Zuyi” in Jiyao that are
not listed in the catalog in the end, the three wenjian ji and “Qingxuan Jilian Tieguan Hushi & 22505
L& (which also appear in Guangcheng yizhi). Yin Zhihua believes it is because they rushed to
publish and deleted some texts in the process. (Yin 2012: 56) The wenjian ji will be discussed in a
later section of this dissertation.

Chapter 2 33



13~15 volumes of ZW. It offers a catalog based on an unknown arranging method.
It is the main version I used in this dissertation and I based my serial numbers of

rituals on this vision.

A-1 Erxian An edition, (Erxian An kanben —A{|[[ZET|7A)

There are 227 texts of this style in the ZW edition. This style is the most common
type of Guangcheng Yizhi (which has 288 texts in total, so the percentage is 78.8%).
In analyzing the page layout and the cutting style, we can see that they were made
by a hired local work-group, “Yuechi Bang &1, “Their cutting style is fine,
and the character style is simple and vigorous.”®' Those wood-blocks of
Guangcheng yizhi (and also Jiyao) were made of pear tree wood and cut on both
sides. On the wood surface, it is divided into two pages by central column; the
whole outline is surrounded by double squares; and there are eight lines on a
half-page (so sixteen lines on each entire page) with eighteen words a line. In most
cases, lines are drawn with thin black lines. The characters are of Ming style
calligraphy, which was popular at that time. Most sentences are punctuated with
dots.

The center column contains three blocks of information. The first and second are
divided by a symbol---- a single fish-tail. The first part, upon the single fish-tail, is
the collection: “Guangcheng Yizhi”. It does not change throughout. It serves as a
basic determining criterion in telling if a text belongs to Guangcheng or not. The
second part is the text name. It is a simplified name in four Chinese words as
“(whole) text XXXX, Ji/ Quanji (%)5£”. For example; the rite “Guangcheng Yizhi
Gaoshang Shenxiao Jiuchen Zhengchao Quanji FERNEE S FHE UE FEEE
(Audience with the Highly Respected Nine Stellar Palaces of Shenxiao Heaven)” is
simplified into “Jiuchen Zhengchao Ji JUjE IFFHEE” (13-9, No. 9). The word “ji”
could be dispensed with in some cases. The third part at the bottom of column

conveys page numbers. In Guangcheng Yizhi, there is a special mark on the side of

%0 Wood-cutting trade associations in Qing Dynasty Chengdu were grouped by local identity, such as
Yuechi gang, Mianzhu gang and Chengdu gang (their gangs were all named after the god Cangjie &
#H. These gangs members were all countrymen. (Chengdu Shizhi, Tushu Chubanzhi, p. 227).
According to a Qingyang Gong Taoist (who heard it from elders), Qingyang Gong maintained a
special workshop and let workers work inside the temple at that time. Work contracts were time
limited and with full board. Qingyang Gong has no permanent block-cutting department.

81 “It is the most representative work in recent Sichuan” (Qingyang Gong Erxian An Zhi, p.193). The
compliment also appears in the glossary of Sichuan Baike Quanshu (without reference). In Sichuan
Baike Quanshu, it also refers to the “Zhizaitang 751F5 workshop” being in charge of the
wood-cutting work, helping repair and re-print old wood-block in 1985. (There is no information
about Zhizaitang) (p.317)
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the page number, the “Suzhouma code” in smaller size. The reason for using
Suzhouma is not clear to us. This style is not common in Taoist texts or ordinary

books, and it is no longer used in Guangcheng Yizhi today.82

This page style was the most applied and the most classic in Guangcheng Yizhi.

Today, new re-cut blocks are made based on this style as well.

A-2 A Mini Collection “Duren Dazhai Shiguoji”

This was a mini edition that came earlier than the Erxian An edition. This ritual
serial, “Guangcheng Yizhi Duren Dazhai Yiguoji~ Shiguoji &N EREIE A KTE—18
EE~iHE (Grand Salvation Retreat)” (15-8~16, No. 247~255). Duren Zhai
belongs to an important Yin ritual system, the “Huanglu Zhai =%%7% (Yellow
Register ritual)” which aims at saving all beings and deities from the nether world
and receiving huge merits. The concept of Duren (saving people) appears frequently
in the Guangcheng yizhi. In this series of rituals,® Taoists and believers have to
worship in turn the Three Treasures (sanbao —%%), the kings of the Ten Palaces of
the Netherworld (Shidian &%) and deities of Ten Directions (shifang shenwang
Fit#T), etc. Afterwards, they must offer and send off many kinds of wenjian. It is a

ten-fold ritual that Taoists have to perform ten times consecutively.

In this series, we can see a different layout page style from that of the Erxian An.
The wood-block is divided into two pages by a central column; the entire page is

surrounded by double squares; there are ten lines on a half-page (twenty lines on

82 «Suzhouma Code @k JNAE” is an economical shorthand number used in Suzhou. It was popular
around China du to its simple and secret character. The rate of usage of the Suzhouma in Guangcheng
(including even one page in a text) is as high as 98%, so we can assert it is an ordinary rule. The
Suzhouma numbers on the page have two possible formations. The first is it matches word numbers,
so it must be a mark for counting the work (Fig.1). As to the rest, I cannot find the meaning yet.
There is a saying, in ancient times claiming that Erxian An set a secret arrangement for liturgical texts
to protect them from being stolen and abused. The code would thus be made by the administrator to
keep text order. (Fieldnote 2012-07-17 with Dong and 2012-08-29 with Wei). Today, Qingyang Gong
arranges all wood-blocks in order perfectly and does no uses this method anymore. The bookshop
administrator does not even know what Suzhouma is (fieldnote 2012-06-21 with Lu). By the way,
there are some Suzhouma on Jiyao which bears two situations of meaning as well (matches with word
numbers or not. I have no clear rate on it). This code system is not often seen besides the
Guangcheng and Jiyao in Qing Dynasty Sichuan. ( There are a few in gazetteers, like Minguo
Wenjian Xianzhi and Minguo Cuining Xianzhi) There is to my knowledge no modern study yet of this
usage.

% It is common in rituals of salvation and inviting texts. It cites sentences and ideas directly from
one of the most sacred Taoist scriptures, Duren Jing & A\ 4%. For instance, “Sida Guikong Quanji '
KEFZE 2L (letting off the four main desires)” (13-28, No.28) and “Doujio Qishi Quanji S}l REH

2% (reporting to the masters, for a Dipper jiao)” (13-46, No.46).
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each entire page). Each line (which has no drawing line) contains nineteen words.
The character is in Ming style calligraphy with a slim and forceful style. Most

sentences are punctuated with dots. None of the pages contain the Suzhouma.

In the ending of the last volume (Shiguo Ji), it is noted that “done at a perfect day
in the winter in Xianfeng 5 (1855)” (9b). This proves that this block-cutting vision
existed before the Erxian An edition. Nevertheless, it is just a small scale collection
of ten texts. The wood-cut printings were made for the ceremony “Lingbao Wuliang
Duren Shengshen Dazhai” which was held by the association Shengshen Hui 4= {Hi&r

$ in Wenjian County.

A-3 Some Different Copies from Qingcheng Shan

This group is the second largest in the ZW reprint of the Guangcheng yizhi.
However, the copies in this group are not in the same style. In fact, the only thing
they have in common is that they all came from Qingcheng Shan. Texts in this group
are in a handwriting style (or cut in the form of handwriting characters) and seems to
have been written by more than one person. This series might have been made for
the writer himself or for a few people around him. They transcribed (or printed)
ritual texts probably because texts sold in Erxian An were too expensive or
otherwise unobtainable for them. Indeed, not every Taoist could afford the price.
Thus, some people transcribed (or printed) texts they needed, and those texts might
not have been related to each other or belong to the same system. Since the ZW
edition was printed in a fixed size, it cannot reveal the original size of these series of

hand-written texts.

There are ten rites in this group. Some of them were copied earlier than the Erxian
An edition. Some rites have a mark in the central column as “Guangcheng Yizhi.
Tianshidong Zhi KEfE'E” (or simply “Tianshi Dong”), which indicate that they
were made when Peng Zhiguo was in charge as abbot. Peng’s works left us with ten
texts, such as “Shangyuan Qingsheng Ji FITEEEEEE (celebrating the Heavenly
Official on Upper Prime Day)” (13-11, No.11).

% 1t was a party arranged by believers who chanted the Taoist text Shengshen Jing 4 1H4% as the
main activity. According to its note on the Fourth time text (Siguoji, 10b), it noted “donated six
thousands coins from the surplus money of Shengshen Hui”. It can be presumed sensibly that this
plan was made after most members had chanted enough times Shengshen Jing, and made a ceremony
to report to deities. The reason why the Shengshen Hui chose Shiguoji to be published must be
because this ritual had to be performed in their ceremonies. So the Shengshen Hui sponsored the
wood-cutting. Other parties, like the Taoist officials, Daohuisi of Xingfan, Piyi, Pongyi and Jiajiang,
and some merchants also contributed.
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A-4 Others

The rest of the texts in the ZW collection are unrelated manuscripts (or
wood-cutting in the manuscript from, we cannot sure about it yet). They are different
in character and description. Also, they are of unknown sources. For instance, the
copyist “Chen Hongru of Liuji Tang” copied the rite “Bao’en Hongzhai Youan ¥ &
JEAE 2L (salvation for thanksgiving)” (14-37, No.156) and “Yang Jiaochen made
in the first April, Guangxu 12 (1886)” the “Hewen Zhengchao F1JE 1F5f (Audience
for appeasing an epidemic)” (14-18, No. 137). Texts of this category are of different
styles. In comparison with the Qingcheng Shan editions, the character style and
names known are different. So here I presume that the two are from different sources,

however, I cannot make it a final conclusion yet.

B. Online Database: Baiyun Shenchu Renjia (RJ)

The website “Baiyun Shenchu Renjia [13E7%5% N2 (R]) is a famous Taoist
database offering lots of resources in Taoism for free download. This website was
founded in August, 2005. Its mission is to gather and store as much of the Chinese
Taoist tradition as possible. However, one problem with this site is that most data
offer no reference. (The URL of the website is : http://www.byscrj.com/jmm/ )

The RJ edition of the Guangcheng Yizhi comes in a huge PDF document form
with useful functional bookmarks. It contains 281 texts and has a catalog arranged
though serial number. Most texts were scanned directly form the Zangwai Daoshu:
we can see the mark Zangwai on the edges. However, this was not the case with
every copy from the ZW edition; in some cases, there were pages with two different
original drafts (we can see that by comparing the page layout). Moreover, there are

some texts that Zangwai Daoshu did not include. There are fifteen texts in total:

NO.RJ | Rite Name The same
page style
with the
Erxian An
edition?

4 | Jiuguang Leijiao Xiaoying Keyi, JUOCEMEHIEFME O
6 | Jiuhuang Dajiao Doulao Yuzhu Quanji, J1LE2 KffE-MHETEMEE | O
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Yuntaiyi Jiulong Qiyu Qishi Yanjie Quanji (by Du Guangting)
EEFRTUENRBETERESE (FHERIRATUEREES)

Santian Menxia Niiging Zhaoshu (Banxing Zhaoming Ji)

T =xrrramas wRen -
49 | Dafang Shewen, KHHCE O
76 | Yingshuifu Shier Heyuan, 7K/ A& O
Yuging Wuji Zongzhen Dadong Xiaojie Xinghua Huguo Jiuming
X 97 Baochan (Wenchang Chan) X
FERBRIEE AR ES T LERR R E S CLER)
113 | Xiantian Lidou, 4t Kf&=} O
136 | Sigong Quanjing, 1EftRFF O
141 | Sigong Luanhua, tEfLEEEE O

X 154 Qiuzu Chuixunwen (plus: Guanjinke) FS(H=FESSZ (HREMTIER P

189 | Baidou Jiee FE:|[ED

194 | Gongying Tianjia Ji, F5#IKEEE

195 | Gongying Dijia Ji, F&iihEE &

Qingjing Chaozhen Lidou Quanji (simplified : Jingdou Randeng )
ERFPEEN S ROE TRRHRE )

O 0|00

205

There are three texts with patches on the table. Although they are related to
Guangcheng Yizhi in some way, but because of the uncertainty concerning the author
and the origin of the text (RJ-25) and because they are out of the ritual field of
Guangcheng (RJ-97, 154), I decided not to include it in the catalog for now.

Very few copies from before 1907 are extant. These copies were all hand-written
and used by Taoists themselves. At that time, texts were allowed to be transcribed
copyright-free. It was never forbidden to anyone to sell (or transcribe) a
Guangcheng yizhi text. Today, Erxian An keeps an open mind on copyright
issues---- even though they need income from selling texts in the Dantai Bidong

Bookstore, but “the price is too high.”88

% The layout page style is the same as the ZW edition. It has “Guangcheng Yizhi” on the central
column and “Guangcheng Yizhi Qiyu Qishi Quanji” in the frontispiece. But the author was noted as
Du Guangting. This is why I do not count it as a Guangcheng rite. Besides, there is no rite about
“rain-praying and reporting to the masters” in ZW.

% The layout page style is the same as the ZW. But considering the contents, it is impossible that it
was written by Chen Fuhui. It is not counted here.

%7 The layout page style is the same as the ZW. But its frontispiece marks as “Lingyun Yizhi B (%
" The name Lingyun does not exist in other texts and is unknown to us.

¥ Yang Ximing 1984: 40.
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Aside from these editions, I have three catalogs of the Guangcheng yizhi:

C. The Catalog of Erxian An in late Qing Dynasty®’ (simply “Old Qingyang

catalog”)

This is also referred to as the “Guangcheng Yizhi Zhupin Xianjing Mulu JERFH]
sElI&E H $% (Catalog of all levels of Taoist scriptures of the Guangcheng Yizhi)”
in the front page with “Jingke Mulu &F} H §£” on the central column. It was
“reprinted in Grand Qing Xuantong 2 (1910)”. The most notable mark is a big stamp
“Sichuan Sheng Chengdu Erxian An Daojing Liutongchu Yin (GBS #EE E[], stamp
from Erxian An bookshop)” with characters cut in relief style, indicating its source.

In this catalog, there are forty-two volumes and a total of 275 texts.

The layout page style is not the same as the ZW. Also, we cannot see much of a
connection to Erxian An except for the big stamp. A Taoist who once managed
Qingyang Gong bookshop told me that this catalog is definitely a copy from Erxian
An, and that, in fact, it is not a catalog strictly speaking but a selling list®". This
saying conforms with the stamp of the bookshop.

D. The Catalog from the Guangcheng Yizhi Original Preface (simply as “original

preface catalog”).

This catalog does not exist in the Zangwai daoshu edition. It includes the catalog
itself, the “original preface” (with author and date unknown) and a “new preface” by
Yan Yonghe in 1906. In this copy, it indicates that the publishing date was Guangxu
33 (1907) and provides biographical information on Chen Fuhui. This copy is a
modern reproduction by a computer in 2012°". T obtained it while conducting

fieldwork in Sichuan®, but I never had a chance to see its original copy.

The catalog also includes some “all levels Taoist scriptures” which are not the
same as the Old Qingyang Catalog. In this copy, it has forty volumes (no counting

% This copy was collected by Yin Zhihui who got it from an elder Taoist in Baiyun Guan, Beijing.
Mr. Fan in Pengying Xianguan, HK transferred it to me. I am very grateful to them all.

% Fieldnote 2012-07-16, with Dong.

’' It noted “the summer in 63" year of PRC (2012)” and “re-printed by the 21% generation of Xishu
Longmen Orthodox School, the junior Taoist Dong Zhiguang”

%2 Thave two different copies of “original preface catalog”. They are different in computer
typesetting, but identical in contents. As to Chen’s story in the original preface, even though this text
is still not publicly available, almost every Taoist I met in Sichuan knows it.
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other Taoist scriptures), and 273 texts. It came a little earlier than the Old Qingyang
Catalog. Although they have some differences in order arrangement, they probably
came from the same source. And if we take them as book selling lists, this

distinction might be caused by the press revising is during the publishing process.
E. The Modern Qingyang Gong Catalog

This catalog is genuinely a selling list with prices, distributed by the Qingyang
Gong Bookstore. In this catalog, it includes Guangcheng Yizhi and some other Taoist
texts. They were divided into several types. All texts from Guangcheng yizhi are of
ritual nature (by wood-cutting print style), the rest are: theology, confession/litanies
ritual and religious discipline type. However, this division is not carried out
meticulously. For example, there are some Guangcheng yizhi texts that are found
outside the ritual type. This situation also happened in the book list of “Qingyang
Gong Erxian An Zhi” and “Guangcheng Yizhi Ji Qitashu Mulu” (p.249).

This catalog has serial numbers (counting all texts), but the number order is not
similar to any of the other copies above, and does not seem do have a clear meaning.
Comparing three copies of the catalog (which I obtained in 2006, 2011, and 2012
respectively,” none carrying a date), we can see the basic arrangements are the
same and differ very little. More interestingly, the differences (like erratum and
newly added texts) include the fact that the serial numbers are not consistent

between each copy. But for the Taoist in charge, this was not a problem.

Today, almost all Taoists who use Guangcheng Yizhi ritual texts refer to the

9 texts from Qingyang Gong and use

Qingyang Gong edition. They “invite
woodblock-printed texts just like their predecessors did. This copy is now made with
old wood-blocks (some broken blocks were recut, but the quality is clearly inferior
to the old blocks) and oil-printing. They are hand-printed page by page on fine paper
made from bamboo (lianshi zhi), and are covered with book jackets in dark blue
color with a white label paper on them, packed though a six-point wrapped back

binding style. Each volume is then packed in an elegant box when sold by full set.

% The 2006 copy is from Qingyang Gong Erxian An Zhi, p. 249~54; the two other copies were
collected in Qingyang Gong by myself. This list can be demanded in Qingyang Gong Bookstore or to
Taoists in charge. It is open to everyone.

1 saw some ancient texts during my fieldwork. But they were probably not older than a hundred
years. Taoists and scholars mostly agree that texts left today are mostly of the Republican period, and
very few date from the late Qing.
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Like a book list, the contents of the whole set are not the same every year. Judging

from a case from 2010, a whole set has twelve volumes and 256 texts.”

2-2 Contents and Contours of the collection

It is not strictly accurate to take 1907~1915 as the time of the Guangcheng Yizhi
publication.”® Tt might have been off by two or three years, especially for the ending
date. Considering the poor political and economical situation at the time, it is
possible that the Qingyang Gong struggled with continuing the project; even more, it
might have broken off suddenly without completing the whole collection. Because
the Guangcheng yizhi texts are bound individually, it is not easy to tell if the
collection is complete or not. By comparing two catalogs from 1907 (the original
preface catalog) and 1910 (the old Qingyang catalog), we can see that there exists
differences in their arrangement. I believe this indicates that the editors were not
sure about the arranging lists or the total quantity of texts at that time. Perhaps
editors had not decided on every detail yet. All in all, Guangcheng Yizhi was never
perfectly finished.”’

There is an important fact that supports my theory of Guangcheng Yizhi being still
unfinished. There never was a special ceremony held to celebrate its completion. It
is well known a huge ceremony took place when the Jiyao was finally published. A
wenjian entitled “Kanke Daozang Jiyao Fenshu Chentian Xiuzhai shu %78 j& 5
g H REEE GG preserved in Erxian An Suishiwen A€ SC (no. 19),
shows that there used to be grand ceremonies performed to report such news to
deities and ancestor masters. This Huanglu Zhai lasted from 1/10 to 21/12 (in the
lunar calendar; possibly in 1915). When it comes to Guangcheng Yizhi, on the other
hand, there are no records of any ceremony of this kind. It is very unlikely that,
given that it was a ritual text, Taoists would not have seized the chance to hold a
grand ceremony. This is why I am assured that the Guangcheng Yizhi was not

completed at the time.

% This copy is from Pengying Xianguan, HK. The catalog is an individual handmade thread-bound
book. It was handwritten in content and has quite a few errata. Most importantly, there are three texts
(Qiyu Qishui YrFRELK, Wangsanshiliu Jie T~ = 7Nfi#, Xiuzhen Baozhuan {ZEH (&) that were
collected in but none of them were present in ZW or RJ. This modern copy is very expensive so it is
not easy to access. I plan to conduct a comprehensive cross reference catalog of them in the future.

% According to the “introduction” of a modern Qingyang Gong catalog (2012). It had the date of
1909~1914, citing no reference.

°7 Chen Yaoting 2000: 213.
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The question of numbers of texts contained in the Guangcheng Yizhi is also a
mystery. Because the most determining catalog is missing, the number remains
uncertain. How many exist in total? There is no agreement among scholars and
Taoists, who have aired many different views. I have heard sayings describing that
in the old days, they could perform unrepeated rituals that ran for 60~180 days (the
minimum and maximum). If there were 4~5 rites a day, as is usual, then there would

be 240~900 rites. It is impossible to reach a conclusion on this basis.

I believe the most practical way to determine the whole number starts with
examining all the texts released. First, we should count the texts in Zangwai and the
RJ edition, then calculate the sum but deduct any repetition. Following that, we
should add those for whom we only know a title, which I came across in the course
of fieldwork but have not been published yet. (In fact, for the most part, I have not
seen the contents; sometimes I cannot tell if a particular text is complete or whether
it actually exists or not. So far, there are 24 such rites, with the number continuing to
increase as new field data turn up). In sum, there are over three hundreds confirmed

texts already, and the number is still increasing.

According to my calculation, there are 288 rites in the ZW edition.” My criteria
of judgment is whether the term “Ji/ Quanji” exists in the frontispiece or not
(sometimes it shows at the end of the text). If a text has a title like that, it can be
seen as an individual text. In some cases, it is a huge text taken as a set with some
subtitles for separate smaller rites which serve as individual units. In such cases, I
would like to give each of them a number. For example, “Liushi Jianba Ji 75FFFEEEN
£ (14-60). The serial rites must be performed in six different times and the texts
are in fact are individually divided into six texts. Therefore, here I assigned them
separate numbers separately from 14-60, No. 178~183. In another case, a full text
can be divided into two parts; although they have different titles, they certainly
belong to one whole. Take as an instance the “Duren Tigang Shangbu/ Xiabu
Zuoyouan Quanji [& NFE4H_FE TEAEAZEEEE” (15-1, No.240). These two
titles have continuous contents and page members, so I take them as one. In addition,

I also excluded four texts:

1. “Zhongyuan Dahui Qingsheng Quanji §1 77 K& B EE 442" has two identical
copies (13-20, 21). It counts as one text in effect.
1. “Silei Ji {284 (Offering to the thunder)” (13-120) has only title but no content.

% There are different calculation methods by scholars. For example, Yin Zhihui concluded that there
are 275 texts. (Yin 2010: 44)
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(thus, it does not deserve a serial number.)

2. “(nameless)” (14-38) in fact, it is an incomplete version of the text “Xingfu
Gaojian {7175 fE (using talismans)” (13-27, No.27). This does not count because
this copy is repetitive and incomplete.

3.  “Yangong Shejiao Ji SIEHES (telling the merits)” has two identical copies
(14-30, No.149; 14-62). It counts as one text in effect.

Hence, there are 288 texts in total. See the Appendix 1 for the complete list.

Within the 281 texts in sum of the RJ edition, thirteen available texts differ from

the ZW. Here, we have more 300 texts with complete content.”

The sum, at this point, is over three hundred. So I will take it as a good working
hypothesis at this stage. Actually, although we are confident that the current number
of texts in the Guangcheng Yizhi is not complete, the extant texts serve almost all
kinds of ritual needs already---- from the emperor to the common people and from

the temples to the village homes. It can even spread out of Sichuan.

There is an unsolved question regarding the publication. Was there an earlier
wood-block edition before the Erxian An edition? This is a reasonable question since
there was a gap of over a hundred years between the time Chen Fuhui edited
Guangcheng Yizhi texts and the time Erxian An made the wood-block publication. It
is surprising there is no definitive record left from this period. We can be sure there
was some small-scale versions of limited subsets, like “Duren Shiguo Ji”. On the
other hand, it seems unlikely that a huge-scale woodblock-cutting project happened.
By analyzing the sentences of Yan Yonghe in “Chongkan Guangcheng Yizhi Xu BH]|
FERY FEEIF (preface of re-printing Guangcheng Yizhi”™'®) in Guangxu 32 (1906),
it seems to indicate that there were some versions before Erxian An

edition----regardless of the scale. In his preface, he maintained that:

“This collection was collected and corrected by Chen Yunfeng, and then gathered again by

Chongyang Liu Hexin Z[& = 101 (Da-b)

% In my calculation method, I must admit my judgment is narrow. I count only rite texts concerning
the ZW edition. I might be prejudiced by first impressions. After all, there are several texts beyond
ritual texts included in the catalog of Old Qingyang and Original Preface edition.

1% From this preface, it was noted “by Erxian An Taoist Yongyongzi Yan Yonghe, in the spring of
Guangxu 32 (1906)”.

191 Little is known of Liu Hexin’s life. Yet, based on Guangcheng “Baomiao Yanghang Ji": “Taoist
Liu Hexin transcribed in the 6/6, Guangxu 33 (1907)” can see he was a 16" generation Longmen
Taoist.
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“Those spread out as incomplete version in the old days, and now we finally make it full.” (2b)

Clearly, some copy must have existed. Based on the Longmen generation names for

11" ~20™ generations:
“Yi-yang-lai-fu-ben. He-jiao-yong-yuan-ming”

The three key people in the history of the Guangcheng Yizhi —Chen Fuhui, Liu
Hexin and Yan Yonghe were apart from each other by one generation. (One must of
course beware, according to the development of the varying lineages and branches,
Taoists originally from the same time period might convert to Taoism and be listed
under generations that differ by many years). After this time (I believe it would not
have been more than 40~50 years), the Guangcheng Yizhi went into a lost and

disordered situation.

However, developments during the nineteenth century are still unclear. We can be
sure there was no other woodblock edition left, and Taoists from the 1900s onwards
have used only the Erxian An edition (or a manuscript version transcribed from the
Erxian An edition).

Here comes the problem. Since the less important wenjian ji collections were
wood-cut before the Guangcheng Yizhi, people at that time called for donations for
Taoist texts printing (Yayi Ji, 1-21, 30). How come it did not result in a complete

publication of the Guangcheng Yizhi at Chen’s time or a little after?

Scholars and Taoists consider that there was no publication workshop inside
Erxian An, before Yan Yonghe started wood-cutting the Jiyao. Such a statement
must be specifically explained. First, only “text depositaries” existed, and there was
never an ideal Taoist “text workshop” — with the ability to wood-cut, print, circulate,
and even produce high-quality paper by themselves. Collections like Jiyao and
Guangcheng yizhi were organized in a temporary workshop by hiring workers into
the temple. Even though the program might have gone on for a long time, the
workshop was still only a temporary department. Abbots of Erxian An never
considered arranging a permanent solution and chose to hire a team from the outside
if ever necessary. In Guangxu 14 (1884) Erxian An transmitted precepts for the first
time. During the precept-publication ceremony, they had to quickly finish printing
texts and the list of the ordained, Dengzhen Lu & E.§%. However, they never set up

any cut-print workshop — before or after. It seems that building a text workshop was
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never a plan for the Erxian An, even though they were the wealthiest Taoist temple

s 102
in Sichuan.

Nevertheless, back then in Sichuan, it might have been common not to set up a
text workshop. During the Qing dynasty, there were cases of Taoists managing
publication projects. For instance, Wang Laitong F-7##, abbot of Erwang Miao in
Guan County, published three famous books about making irrigation systems and
water-control after he repaired and improved the famed Dujiangyan waterworks.
There also exist some documents about asking for donation for cut-printing these
books. Although they are not considered Taoist texts in a narrow sense, they were
indeed taken as Taoist texts. The only exception is Liu Yuan of the Fayan Altar, who
built a print workshop and bookstore based on his Confucian family education. He
sold his ritual compendium, Fayan Huizuan, as well as other works of the Liu

family.'”

Some evidence show that Guangcheng yizhi texts were distributed out of Sichuan.
It could be deemed that Taoists from other places took interest in knowing this
tradition; however, we cannot assume whether they accepted or used Guangcheng

yizhi in actual ritual practice as well.

The “old Qingyang Catalog” mentioned above was printed in Xuantong 2 (1910).
There is an interesting story behind the birth of this catalog. Its owner was an aged
Taoist in Beijing Baiyun Guan. He might have taken this book list with him (I do not
know if he also brought Guangcheng yizhi texts) when (or a little later) Yan Yonghe
went to Baiyun Guan and transmitted precepts there during the last years of the Qing.
This is an unofficial book list that serves as a selling list. The list kept in Beijing is a
good example of how Taoism in Qing Dynasty did interact, though empire-wide
Quanzhen networks, between different provinces. Considering the strong Taoist
tradition in Beijing, while its number of rituals might be less than that of Sichuan,

Beijing probably chose not to adapt Guangcheng Yizhi to its own practices.

192 This situation might more common in Qing dynasty, for example temples in Beijing also trended
not to publish themselves. See Goossaert 2007: 211, 278.

13 The bookstore Shoujing Tang SF4& was located in Chunhua Street, Chengdu. It opened in the
middle of Guangxu Reign and sold only Liu Yuan’s works at that time and later on, Yuan’s grandchild
Liu Xianxing’s. (Liu Dongfu 1979: 157). Also see Valussi 2012 and Olles 2013.
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Such was not the case for the Quanzhen School only. The famous Zhengyi Taoist
Chen Liansheng Iﬁiéi%m (1917~2008) recalled keeping a collection of
Guangcheng yizhi with 44 texts when he worked at Chenghuang Miao, Shanghai
during the Republican period. These texts, Chen recalled (without providing a
detailed list) were all written by “Yunfeng Chen Zhongyuan” and printed by “Erxian
An in Chengdu.” Aside from the 44 texts, there were also Xinxiang Miaoyu and
Lingbao Wenjian (the two were noted as “Mianzhu Chen Fuxuan Hanpu” in 1840)
on the list. Chen Liansheng kept them in his personal library but never practiced

them.'®”

Recent studies discovered that Longmen Taoists from Sichuan brought Quanzhen
ritual traditions into Zhejiang Province and Wenzhou area during the late Qing and
early Republican periods. An important rite, Sazu Tieguan Shishi Yankou [ tH $87E
MO (salvation of feeding ghosts with the Iron bottle by Ancestor Sa)”'% still
practiced today is from the Erxian An edition. Another publication from Erxian An,

Chongkan Daozang Jiyao - Quanzhen Zhengyun 4B 1FEE'"

was disseminated to
all of China, especially Zhejiang, Yunnan and Hunan provinces. They used the same
Taoist music tune “shifang yun” which is closely connected to Chengdu Taoist

music.'*®

There is a special case in Taiwan. The modern publication Xietu Anlong Quanji
3+ ZFFE 2% (thanking Earth and Pleasing Dragons) was edited based on four
related Guangcheng texts: Xietu Qitan Quanji 3§ + B8 24, Xietu Zhenwen Ji 5§
+EEE, Xietu Anlong Ji 31+ 22FE4E and Chouxiehuo Quanji B3k 282
(13-98, 99, 100, 116; No, 98, 99, 100, 116). In this book, the new editor added

104 A very famous Zhengyi Taoist in modern times. His autonym is Wu Liangxu. He was born in
Shanghai. He served as the manager of Shanghai Chenghuang Miao, vice-president of Chinese Taoist
Association and president of Taoist Association in Shanghai. He came from a Taoist family and
received the register “Sanwu Dugong Jinglu” from the 63 Heavenly Master Zhang Enpu.

19 Those were collected by Chen Liansheng and recorded around 1961. All his collection was gone
and only one list was left. This list was re-catalogued as “data of Shanghai Taoist Association
preparatory committee.” There were some Jiyao texts cited in the list (noted as Guangxu Reign Year
32 at Erxian An). (Chen Liansheng 2009:324, 328)

19 Tt is “Qingxuan Jilian Tieguan Shishi Quanji 35 2.5 5RsR FEME & 4627, It is a manuscript from
Guangxu 26 (1900) with a note explaining it was taken from Beijing Baiyun Guan by Yan Yonghe.
Some scholars insisted that this text was not edited by Chen Fuhui and it should not belong to
Guangcheng. (in RJ copy, it was noted “corrected and printed by Yan Yonghe”). I agree that this text
might not have been corrected by Chen Fuhui, but considering how this rite was indeed integrated in
the Guangcheng yizhi in the late Qing and how it is practiced today by Guangcheng Taoists (although
not as frequently as “Tieguan Hushi”), I consider it as a Guangcheng ritual.

197 This name was cited from the central column of the text. In fact, this text was not published as
part of the Jiyao at that time.

1% 1 iu Hong 2009: 284~5.
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SEAA

Anlong Fujue ZFESTE; (Nine Pleasing Dragons Talismans, to four spiritual

animals and five directions) that did not exist in Guangcheng. More importantly, he
modified the four rites into a whole new style that fit the Taiwanese tradition which
is different from the Earth-thanking offering, Tuhuang Jiao in Sichuan.'” This case
shows a major transformation by using an old copy and editing it into a new style to

. 110
adjust new needs.

2-3 Chen Fuhui: Editor and Corrector of Guangcheng Yizhi

Except for almost every Guangcheng yizhi text noted as “corrected and edited by
Yunfong Yuke Chen Zhongyuan”, we know little about Chen Fuhui, who was known
as an editor of one of two major Taoist collections in Qing Dynasty.111 The few
available records of him are from Minguo Wenjian Xianzhi, Minguo Guanxian Zhi
and the “original preface catalog”. Summarizing these three sources, Chen Fuhui
was born in Jiangjiatuo JT.52)F, Xingjin County (today’s Wuyang Town) in
Yongzheng 12 (1734). After becoming an orphan in his childhood, he converted to
Taoism under master Mao Laiyu F£3K £ (belonging to the 13* generation of
Longmen School) in Laojun Guan. Aside from being a 14" generation Longmen
Taoist, he studied Confucianism under another teacher. Chen managed two temples,
Wenwu Gong and Panlong Si (both in Wenjian County) after Master Mao passed
away. He died in Jiaqing 9 (1802) in Panlong Si at the age of 69. His achievements

are mostly described in terms of his editing liturgical texts:

“He wrote two wenjian ji, Lianzhu Ji BEEREE, Yayi Ji, and the liturgical texts Guangcheng Yizhi.
These texts have been fairly influential on the emperor and the common people. Besides, he left
more than three hundred essential documents on rituals. It is a shame that we can find some
manuscripts but very few wood-cut copies. This makes it almost impossible to seek the essence

of ritual now.” (From “original preface” of Guangcheng Yizhi, 2a.)

1% “Anlong Diantu” in Taiwan is a rare and important ritual which takes place only when building or
renovating a temple. It stages a “renewal” and “re-functioning” of the universe and is very different
from functionally comparable rituals in Sichuan. About “Anlong Diantu” in Taiwan, see Lu Chuikuan
2009.

1o My comment is only based on the book (first published in 1997). I have never seen such a ritual
practiced in Taiwan. This question will require future fieldwork.

"1 The other is Qingwei Huanglu Dazhai Keyi edited by Zhengyi Taoist Lou Jinyuan 87715 (1689~
1776). He was a famous fashi of Longhu Shan and abbot of Qin’an Dian for the service of the
Emperor Yongzheng (r. 1722~1735). He established his own Zhengyi lineage 1F.Z.JK” under the
Zhengyi School.
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“Chen Fuhui: was the manager of Wenjian Panlong Si. He wrote the book Yayi Ji.” (From

Longmen Zhengzong Bidong Tangshang Zhipu 3¢ f* & 7 ¥k ¥ *+ % 3, n.pag.)

Chen wanted to “sincerely help the world through enacting the gods’ way” (from
the preface of Yayi Ji, 1a). His approach was to perform Taoist rituals, and he indeed
became a master. He not only succeeded with his own traditions, but also collected
and sought out other sources. Considering his wenjian, it is clear that he had by that
time completed a well-rounded collection of ritual texts already. Those wenjian were
written because Chen worried that “people who prepare rituals but offend rules
invite illness and bad luck. Thus, they should choose a suitable date to perform
rituals to make sure all wishes come true.” (from the preface of Yayi Ji, 1a, written
by Zhang Xian 3E8E'"?).

From Chen’s wenjian, we can discern a basic picture of his life. He took Panlong
Si as a base and worked within Chengdu and Guan County. He performed many
rituals for temples in Qingcheng Shan, such as (Gu) Changdao Guan and Shangyuan
Gong. Among them, he performed rituals most frequently for Changdao Guan. He
left eleven item wenjian, for seven events, nineteen pairs of gate posts, and ten

horizontal inscribed boards for three events for Changdao Guan only.

I would like to discuss two issues concerning Guangcheng Yizhi. First is the origin
of the word “Guangcheng.” It means, literally, “extensive and perfect.” Nonetheless,
to Sichuan Taoists, this references rather obviously the brilliant Taoist Du Guangting
FEERE' (850~933) who lived between the late Tang and the Five Dynasties, and
spent the entire second half of his career in Chengdu. His given name was Mister
Guangcheng. He contributed a lot in correcting and editing liturgy, and was honored
as one of the “three great masters of Taoist rituals.” It is reasonable that Sichuan
Taoists made a strong connection between Guangcheng Yizhi and Du Guangcheng.
They adapted this name not only to pay respect to Du Guangcheng, but also to
indicate a direct inheritance from him.'"* Liu Xianxing of the Fayan Altar

confirmed this saying:

12 Based on this preface, we can only know that Zhang was born in Maozhou and served as a
low-level official, Gonggong. He must have been a good friend of Chen Fuhui, but we do not know
more about him. The preface was written in Qianlong 44 (1779).

'3 Du was a brilliant Taoist master who left behind rich works on rituals and theology, and was
greatly influential. Modern research on him includes Verellen 2001, Zhou Xipo 2003, and Sun Yiping
2004.

"% For example, Lingbao Wenjian, a special text used for Guangcheng rituals, is named after the
Taoist text Lingbao Jinshu by ancestor masters Jin Yunzhong and Ning Quanzhen. It is an intention to
express respect to ritual traditions. See the “original preface” of Lingbao wenjian, and Mori 2007:
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“There was a Taoist Du Guangting of Qingcheng Shan in the Five Dynasties and Later Shu. He had the
title “Heavenly Master Guangcheng” and a title of nobility. He left behind a Taoist tradition named
“Guangcheng Altar”. Later on, a Taoist, Chen Fuhui of Qingcheng Shan in Jiaqing period edited the

popular collection Guangcheng Yizhi.” (from Liu Xianxing 2010: 101~2)

Today, scholars like Yin Zhihua hold the same opinion:

“Chen Fuhui...named it Guangcheng Yizhi to benefit from the prestige of Taoist Du Guangting
of the late Tang Dynasty and the Five Dynasties.... He wanted to indicate that his ritual

tradition originated from Du, and that he, of course, was an inheritor of Du”. (Yin 2010: 44)

Additionally, in Zhongguo Daojianshi, they take the same opinion when discussing
the “Huangfan Yunzhuan S EEZE":

“The Royal Flags invented by Master Du.”
“So it is clear that the main contents of Guangcheng Yizhi came from Du’s ritual teachings in
Qingcheng Shan in the late Tang and the Five Dynasties; and that was edited by Chen

Zhongyuan of Qingcheng Shan in Qing Dynasty.”  (pp. 527~8)

In fact, people gave Du so much veneration that they ascribed to him much more

than he had actually done or written:

“People believe that most Taoist texts were written by Shu Taoist Du Guangting” (from Minguo

Baxian Zhi, vol. 5, p. 799)

“Today, most of the Taoist texts we see were written by Du Guangting” (Liu Xianxing 2010:

12-3)

However, Taoist liturgy has changed to a considerable extent after Du, be it in terms
of classifying rituals or in actual practice. Problems with discontinuity also
happened in Sichuan Taoism and Taoists — of course, it might only be a minute
difference under a macroscopic view. New migrant Taoists coming from other
provinces (especially during the Mongol period, and again during the early Qing,
brought new traditions, texts, and practicing styles, although they belonged to the

363~5.
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same larger tradition and admired Sichuan local masters (like Du Guangting).
Taoists of different generations did not apply the same ritual methods or local
traditions. For instance, a Quanzhen Taoist from Beijing Baiyun Guan and another
from a Chengdu temple might understand each other well regarding the ritual
structures, but they might not collaborate as a team when it comes to the actual

practice of rituals.

The ritual styles have changed as well. Taoists nowadays no longer use old ritual
texts like Du’s Taishang Huanglu Zhaiyi or Master Jin and Ning’s works (the two
versions of the famed Lingbao Dafa). Nevertheless, Sichuan Taoists still refer to
these works when discussing between them or with scholars. Taoists in Sichuan
believe that they have kept their tradition and faith intact in the bigger picture: they
have a lineal descent through ages with a strong stream of Taoist tradition. They do
not entirely share my opinion that the immigration population in the early Qing and
a new ritual style set up by Chen Fuhui created a new situation for Sichuan Taoism.
Of course, the Guangcheng tradition indeed shows its special character that differs in

some significant aspects from earlier codifications.

I cannot deny that such ritual difference is possibly considered trivial in the eyes
of Taoists. Yet, we need strict and detailed observations in order to go beyond larger

claims that are to some extent of an ideological nature.

Chen Fuhui chose to use the term “guangcheng” to name his work; but it actually
caused many people to misunderstand who the author was. For example, Zengxiu
Guanxian Zhi P2{&7#8% % (Guangxu period, Qing Dynasty) and the well-known
gentry Peng Xun’s'" (&%36) 1825~1896) Qingchengshan Ji E3g11IEE:

“(Du Guangting) thought that although there were many interpretations of Daode Jing, they

could hardly reach the essence. So he took upon himself to interpret Daode Jing in

Guangcheng Yi({) in eighty volumes. This work is well known for its marvelous rituals.''®”

(Qingchengshan Ji, second part of shishi, the Fangji J7¥%)

"5 Native of Guan County. He also wrote Guangji Chugao 32 9)%8 and Yijun Jilue FEFE 305

6 There are two editions left: 1. Zhongshu Tang ff=4. in Guangxu 13 (1887), the Jiyao edition is
derived from it; 2. Yulan Tang KR in Guangxu 21 (1895). Besides, Peng Ximing’s (§Z5&HH
1908~2002) Qingchen Jinji also maintained “so he wrote Guangcheng Yi {& in eighty volumes.”
(Actually, all this section was quoted from Wudai Shibu 711852 4f# which said instead “Guangcheng Yi
%" for real). In these three editions, authors of different background and sources made the same

mistake. It is perhaps reflects a collective consciousness that Sichuan people take Du as the
archetypical Taoist of Sichuan. Fig.2.
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This is of course a major misunderstanding : Du Guanting’s work Daode Jing is
Daode zhenjing Guangshengyi #8158 E & FEEEZS. It, in fact, is a commentary on the
Daode Jing, and has no relationship with ritual. Du never wrote a text named
“Guangchengyi”’. However, the confusion between “Guangshen Yi” and
“Guangcheng Yi” resulted in Master Du being credited with writing our Qing-period

ritual texts, and created a common misconception among Sichuanese people.
There is no doubt that Guangcheng Yizhi was connected with Master Du indirectly.
Yet, what if they after all had a direct relationship? Chen Fuhui left an intriguing hint

in his Yayi Ji:

“(Idid it) according to Master Guangcheng, Du’s Jintingxu Yifan <=2 FEEEHT". (vol.1 36a)

Chen Fuxuan also repeated this in the preface of Xinxiang Miaoyu:

“Master Guangcheng of the Five Dynasties edited Jinting Yizhi. Then we Taoists have all had

wenjian to use”. (la)

There is no such text as “Jinting” left or simply mentioned in other sources. We have
no idea about its contents. But it is not a unique instance; there are two further

sentences in Guangcheng:

“Jinting Guangxu at the first, and then correct the universal” (“Jiuhuang Dajiao Guangao Ji 1
9 =+ Al £ & (for announcing)”, 13-76, No.76.1b)

“Founding the teaching by Jinting, and then brightening the North Dipper” (“Jiuhuang Dajiao
Yingjia Ji 4 3 * 0% & (for greeting)”, 13-77, No.77, 1b)

All these sentences seem to indicate that Master Du left a work called Jinting Yizhi
or that he had an unknown name of “Jinting”. However, we have found no trace of it

yet.

The second issue regarding Guangcheng’s name is the background to the word zhi
#ill (system). There is a story behind it, according to original preface from the
Guangxu period. After Master Chen finished compiling the Guangcheng Yi, says this

preface, he was invited to hold a grand Shuilu ceremony to rescue the souls of
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people and soldiers who had died in the Jinchuan Wars'” in Qianlong 43 (1778).
Because the ceremony was successful, the Emperor gave this liturgical text an

additional word “zhi”.

The official presented this text to the Emperor. The Emperor admired it, considering it an
outstanding piece of literature and a real classic, and then rewarded him with the word zhi.

(original preface, 2b)

Since that time, the name Guangcheng Yizhi was fixed. Taoists all use it, and no one

dares to change a word.

As for Chen Fuhui himself, we can also surmise his mind about using the term
“guangcheng” by reading the generational poem he composed for his own Lantai F&

% sub-lineage''®:

“Guang-kai-lan-bi. Zhong-shao-ti-chui. Miao-yuan-zi-fu. Hua-li-wei-xing. Yuan-rong-da-dong.

Liao-wu-shang-zhen. Ling-yi-zheng-guo. Nai-yue-guang-cheng. % B jif % o # Lg% o 457 f
Eoitmair o Flggr ik o 15V E o 4Fkit % o %2 9 B o (Insummary: We start our

tradition from Lanbi. You should simplify and cultivate yourself .If you can bring all knowledge
together and enlighten the trueness, you can achieve the Tao. This is what “guangcheng, the

wideness and completeness” is. ) (4b)

“Guang” means to broaden knowledge and trueness. It means the true Taoism: the
essence of Tao. Chen Fuhui was a ritual specialist, so naturally he chose to practice
ritual as his method of achievement. In the end — if followers can achieve this goal —

they are rewarded with completeness and success.

Most of the first pages of texts within Guangcheng Yizhi are noted with “corrected
and edited by Yunfeng Yuke Chen Zhongyuan.” Yet, which parts were actually
corrected and edited by him? How can we evaluate his achievement? I assume that
before Chen started to edit this collection, he must have been familiar with and made

good sense of all the Taoist schools active then in Sichuan. Based on such

1 According to Chen’s “Wei Guanxian Wumiao Qingjian Shuilu Binxu % & 5B 5 B /K R
(Yayi Ji, vol. 1), this ceremony took place between 02/28~03/29 of Qianlong 43 (1779) (it was
performed on the Tomb Sweeping Day, Qingming). There are six wenjian in total, related to this
ritual, in Yayi Ji.

"% There are two statements as of the function and role of this sublineage: for Zhengyi “Guangcheng
Altar” Taoists or a special lineage for Guangcheng ritual leading Taoists (gaogong) only. We know
little about this issue, to which I will return in chapter 4-2.
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knowledge, he took the essence of all schools and integrated them into a new
collection that could serve the needs of Sichuan people. No lesser a scholars than

Liu Yuan granted as much:

“I have never seen any Zhengyi ritual text but for Guangcheng. And Guangcheng is very rich

in its contents.” (Liu Xianxing 2010: 102)

It is clear that since the formation of the Guangcheng liturgy, almost every Sichuan
Taoist adapted the new Guangcheng tradition and gradually abandoned (of modified)
their past tradition. Hence, with united ritual text, practice, music, structure; and

even wenjian, the Guangcheng ritual became the major style in Sichuan. Taoists also

believe this ritual structure has remained an archetype ever since its appearance.

There is another case of a major codifier worked as a corrector and editor on a
collection of texts. Some two generations (about 60 years“g) after Chen Fuhui, there
was a Quanzhen Longmen Taoist Chen Fuxuan [{§}E (1773~?, born in Mianzhu
County). We know nothing about him except that he was a manager of Zhenwu
Guan temple. He has a Longmen generation name “fu” but was not listed on the
Zhipu, so he probably did not belong to the Bidong lineage.120 In the wenjian ji
Xinxiang Miaoyu, Chen Fuxuan was usually noted on first page, saying “corrected
and edited by retired Mianzhu Chen Fuxuan Hanpu &1%”. He described his identity

as an editor in the following terms:

“(I accidentally got a lost copy from Master Jing and Ning’s Lingbao Wenjian and Lu Yuansu’s
E T % Dingzhiji FEHIEE )... although I want to revive them, it is really beyond my power. I

cannot abandon them anyway. So the best I can do is transcribe them, repairing some sentences

and correcting errors. And then publish a wood-cut copy to make it available to the public”.

(vol.1, 1b~2a)

Chen Fuxuan’s wenjian, of course, were composed for Guangcheng rituals. So there

must have been some sense for his usage of the term “corrector and editor.” Unlike

"o According to the preface, Xinxiang Miaoyu was completed in Daoguang 20 (1840) and Yayi Ji in
Qianlong 44 (1779).

2% In Minguo Mianzhu Xianzhi, vol. 17, “zongjiao”: “Zhengwu Guan is located out the west gate with
thirty 1i (15 kilometers) distance. It was built by Taoist Li Laiyi 2273 in Qianlong 44 (1779)
repaired by Taoist Chen Fuxuan (/&) in Jiaging 14 (1809) repaired again in Daoguang 11 (1831)”.
Because the word “xuan” ({E or J&) are similar, the temple it maintained was the same. [ am assuming
those two Taoists Chen Fuxuan were the same people. Besides, based on the generation poem and its
correspondence with time periods, we can be sure that Chen Fuxuan was a Quanzhen Longmen
Taoist.
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the unknown history of Chen Fuhui, Chen Fuxuan introduced his sources for the

Xinxiang Miaoyu clearly.

Due to the lack of data, we still have many questions about Chen Fuhui and
Guangcheng rituals. For example, it is no doubt that he was a Quanzhen Longmen
Taoist, but he also studied other ritual traditions. It would be reasonable to assume
that he also belonged to another different tradition, considering his rich methods and
knowledge. But there is no information left about his other affiliations. On the other

hand, it is perhaps why some assume Chen Fuhui was actually a Zhengyi Taoist.'”!

As for the question — was Guangcheng Yizhi written by one man or a group of
people? In my opinion, although this collection is so huge that it is not easy for one
person to write, it is also impossible for it to have been written by co-writers or a
team (but some assistants or copiers were possible). In reading Guangcheng Yizhi
texts, we can easily see the high level of coherence and use of a unified vision and
lexicon. For example, in both texts with the same function: “Kuanjia Tingke Ji 3
{ZRE” and “Kuanjia Tingcan Ji FEESHE (13- 33, 55), they adopted the same

charm “weiling zhou”; furthermore, that had very similar sentences in speaking:

"SR v PREAEGE AR AL &S B2 E (F=--33,3b-4a)
Tpm v o PRER b A RaRm g Acs S L2 & (+=--554a)

(In summery: We do a little re-attributing for you tonight, and will re-invent you again by

offering incenses. Please forgive us for caring for our sincerely.)
He also extended those close coherence to wenjian. For example, a sentence praising
Chuanzhu J1|F (Lord of Sichuan) appeared in two places with different meanings.

They both start as:

“You manage all the fields and rivers. You make sure all irrigation works from rivers are

correct. You make our Sichuan people safe and satisfied.”

Then, they continue separately:

“You keep guarding Sichuan and make sure this place is in peace.” (from “Chuanzhu

Zhengchao ]| F1EHH (Worshipping to God of Sichuan)” 15-36, No. 275, 9a)

121 Please refer to the footnote 65 in chapter 1.
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“You earned esteemed reputation by guarding Sichuan, and you are honored as Lord
Yingwang.” (Gu Changsheng Guan Xianyingwang Shouhui Shu 54 AT F Z &5, from
Yayi Ji, vol.2, 6a~b)

Those two sentences start with the same laudatory terms to Chuanzhu, but end with
different descriptions that echo different goals. This hints that Chen Fuhui must have
had a hand at the whole of Guangcheng Yizhi texts.

In fact, in Chen Fuhui’s time, the development of ritual was already very mature.
Most structures and rundowns were firmly set and could not be arranged randomly.
Chen’s “corrections” might have been mainly about putting all rites under a new
(perhaps not completely new) regular structure and polishing the sentences. After all,

he must have integrated all the benefits from his traditions.

There is another mystery about how many texts of Guangcheng Yizhi Chen
himself worked on. As we have seen above, the precise list of contents of this
collection was never definitively fixed, and records on Chen’s work do not bring
much clarity to the matter. Minguo Guanxian Zhi only gives us a vague description:
“he had corrected tens of Guangcheng rituals.” This indicates people had no exact
idea of the amount — not even in the late Qing period —; what is more, we have no
idea about the details of the contents. Therefore, we cannot be sure if the

Guangcheng collection was or not already completed in Chen Fuhui’s time.

On the bright side, if Chen Fuhui had not passed away so suddenly, he might have
been able to complete his project. In fact, he finished his wenjianji, Yayi Ji later than
the Guangcheng Yizhi. It seems he had sufficient time to complete this second, later
project. Later authors mostly admired this later collection (Yayi Ji) and viewed it as a
perfect, all-purpose ritual collection. On the other hand, there is no creditable record
about the exact contents or size of the Guangcheng yizhi. It leaves open a tiny
possibility that Chen might have planned to extend or rearrange the Guangcheng
Yizhi.

2-4 Wenjian Ji

Today, Sichuan Taoists still use the four wenjian ji of Guangcheng rituals. They

are: Yayi Ji, Xinxiang Miaoyu, Lingbao Wenjian and Erxian An Suishiwen.
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These four collections can be found in the Qingyang Gong bookstore nowadays.
The first three woodblock styles are the same as Chongkan Daozang Jiyao, and all
have the mark “Daozang Jiyao” in their page’s central column and cite the date of
reprint in Guangxu 32 (1906). As to Suishiwen, it was only marked with “Erxian
An” in its central column and had no date of production or publication; however, we

can be sure that it was later than Guangxu 33 (1907) by examining its content.
A. Yayi Ji THEE

Xuanzong Tongshi Yayi Ji Z.5% 5T H 5 was written by “Yunfeng Yuke Chen
Fuhui, Zhongyuan.” It is the only wenjian ji left by Chen. He divided it into four
parts: Ling, Ji, Chang, Da Z2f#ii57%# which together means “may these wenjian be
full of intellect and spirit”; it can be taken as Chen’s self-demanding aim. The four
parts were also divided according to their types: xuji and bangyi; biao and shu; essay;
popular prose and couplets. There are altogether 158 pieces and 30 pairs of
antithetical couplets or horizontal inscribed boards. The first edition of Yaji Ji was
published when Chen Fuhui was alive, according to the preface (written in Qianlong
44 (1779)) and “Mukan Yayi Ji Xuying Z=-HHEHEERS|[” (1-22). It listed some of
the followers involved in publishing the book: eight disciples of the “ben”
generation (15" of the Longmen lineage), a grand-disciple of the “he”, generation

(16™) and a wood-cutting worker.

Chen kept most of his wenjian in complete, unabridged form in the Yayi Ji so that
he left much historical information (like names of people and places). Chen
described his work in the following terms: “all (the items) were based on the truth.
Although I may not write perfectly, I write true-heartedly. That is why I would like
to wood-print this work without being ashamed” (vol.1, 19a). This is a Guangcheng
Taoist’s attitude in writing wenjian. Because “although all wenjian —zhang, biao, ci,
jian, qi, shen, shu and die — were written in a stable form and used unchangeable
rules, every case differs in details. Since every case serves a different goal, we must
write a special, individual wenjian for every specific situation. Otherwise, we will

lose the essence of the ritual.” (vol.1, 19a)

The Yayi Ji also revealed details of Chen’s famous ritual Shuilu Ceremony,
performed in the context of the Jinchuan wars. This ceremony, “Taishang Yulu
Hongzhai Shuilu Guangji Daochang Shiyi Zhouxiao X._- E 55875 /K [ & 5 e 1

—&5 " (2/28~3/09, just during Tomb-Sweeping Day), took place in Wu Miao,
Guan County in Qianlong 43 (1778). In this high level Yulu (Jade register) ceremony,
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petitioners were all Sichuan officials, Taoist Wang Laitong of Erwang Miao and
worshipers in Guan County. There remains four wenjian, one announcement and
forty-two pairs of gate posts for thirty places (like spirit tablets of deities and ritual
locations.)'** This all proved that this ceremony was performed on an exceptional
scale. Another Shuilu ceremony for the same purpose took place at Tao Gate,
Wenchuan County four years later: the Taishang Shuilu Dazhai Mingyang Pufu
Daochang Jiuzhouxiao X _F/KEEREEGIE(EEELEE (11/25~12/04) is also
documented through three wenjian, ten pairs of gate posts and three horizontally

inscribed boards.'??

We can figure out the territory of Chen’s activities by his records in the Yayi Ji. It
shapes around Changsheng Guan £4:# and Shangyuan Gong 7= of
Qingcheng Shan, Wu Miao B, Fulong Guan {KFE#EH, Longxi Guangfu Si FE & E
tE~F and Tianguan Hui K'E& of Quan County, and Chengdu Longtan Si FEEF
and Nanmu Yuan f§K[# of Mianyang. We can see Chen acting as the manager of
Panlong Si where he had his base; he worked and traveled around Qingcheng
Mountain and Chengdu city. Chen probably traveled and visited Taoists around (or
even out of) Sichuan in his young age and obtained many valuable and secret ritual
texts. After that (after becoming the manager of Panlong Si?), he lived a steady life
and started editing Guangcheng Yizhi. He lived there until he died.

Yayi Ji also reflects social phenomena of the time, like the revival of religious
activities and the economy of the central Sichuan after it has been repopulated by
migrants. It left many wenjian about asking donations for rebuilding temples or for
related purposes, like repairing deity statues, hanging bells, incense burners, and

4

inverted bells,'** and for celebrating the reopening of those places. All these

indicate the revival of Taoism in Sichuan during the mid-eighteenth century.

122 They are: “wei Wu Miao gingjian shuilu bingxu s R4 ERS5 /K ZEEI4% (a petition)” (1-1);
“wei Wu Miaoshejian shuilu hongzhai duyi By ER E/KEIRTEENE (aresume)” (1-32); “wei Wu
Miao shuilu daochang gianli shujibang By E/KEE S L E 05 (a program)” (1-49); “wei Wu
Miao shuilu daochang gianli jingyuanbang i ER/KEE w48 B2 (a list of performers)”
(1-50); and “Tejian shuilu guangji daochang xu bingfu tiaocheng 5 /K PEEE S B 5710 I RF2 (a
preface and rundown)” (1-2); and “wenzhitai qianguan zhijiwen X H|ZiEE 2453 (a funeral
oration)” (1-3); the pairs of gate posts are found at 4-5.

'3 They are: a resume, “wei Tao Guan shejian shuilu hongzhai duyi Js kRIS K= IBAFER &
(1-33); a petition, “wei Tao Guan xiujian shuilu daochang shu EBkER {EEKEEES G (2-3);
another petition, “wei Tao Guan xiuzhai shengyu yingliang jiaomiao shu Z#kEESEE T 6555 F 455
it (2-25); and the pairs of gate posts are found at 4-11. Tao Guan is a very important frontier gate
located in right road of Min River, one of the old trade routes for tea and horses. It was a major route
for both warfare and official business during the Jinchuan wars.

2% For example, Gu changsheng Guan, the temple to which the largest number of wenjian are related,
has eight wenjian written to collect donations (1-4, 5, 6, 7; 2-41; 3-13, 14; 4-16).
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Moreover, ritual activities were on the rise. For public rituals, Taoists such as Chen
Fuhui and his associates mainly performed worshipping local gods, celebrating their
birthdays, and holding offerings (jiao). Local people and associations organized
such celebrations, on god’s birthdays, and sometimes organized pilgrimages.'>
There are many ritual activities for common people documented in Yayi Ji. For
farming, they performed praying for rain or sun, and thanksgiving for cultivating
and silkworm breeding. For trade and business, they were concerned about safe
sailing and trust in business relationships. These documents reflect features of
merchant trading across provinces (some traditional businesses like selling wood
and salt were the preserve of natives from specific provinces'*®). There are, of
course, many rituals for private events or purposes. Furthermore, it also left us with

a few records concerning the famed water conservancy project at Dujiangyan.

All these wenjian recorded numerous ritual activities and events: it is extremely

127 Moreover,

helpful to understand Sichuan ritual practices from Chen Fuhui’s time.
since the wenjian and Guangcheng yizhi were written by the same person, they fit
each other and are closely bound together. We can find many detailed instruction
from the Guangcheng yizhi, such as the rundown of rituals and the regulations for
offerings, repeated in the Yayi Ji. For example, both sources tell us about the
arrangements and rundown of rites, the use for talisman, lights, offering materials
and donations in the nine-days Zhai ritual from “a brief of grand Shuilu Zhai for Tao

Gate” (1-33). For instance, for the first day of the Zhai, the setting should be:

“Day one. Delivering information though holy messengers. Opening altar and greeting the
ancestor masters. Getting water from Wen River and purifying the universe. Declaring secret

orders and disseminating to all the offices.”

125 «Announcement about pilgrimage to Danjing Mountain with Lingyan Association”. (1-25) It was
a routine activity every spring or summer for members of Lingyan Hui. Danjing Mountain is located
in Peng County, 50 km from Chengdu.

12 Sichuan was a typical migrant society in Qing Dynasty. Most immigrants earned their living by
doing something related to their home provinces. For instance, sugar cane for Guangdong, tobacco
for Fujian and salt for Shanxi...(see Cao Shujil997: 113~8). People traveled outside of Sichuan for
business and held rites like “thanksgiving from wood traders” (2-42) or “redeem a vow by a
race-porter” (2-18); besides, merchants also held numerous rituals for good weather all year round,
and to pray to be spared from disasters by flood and fire.

127 There are as many as 87 wenjian mentioned in Chengdu Tonglan (early twentieth century) in its
chapter on “customs of superstition in Chengdu” (pp. 229~43). This source further documents how
Taoist rituals were common at the time, but unfortunately, it does not mention its original source.
Other sources like stone inscriptions and account books help in some way.
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In this description, we can easily tell what rites should be used in the Zhai: “Shenfa
Shanjie H1%% =5 (delivering to the Triple Realm)”, “Kaitan Qishi F#¥& E{Fifi
(opening altar and reporting to ancestor masters)”, “Yingshui Danghui 207K 5 15%
(getting water and purifying the polluted)”, declaring to the god of the earth, the city
or the stove, “Anfeng Zaojun ZZ=867 (setting down the god of the stove)”. 128129
In Yayi Ji, however, there is not much detail about rite names to help recover an
entire rundown. Comparing to Yayi Ji, the collection Xinxiang Miaoyu has much

more to offer on the issue.
B. Xinxiang Miaoyu [y EHUVEE

Xinxiang Miaoyu was first published in Daoguang 20 (1840), when its editor
Chen Fuxuan was sixty-eight years old. It described itself as “corrected and edited
by retired Mianzhu Chen Fuxuan Hanpu 4877 E[E[H{E E &£ R, In fact, this
whole collection was not written but instead collected by Chen Fuxuan. The first
edition, by an unknown author, was imperfect. Chen Fuxuan tried very hard to
collect additional data and repair the earlier edition, and completed the text we know
today. The Erxian An edition has four volumes and 471 wenjian. It is divided
according to function first and then to style. This arrangement is easy to use but a
little trifling. For example, it is divided into seven parts (celebrating, peace-praying
(two parts), stars worship (two parts) and works (two parts, each with bang and
shugao) but only in the first volume. All wenjian in Xinxiang miaoyu were kept in
blank form that facilitated Taoists use of it: thus it does not offer the wealth of
precise historical information that Yayi Ji provided. In vol. 4, it refers to some
followers of Chen, including two students and two disciples of the “ben” generation

(15" of Longmen School) and three of “he” generation (16™).

128 The possible choices are: “Jiantan Qishi ZEYER{ET (setting altar and reporting to master)” (13-44,
No. 44); “Kaitan Qishi Y& ELET (opening altar and reporting to ancestor masters)” (RJ 223);
“Chishui Jingtan F77K2588 (purifying water and restraining altar)” (14-49, No. 167); “Shengi
Chenghuang BHEUIEFE (reporting to City God)” (14-20, No. 139); “Zazao Anfeng Bilt-%Z%
(reporting to and setting the Stove God)” (RJ 244)... Please note that this rundown is set according to
the description and not an exact account by Chen Fuhui. All arrangements are characterized by great
flexibility. I will discuss ritual arrangements in more detail below.

12" About the material offerings and expendables, it requires “Reporting and offering, Yuanshi
Fuming Jinglu Baijian Jiuku Zhenfu talisman, Yuanshi Fuming Jinglu Baijian Changsheng Lingfu
talisman, Dongji Qinggong Jiulong Qianba Danling Huiguang talismans. Perform the essence of
Duren Jing. Chat Dafan sacred charm. Light Ziyang Po’an Jiuyou lights and Qingwei Jiwei river
lights. Discharge a Xihe Saweng iron-can banquet. Send out 15144 certificates of Youhun Jietie.
Offer 1000 clothes for the netherworld, four mountains of golden and silver, and 360 signpost
candles” (36a~38a).
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All wenjian in this collection are for rites that took place outside the temple, for
local people and for the households. There are so many cases related to everyday life
that it is not easy to make a complete statistics. As a whole, public local issues
concerned peace, good weather (like having sun or rain on the right time and
eliminating pests); as for private issue, they concerned personal good fortune
(including redeeming a vow), salvation of the dead, business, lawsuits and fires.
They thus reflect social life of that time. For instance, there are 82 wenjian about
gratitude towards recovery from illness (with rare cases of eyes, feet diseases and
easy child delivery), 62 for grieving the dead (for all relatives, with rare cases of
husbands and even to cattle), and 40 for thanking for blessings after fire accidents.
Moreover, there are 26 wenjian about lawsuits and imprisonment that reflect a

stereotypical image that Shu people use to quarrel and sue a lot.'*

Most wenjian are
simple and short, without connection to each other. So its corresponding rites are

simple and short (in scale, time, material, etc.) as well.

Like Yayi ji, Xinxiang miaoyu also clearly refers to the corresponding rites in
Guangcheng yizhi and helps us imagine the actual deployment of Guangcheng ritual
activities in Sichuan during the late Qing. For instance, the “Fangsheng Hui {4 &
(Releasing Lives ceremony)” (using Guangcheng text “Fangsheng Huiji”’) should be
held beside a river and involve the release of birds and fishes. According to
“Fangsheng Shu WA (4-74) participants need to “worship all river deities,
dragons and officials in this community”. Another case concerns the date Guanyin
achieved the way and became a bodhisattva (Guangyin Chengdaori ¥1E Y iE H,
19/6 in the lunar calendar) (1-9, 10). Sichuan people enjoy celebrating this day more
than celebrating her birthday. Taoists use “Guanyin Zhengchao #3 FER” (14-11,
No. 130) on both her birthday and 19/6; but they have to write different wenjian to

show respect in each different date.

As Chen Fuxuan wrote in the preface, he tried hard to revise this text. He
collected many wenjian written by Sichuan literati, like Chen Zhongluo, Peng Tao,
Peng Bing, Mei Xingtian, etc.”®! It was common to request a text for religious
activities and public rituals from a member of the local gentry. Such texts are

different in style from wenjian written by Taoists, because Taoists tend to infuse

1% “In Sichuan, there are so many lawsuits. People sue in light of any discordance, even over a
broom or a piece of cloth.” Peizhou Xiaoxue Xiangtu Dili, vol. 2 politic, Ch 20, “prisons”, p. 416.
Actual cases are documented in published archival documents, see e.g. Qingdai Baxian Dang’an
Huibian.

1" Chen Zongluo f25%5% was a native from Wuzhou during the Jiaging reign of the Ming Dynasty.
The other three are as yet unknown.
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more Taoist spirit when writing wenjian. This is clear in Chen’s notes. For example,
he explains notes about Most High Old Lord (Laojun) “shaping from golden liquid
(from Qingjing Jing) to form the essence of jade. He obtained the endless
knowledge of the Dao (Daode Jing) and showed eighty-one manifestations (Qisheng
Ji. Three notes were added by Chen Fuxuan)” (1-1, 2a). Chen thus suffused his own
wenjian with Taoist-canonical and literary allusions to entice educated readers to

learn more about Taoism.
C. Lingbao Wenjian Z2E85 %

This collection of wenjian was “edited by Lingbao Zhongmong Milu Nancao
Zhifa Taoist Jin Tiyuan &85 )5 ; repaired by Guling Bu Yunfang 53 5=; re-corrected
by Jingxi Chen Fuxuan.” It was published in Daoguang 20 (1840) for the first time,
but Chen Fuxuan had finished his editing work before, in Daoguang 5 (1825).
According to Chen’s preface, he admired Master Jin Tiyuan whom followed Master
Jin and Ning (Lingbao Wenjian) and Master Lu Puan (Dingzhi Ji). After he obtained
Jin Tiyuan’s old book, he re-corrected and re-published it to help people in the world.
Taoist Jin Tiyuan might be the Taoist Jin Faming A8 of Zhejiang Province, who
lived during the Hongwu reign in the early Ming Dynasty.13 2 AstoBu Yunfang, his

identity is still unknown.

Today, Lingbao Wenjian has fourteen volumes (juan) in the Qingyang Gong
edition.'* It had only ten volumes at the time of the compilation of the Jiyao. The
collection is divided according to ritual style: “Zhai 7% and “Jiao [f”. It contains:
Huanglu Zhai, Jiuhuang Jiao, Qian Baobing Jiao (good-fortune and curing
illnesses), Tuhuang Jiao (Earth Emperor), Qisi Jiao (praying for begetting children),
Chouan Jiao (thanksgiving), Dabao Tiandi Jiao (thanksgiving to the universe),
Ping’an Qingjiao (peace), Rangqgiong Xiehuo Jiao (eliminating disaster and fire),
Tianrang Chonghuang Jiao (eliminating harmful insects), Xielei Jiao (thunder), Yulu
Xiehu Zhai (blood-lake), Jinlu Shaosheng Zhai (getting birth), etc. These rituals can
satisfy almost all the people’s ritual needs. As to the last four volumes, they are

talismans and secret words which help to write wenjian and arrange the altar.

"> Yin Zhihua 2010: 45; Mori 2007: 371.

133 Lingbao Wenjian has two editions, of ten and fourteen juan respectively. Today’s Qingyang Gong
edition is of fourteen juan. The Qingyang Gong edition, it is noted “(Chongkan) Daozang Jiyao
Shangqing Lingbao Wenjian” (eleven volumes) mostly. About the question of this work’s title, see
Mori 2007: 368~78.
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Although Chen Fuxuan is neither the author nor the first editor of Lingbao
Wenjian, his contributions go beyond a mere new edition or republication. He
completed a “using guide”, Chongkan Daozang Jiyao Lingbao Wenjian Fanli B
3y e 28 B A ML (vol. index, 9a~13b), which was based on the Dingzhi Ji
and Chen’s own rich experience. These careful and experienced points of attention
are still useful nowadays. Chen also devoted himself to composing new wenjian to
fit perfectly with Guangcheng rituals. He admitted himself that he “took some useful
source from members of the local gentry and from Master Chen Fuhui” (11a). He
also used texts “from Yayi Ji”” in some of his citations in the “Chenghuang Guanfu
Die #E[ERAFfE (mandate to City God and gate bearers)” (vol. 2, 31a).

Moreover, this work created a clear division of rituals into “Zhai” and “Jiao” that
corresponds directly to Yin and Yang rituals. This division indeed applies to all
Guangcheng rituals. Thus, it is obvious that Chen Fuxuan did adjust and add parts of
Lingbao Wenjian to make them suit Guangcheng Yizhi more closely. Unfortunately,

we cannot tell Chen’s precise contribution in most cases.

Although Lingbao Wenjian is an ancient edition, its author was not a native of
Sichuan. Yet, probably its only existing publicly available edition is the one from
Erxian An (excluding private and temple collections.) Another modern publication
named Daojiao Wenshudie Quanji 727 FihF4% in Taiwan is a photocopy
edition of the manuscript of a Taoist altar, Daquan Pujitan KX E3% 7558 (the place
and owner are unknown; likely in Fujian or somewhere along the east-south coast)
from around 1925~7 (Republican Period 14~6). These two editions have the same
content (with few differences) but are different in their layout page. Wenshudie
Quanji kept key words like “Chen Fuxuan” and “Yayi Ji”. It is reasonable to assume
that this edition spread out from Sichuan initially, and it also indicates they could

have been used for other rituals aside from those of the Guangcheng yizhi.

This collection is the largest among the four; and it has the largest number of
categories and types of wenjian. Taoists can find most of what they want in it: it
supplies sufficient information, if a Taoist knows how to properly use it. Indeed, the
preface reminds readers that “many wenjian marked as “the same” means you can

apply it to other rituals with similar context.” (9b)'**

"3 Most important of all is that a Taoist must have a formal lineage, because many texts and wenjian
content hidden changes or mistakes; only properly trained Taoists could learn from his master the
modifications that such hidden changes require.
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D. Suishi Wen JiH5S2 (the Ritual Calendar for Erxian An)’®

The full name of this text is Erxian An Changzhu Yingyong Suishi Wen —All|Z& &
{FE RS S (Texts to be used according to the different junctures of the liturgical
year, by the Erxian an monastic community). It was “transcribed by Erxian An abbot
Yan Yonghe” which means it was published for the first time in late Qing or the
early Republic.136 Its woodblocks were probably carved at the same time as the

Jiyao, since they share a very similar layout.

The Suishi wen features twenty-six wenjian, divided into two main parts. The first
fifteen are for rituals to be performed inside the temple only. Just like the
arrangement of a calendar, it is arranged chronically. It lists all the fixed rituals and
celebration dates held in Erxian An in a year, which also correspond to the usual
Taoist activities in Sichuan. The latter eleven are for ordinary people or local public
affairs. These eleven texts are for Yang rituals only, with the exception of the
universal salvation during the Ghost Festival, and the salvation of souls after the
war----since these two deal with universal salvation (rather than a funeral), in
essence, they resort to a balance of Yin and Yang (by contrast to a fully Yin funeral
rite). Today, Qingyang Gong still enforces the rule of not performing Yin rituals
within the temple. Taoists perform rituals for ancestor masters and deities’ birthdays,
to worship stars, for good-fortune prayer, and to chant the Imperial Scripture
(Huangjing, to the Jade Emperor) for the people. Those activities were very similar
to the activities nowadays. There were some worshipping associations (sun-worship
association, moon-star association, etc., that do not seem to exist anymore today)

that organized such rituals in Qingyang Gong and Erxian An.

This collection of wenjian, by contrast to the three collections discussed above,
has a strong focus on orthodox Quanzhen temple liturgy. Its contents indicate that
Taoists should present themselves to deities as “sijiao (xiao)zhao ,fEZ(/N)IK
disciple under your lineage”, “Wushang Hunyuan Zongtan i 3R TC52E” or
“Chenxi Zushi Longmen Zhengzong Daluo Tianxian Zhuangyuan Qiu Dazhenren

Menxia Xuanyi B {FtHETHEP TS REEARAGRTTHOREAFT T 27 (Lam the

"33 1 obtained this copy from Prof. Mori Yuria who bought at Qingyang Gong in 2005. I am grateful
for his kindness.

136 There are three main passages that mention a date: “Erxian An, at five miles away from the
Chengdu west gate, Sichuan, the grand Qing Dynasty”; “the Republican Period”’; and “PRC” (5a). It
is because of its recurrent use in monastic life that this book was apparently re-edited at least three
times. It might have been first published after Guangxu 13 (1907) and the last re-edition would not
have taken place before 1950.
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junior disciple under Longmen Master Qiu Zhenren)” (30b). However, on its front
page, it is titled as Lingbao Suishi Wen. It reflects the fact that the Quanzhen lineage
does not claim to have its entirely distinct liturgy. Therefore, when Quanzhen Taoists
had to perform a ritual, they needed to learn and borrow from other traditions; they
also had to invite ancestor masters of other traditions. One such instance is the
“Zushi Santian Fujiao Fuxuan Tizheng Jingying Zhenjun Zhang Zhumeng fHEH =K
B 2 e I FERFE B ETE T 5 (Heavenly Master Zhang Daoling)” being one of
these ancestor-masters (26a). Such cases are not rare in Guangcheng yizhi. This
naming style helps trace the origin of a Quanzhen ritual, which also conforms with a

common belief of Sichuan Taoism---- that all the rituals come from the Lingbao

tradition. CK M REMEHEEE).
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Chapter 3. Guangcheng Taoists in Sichuan

3-1 Traditional Taoist classification

There are many classifications for Taoists. People often divide them according to
their observable appearance, like whether they live in a temple or a household,
whether they belong to the Quanzhen or Zhengyi order. However, such
classifications have no absolute value. They are defined based on relative features
such as living place, life and diet style, clothes and hair mode, etc. Such
classifications often result in misunderstandings.137 Yet, from the early Republican
period onward, such dichotomies are often used in local texts, including local

gazetteers in Sichuan: 138

“Most Taoists living in temples in Ba County are either Zhengyi or Quanzhen. The Zhengyi
lineage comes from the Heavenly Master while the Quanzhen come from Perfected Qiu.”

(Minguo Baxian Zhi, vol. 5, 62a. This description comes from “Baxian Daojiao Hui’)

“There are two lineages. The Danding F}5# (alchemical) lineage focuses on alchemy and looks
for life longevity. The Fulu f75% (talismans and registers) lineage emphasizes solving
problems by talismans. ... Taoists who live in temples make their living by chanting texts and
servicing incense, bells and drums. Household Taoists hold rituals and repenting ceremonies,

expel the evil and cure illness by talismans for the common people.” (Minguo Hejian Xianzhi,

vol.4, 38b)

“There are two lineages, named Suishan and Longmen, in Xuyong County. Of the Suishan
lineage Taoists who live in the temple and serve incense, about a hundred are male Taoists and
about ten are female. Longmen Taoists can live either in a temple or their own house, making a
living by expelling evil and praying for good fortune. They treat it like a job, not a religion.”

(Minguo Xuyoug Xianzhi, vol. 4, 15a-b)

37 Those classification help divide Taoists in some way, but also cause misunderstandings, because
they confuse emic and etic categories. Recently, scholars have tried to reflect on these concept. See
Goossaert 2013, and Lai Chi-tim 2013.

"% These four quotes all date from the very late Qing and Republican Era (published in 1939, 1929,
1936, and 1909 respectively). Few Sichuan gazetteers before the Ming Dynasty are left. Most extant
ones are from the Qing Dynasty and the Republican Era (He Jingwen 1985: 3). Although these
quotations came to existence in the Republican Era, most of them were quoted from the Qing
Dynasty directly, especially in the biographical sections (renwu, shidao). The categorizations thus
changed little from the late imperial to the modern period. In contrast, the Chengdu Tonglan reflected
a more “modern” worldview and lexicon.

Chapter 3 65



“(In Chengdu) Taoists who have no family are pure-living (gingxiu) Taoists; and Taoists who do have

family are fire-living (huoju) Taoists.” (Chengdu Tonglan, p.194)

Those classifications cannot be applied directly because they are ambiguous and
largely inaccurate. Besides, since my focus is on Taoists who perform rituals,
discussion of the classification of Taoists in general would seem irrelevant here.
Practicing rituals is just a way — a very hard way indeed — to approach Taoism. Not

every Taoist enjoys performing rituals; in fact, the numbers are not very high.

Today, the number of Taoists practicing rituals (referred to as jingshi, “master of
the scriptures”, that is, those who have the ability to practice at least the basic rites at
the altar) in the Chengdu area, for instance, are about one-tenth of the total numbers
of Taoists affiliated with the local associations and its temples. This would seem to
be the average for the Quanzhen School; the rate is somewhat higher for large-scale
temples. In many local small temples, resident Taoists do not have the ability to
perform rituals yet, so they need to ask experienced Taoists to come and help, or
they would go to other temples and help in order to earn experience and income. As
for gaogong, the leading Taoist at the altar, they represent about one-seventh to
one-eighth of the total number of jingshi in general. The rate for the Zhengyi
lineages is much higher. Disciples who enter a Zhengyi lineage mostly do so to
practice Taoist rituals (of course, some might choose other methods instead, such as
Chinese medicine, practicing divination, or Taoist music. They can also be of

assistance behind the altar).

Before the beginning of the Republican era, jingshi were rather rare found due to
the low literacy rate.'” Take Qingyang Gong as an example, there was only one
ritual team (or troupe), consisting of about ten Taoists, who made up around
one-twentieth of the total number of Taoists living in that large temple. They had to
serve all the ritual needs in the temple and also satisfy demand from their worshipers.
In the past, they performed rituals almost everyday, both inside and outside of the
temple (carrying all their materials in boxes and cases when going out to perform).
Zhengyi (and other “fire-living” Taoists) were more ritually active. This is because
Zhengyi troupes provided a wider range of service. However, we do not have the
whole picture of ritual provision in the early twentieth century, since we do not have

enough sources. We do know some basic rules that were enforced then, such as

9 In my fieldwork, Taoists feel free to call Taoists who perform rituals by various terms, such as
“jingshi £LET”, “jingban &EHL,” “longhuban FEFRIL,” etc.
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Quanzhen Taoists being strictly forbidden to hold seventh-seventh (gigi) funeral

. 140
ceremony; such a rule was kept seriously.

In the past, Sichuan Taoists who practiced rituals were divided into “fire-living”
and “temple-living” or “active altar, xingrian {T7¥g” and “calm altar, jingtian F5#18".
Each term of this pair (household-active / temple-clam) corresponds to Zhengyi and
Quanzhen Schools respectively. The first terms (“fire-living” and “temple-living”)
clearly depicts a life style but does not relate directly to ritual practice. The second
terms (active altar and calm altar), is a division of ritual specialists proper to

Sichuan.

Researches on Taoist music define them as:

Mmz,jingtan yinyue FFIEE4%: Taoist music used in the temple. It is a musical

Calm altar music
tradition of Western Sichuan. It is the music of Quanzhen Taoists who live in temples, wear
long hair tied into a bun, wear Taoist robes, do not marry, and emphasize in pure

self-cultivation.

Active altar music, xingtan yinyue {71835 4%: Taoist music used in the folk altars. It is a

musical tradition of Western Sichuan. It is the music of Household (or fire-living) Taoists who
live in the urban areas or countryside of Western Sichuan, have an ordinary life like common
people, have wives and children, place importance on ritual exercise, and earn their lives by

performing rituals.

This division is based on Taoist musical style and ritual performance in the altar.
For the calm altar, Taoists perform rituals in the temple, so they practice with
“classic and elegant style, and full of mode of imperial taste”. By contrast,
fire-living Zhengyi Taoists show “folk Taoist music which reflect cheery and light
mood, with traditional folk music style”.143 As for the background, calm altar music

' Fieldnote 2012-08-14 with Yun and FY; 2014-04-03 with Huang. The description is a tale my
reporters heard from their ancestor masters from around the late Qing period. At that time, Qingyang
Gong had fewer jingshi but a lot of ritual services. Thus, people would say, “Qingyang Gong is super
rich,” because even just one ritual team earnt a great amount of money. (Yang Ximin 1984: 40).

14! The two are cited from Zhonghua Daojiao Dacidian FHEBZUAEHL (items written by Gan
Shaochen). Works on Taoist music have contributed a lot to our understanding of contemporary
Taoist ritual; even though I am not trained as a musicologist, and cannot explore musicology issues
any further, [ have gained inspiration by reading these works.

142 There is still an item “merits altar music, shantang yinyue 3245 3%%%” in Zhonghua Daojiao
Dacidian (p. 1600). It is a music style played by associations of Western Sichuan. It is not studied
further as Taoist music in the existing scholarly literature.

143 Pu Henggiang 2012: 191.
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are also called the “tune of the ten directions, Shifang Yun +558”

North, Bei Yun JEE8”), and it came to Sichuan from Wudang Shan of Hubei and

(or “tune of the

Baiyun Guan of Beijing during the Qing Dynasty.144 Active altar music was
founded by Master Chen Fuhui. People call it “tune of Guangcheng, Guangcheng
Yun [ERKER” or “tune of the South, Nan Yun EFZE”. Tune of the South was a local
musical style first made popular in Western Sichuan during the Qing Dynasty. It
combined folk songs, local string music, Qingying, and Sichuan opera (additionally,
folk songs came from the influence of different immigrants). Because it was popular
among Sichuan people, calm altar started to use some tune of the South. This
gradually led Taoists to use both two tunes together.'*> Today, the act of practicing
remains almost the same. Every temple (or Zhengyi altar) had its own tradition, each
with their own performance routine, and uses both tunes together, but in different

proportions. 146

Both of these two types of Taoists in Sichuan use the Guangcheng Yizhi liturgical
manuals. Aside from differing in appearance (robe, hair style and cap style, etc),
observers can find other different details between “calm” and “active”. They act
either (relatively speaking) elegantly or passionately, sing slowly or loudly.
Furthermore, they also differ in entering the altar, declaring gaogong’s official title

and use the audience-tablet. These are aspect that we can easily observe.

2018t music uses on ine music, xiyue (4H%%)” (or “small music”) instruments
T t ly “f y Z é[?é 99 13 H tX) t t
in a calm altar, such as bamboo flutes, dangzi £& 1, jiaozi $ - and some music

instruments.'*” Jingshi play in three song styles: flute, ritual implement and

14855

dangzhi-jiaozhi instruments. In active altar, they play both “fine music™ and

“grand music, dayue K%E”. Dayue is played in cheery and loud environments with

big gongs and drums that have two styles of the suona horn and gong—dlrum.149

144 “Tune of ten directions” is used mainly in Quanzhen temples. There are about sixty tunes in use
now and fifty-six were recorded in Chongkan Daozhang Jiyao - Quanzhen Zhengyun (£ E.IFER).
(Liu Hong 2009: 290-1; Pu Henggiang 2012: 191). It was published in the music form Quanzhen
daojiao Jingdian Yinyue Quanji (£ EiBZ L M EF 442 £2), with an introduction by Lee Fong-mao.
'3 Liu Hong 2009: 290-6.

1 For example, the Qingyang Gong uses the tune of the South in their daily recitation in the
morning (ex, Kanzi Yun §& 135, Erlang Shen —B[{ifi...) and the tune of the North in the evening (for
instance, Xiashuichuan "~ 7Kfffs, Dan / Shuang Guadiao Bi%EF .. ). Songs with both tunes (like
Xiao Zanyun /NEHE) can be used randomly depending on the circumstance, but the tune of the South
appears more frequently. Fieldnote 2012-07-10, with Huang.

147 They are flute, hanging clang, hinge, twins stars, hanging bell, hitting bell, shaking bell, wood
fish (with different size) and grand drum.

8 There are four kinds of bands for the active altar: dangzhi-jiaozhi, flute and others, and two kinds
of string music.

' Liu Hong 2009: 303-4.
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Among them, there is a special instrument “twin stars, erxing & (Fig.5)” which is
made by tying two small clangs (with different sound) side by side, and can render
two notes. Guangcheng Taoists believe the erxing is used only in Sichuan, thus it is

an outstanding characteristic of Guangcheng."”

“Calm altar” and ““active altar” are very expressive terms. People can easily get an
idea about their qualities — calm and active, gentle and passionate, serious and
cheerful, temple and folk, and so on. Such subjective appreciations might have been
the inspiration of their naming. Music studies contributes a lot to ritual studies, like
research on tune and musical instruments. More over, the terms “calm” and “active”
altar were first discussed in Taoist music study. The term “Guangcheng altar” might
have come around at about the same time. Guangcheng altar is another name for
active altar; it includes all Zhengyi Taoists who use Guangcheng rituals in Sichuan.
In the “original preface” of Guangcheng yizhi, there was a disciple, “Taoist Dong
Yunqging E Bl of active altar, in Wenjian County in Qing Dynasty”m. It proves
that this term was already used in the late Qing. Nowadays, this division is still used
in music studies, but I do not see such usage among Taoists in my fieldwork. Taoists
in present-day Sichuan know these terms well but seem not to use them in
conversions. They can understand when I use these terms, but I have never heard
them use it. By contrast, it is unknown to common people (believers and lay
disciples). Such is my observation, but I reserve the possibility of a

misunderstanding due to my lack of prolonged, in-depth fieldwork.

There is another pair of terms used for contrasting ritual practices in present-day
Sichuan: “Guangcheng Altar [E[% 18" and “Fayan Altar A= 18", Taoists affiliated
with the two traditions are both “fire-living” Taoists and yet they are very different
from each other. People believe that Guangcheng Altar Taoists are Zhengyi Taoists
and lay disciples whose training ultimately goes back to Master Chen Fuhui. They
take Chen as their ancestor master and took his tomb place to be the ancestor court,
where they used to come to celebrate Chen’s birthday every year. (This custom is no
longer practiced. Chen’s tomb was destroyed over time and is now hard to locate in

the wasteland. Some Chengdu Taoists plan to recover the place, but do not seem to

130 Fayan Altar uses twins stars as well (this information was offered by Xu Fei). I also saw it in an
exhibition catalogue (Taojiao Wenyu, p.195). It is named “shuangyin 3% (double notes) or Yinyang
Jjiang F&[58E” in Taiwan. But I never saw or heard it actually being used in Taiwan.

151" The life of Taoist Dong Yunging is unknown to us. We can only know that he was an active altar
Taoist, recovered Chen Fuhui’s tomb, and later properly managed Chen’s temple, the Panlong Si.
Considering Dong’s time (the preface noted an affair of 1895), he might have lived during the 19"
generation of Quanzhen School. Although he has the same middle name “yun”, we can not be sure if
Taoists of active altar follow generational poems as well.
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have achieved this goal yet). Guangcheng Altar seems to be the largest-scale Taoist
group in Sichuan; but its organization and transmission procedures are loose, they
seem to lack a centripetal force. Because the activities of the Zhengyi troupes are
normally not unified under any larger authority, in my opinion, it needs to reflect on
its character as ““a ritual branch, tanmen ¥g['7” (especially in comparison to Fayan
Altar'?). From what I know, Sichuan Zhengyi Taoists who practice Guangcheng
rituals would agree to acknowledge that “any Guangcheng Altar has an altar name
of their own.”'>® They do not use “Guangcheng Altar” in their altar arrangements
and do not even always “report to ancestor masters”."”* The name “Guangcheng
Altar” appeared early, but the appearance of the tradition itself (its members
gathering as a group) might have come even earlier. Guangcheng Taoists might have

started to use the name “Guangcheng Altar” only to differ from the “Fayan Altar”.

“Fayan Altar” is a Taoist ritual tradition special to central Sichuan (the Chengdu
plain). It has a unique story of founding and training. Its founder, Liu Yuan, was
born in Shuangliu County (very close to Chengdu) and had passed the highest
imperial examinations (jinshi) during the Xianfeng reign. The Liu family was a very
prominent family of that time. Liu became a Taoist though an unexpected encounter,
and then he founded a lineage that incorporated Taoism and Confucianism — the Liu
school, Liumen BI|['Y. Fayan Altar Taoists only use liturgical texts that are part of the
liturgical compendium Fayan Huizuan }% =& ' compiled by Liu Yuan himself.
It is where the altar name comes from. Liu created Fayan Huizuan and related
wenjian based on his rich knowledge of inner meditation, textual studies, and
literature expertise as a Confucian scholar. He borrowed ritual arrangements, ritual
movements, and magic practices from Taoism, but created special teachings on his

own. Since his lineage has unusual ordination ceremonies, practices and rite steps of

"2 Here I follow Volker Olles’s analysis: Olles 2013: 64.

'53 There are many ways for Taoist practice, and also the Taoist self-identity. In my fieldwork, I heard
most frequently are “Zhengyi Taoist” and “performing Guangheng ritual”. That might tell something
behind but I still need more observation in the future.

'3 Take my informant Yang (a Zhengyi Taoist) as an example. In his lineage, in the course of
performing rituals, ancestor masters are invited according to ritual texts mainly; besides, to those who
are most close and most direct from the teaching, or those who have a close relationship with this rite,
they do not use an altar title (neither Guangcheng Altar nor another private altar name) on altar
equipment. But they use “Wanfa Zongtan #5558 and sometimes “Hunyuan Zongtan JE.TC5EEE.
Fieldnote 2011-06-17, with FY.

135 This large compendium comprises fifty juan. It was noted “written by Naru Jishi of the Qing
dynasty CEFLI/ETE)”. It includes ritual texts and wenjian created by Liu Yuan. Its modern
publication is in Zangwai Daoshu, vol. 30. For recent research on this text, see Olles 2013 and Xu Fei
2013.
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15655

“inviting masters ", not all Taoists accept them as orthodox. This lineage thus

spread only around Western Sichuan.

Liu Yuan borrowed a lot from Guangcheng Yizhi when he wrote the Fayan
Huizuan. Moreover, he incorporated much of the general local music and ritual
practice. Fayan ritual structure is thus similar to a simplified Guangcheng ritual."’
Fayan Altar developed well in Sichuan prior to the early Republican period; in some
counties, it even gained more popularity than Quanzhen or Zhengyi. In addition, due
to the Liu family’s high reputation among local officials and literati, they were
allowed to perform Fayan rituals and spirit-writing (feiluan) inside certain major
temples, like Qingyang Gong and the temple on Qingcheng Shan.'™ Today, these
temples still have horizontal inscribed boards donated by the Liu family at various
times from Liu Yuan onwards. In my fieldwork, my informants among the
Guangcheng Taoists (both Zhengyi and Quanzhen) know of the Fayan Altar, but
they do not read or use the Fayan Huizuan. They can support Fayan rituals if needed.
Guangcheng Taoists could be jingshi but never be gaogong in Fayan rituals. This is
because, for Guangcheng Taoists, they share some Taoist music tune in common.

But considering ritual practices, Fayan Taoists should never participate into a
performance of the Guangcheng altar because of their thin ritual background.159
Today, Fayan Altar takes the Liu ancestral shrine in Laojun Shan, Xinjin County as
the ancestor court.'® They have nine scheduled ceremonies a year and also conduct

private rituals for followers.

13 Liu devised a very special lineage of masters in his ritual texts. He gave all Liu family ancestors
honored deity-titles and praising verses. Moreover, he gave Chen Fuhui the title of “Tianxian Menxia
Wupin Xianguan Chen Zhenren (Chen Dianshi) RAUFT T FLAUE BEE A (BREEET)” (Olles 2013
198 ~ 204). Chen himself had no such respectful title in the Guangcheng tradition.

57" Fayan Huizuan borrowed a lot from Guangcheng yizhi: this was clearly affirmed by Liu Yuan’s
grandson Liu Xianxing and by Volker Olles (Olles 2013: 62-4). It is also clear in its ritual structure
from the text.

158 The Liu were a large family with great local influence. They obtained permission to perform
Fayan rituals and spirit-writing in Qingyang Gong. Qingyang Gong, in this case, served like a place
provider and no Taoists would attend their activities — say the present-day Taoists. (fieldnote with
Huang and FY). Today, most Taoists know/recall interaction with the Fayan altar prior to the 1970s,
but they scarcely continue to do so today.

'3 Comments from Taoists on the Fayan tradition are from free talking in my fieldwork. I originally
did not pay much attention to this topic. That Fayan Taoists cannot join Guangcheng ritual is a
common consensus to all Guangcheng Taoists that discussed this with me (including at least five
gaogong). The interaction between the two altars in the past is also a common saying but not much
precise is known. For example, “they held ‘flying phoenix’ (spirit-writing) sessions inside the
Qingyang Gong and made friends with local literati and gentry”; Taoists can only repeat such brief
descriptions.

""" One of the Liu family ancestor shrines was located in or near Laojun Miao. Liu Yuan and the Liu
family donated them to the mountain temple long time ago and took it as a base for the religious anc
charitable activities. (Xu Fei 2013: 108-9)
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We can see some these paired divisions of Taoists based on different criteria.
These divisions might be symmetrical with each other, but they are incomplete. This
is because the term “Taoist” covers multiple identities — based on self-identity,
categorization created by outsiders, or researchers, or on other criteria (like music).
The division might be accurate and truthful, but they do not capture the full spirit or
essence of the variegated community of Taoists active in Western Sichuan. In my
research, to avoid this dilemma, I chose to focus on a bigger group, which is all of
the Taoists who perform Guangcheng Yizhi rituals. My approach is to sideline the
endless debates on Taoist lineages (in many ways, these lineages are not so
important in the way Taoists actually live and perform), take them as a whole group

in the present stage, and draw a larger picture.

3-2 “Guangcheng Ritual” and “Guangcheng Taoists”

I try to use the term “Guangcheng Taoist” to cover all Sichuan Taoists (regardless
of their background) who perform rituals of Guangcheng Yizhi. This is because I
prefer to focus on understanding ritual practices first. Current scholarship tends to
pay most attention to the Taoists’ lineages, traditions, or master lineage, which are
still hard for us to know well at this preliminary stage of research on local Taoism,
especially in understudied Sichuan; I propose that it is better to approach the Taoists
through the basic structure of the rituals they perform. From this perspective, we can
easily form an image of a community sharing ritual knowledge across lineages.
Within such a community, we can focus on ritual practices and ignore definitions of
lineages for the time being. I start with “Guangcheng Taoists” — Taoists who have
the ability to perform Guangcheng rituals, and I especially focus on the gaogong
who possess the formal qualifications recognized within this larger tradition
(whether acquired from receiving registers (/i) or having undergone ordination

161

(chuanjie)™™"). It is a historical phenomenon found with all Guangcheng Taoists who

have interacted and cooperated in ritual practice in Sichuan over several centuries.

“Guangcheng Taoist” is not a proper noun or a consensual term of address yet. |
use it here because it suits my idea of a virtual group or community; it includes

Quanzhen Taoists, Zhengyi Taoists, and members of all other lineages in Sichuan,

1! In Sichuan, Quanzhen Taoists get their qualification through “bozhi 8% (allotting official
positions)”, borrowing ancestor master Qiu Chuji’s official title (when “declaring the official title”).
Zhengyi Taoists receives private register from their master lineage (with ranks defined according to
the Tiantan Yuge RIE %), and very rarely receive it directly from Longhu Shan.
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regardless of whether they live in or out of a temple. The most important thing here
is that they take the Guangcheng yizhi as the only (or the major) source of their
ritual identity. There are many ways to approach Taoism and many ways to approach
ritual studies. In my research on the Guangcheng Yizhi, 1 take “Guangcheng Taoist”
as a whole as my research subject, rather than any specific lineage (which does not,
by all means, imply that I have ignored lineages and their role). The progress of
ritual practice and interaction is how the Guangcheng Yizhi was codified and became

dominant in Sichuan.

My approach, taking the community of Guangcheng Taoists as one coherent
whole, can be related with the emic concept of “Benshan Pai 2]k (lineage of the
local mountain/temple)'®*”. It is also a territorial principle that emphasizes traditions
and practices that happen only inside certain territories. In Sichuan, Guangcheng
Taoists — no matter the lineage they are part of — agree and follow the same ritual
traditions which are filled with local character. Guangcheng rituals served as the
greatest common denominator, with little micro-local differences of course, and the
result was collectively created and modified by all Guangcheng Taoists, and revered

by these Taoists and the laypeople alike.

Aside from from Wudang Shan, where benshan pai refers to a specific,
well-known lineage, the term “benshan’ is also a common sense term that refers to a
strong place attachment and identity. In Wudang Shan, Taoists of all lineages can
perform rituals together. This mixed ritual tradition resulted from interaction and
inter-influence by Taoists sharing the mountain over a long period of time. Its music
style, “Wudang tune”, combined the style of South and North tunes, and both are
cheery and stately. “Wudang Taoism is characterized by the inclusion of several
lineages. It combined Quanzhen and Zhengyi temple-living Taoists. They are
“shanshang gongguangpai || =8k (temple-living Taoists in the mountain)”
and fire-living Taoists (“shanxia huojupai LI T~ K J&)& (fire-living Taoist in
foothills)”") with the two turning into a “system of three in one'®*”. The interaction is

similar in Sichuan. Quanzhen Taoist and Zhengyi Taoists, living in and out of

"2 1 was inspired by a conversation with Taoist Zhang of Taihe Shan, Taiwan. Taoist Zhang learned
rituals from Wudang Shan. He explained how Taoists there performed ritual together, although there
are many different lineages and traditions. They perform rituals under the consensus of “benshan,”
even though they practice differently in their daily lives. Fieldnote 2012-04-12.

'3 From research of Shi Zuomin 1990, he divided “benshan” into: Quanzhen-- yingfu [ {J--
fire-living according to their location and style.
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temples, can perform rituals together and make friends. They “interact and cooperate

164
well ™.

The concept of “mountain-identity” helps for making a territory and excluding
other non-local traditions. It is common in Taoism. Take Beijing Baiyun Guan as an
example; Baiyun Guan as a “public monastery” (shifang conglin) has always
suffered from problems of high turnover rate. In the late Qing, the abbot Meng
Yongcai 7k /" decided to use the unique “Beijing tune” to replace the old
“Shifang tune”, consequently, Taoists had to stay durably in the Baiyun Guan

because they could only practice rituals in Baiyun Guan.'®

The situation is similar in Sichuan. All Guangcheng Taoists perform ritual only
(or mostly) following the Guangcheng Yizhi texts. They know the essence of the
rituals well and they also knew each other well, so they cooperate in the altar in a
well-coordinated manner, even though they had different traditions in practice. They

are all “Guangcheng Taoists”.

3-3 The Network of Guangcheng Taoists

“Guangcheng bu chuchuan EEp-R H 1] (the Guangcheng ritual tradition would not

g0 beyond Sichuan)”

I use the term “Guangcheng Taoist” to qualify these Taoists with different
backgrounds but who can understand each other and perform Guangcheng ritual
together without problems. The territorial identity of a place, like a Benshan Pai 4
LRk (lineage of the local mountain/temple), emphasizes a special, fixed method
that has become the local norm. In Sichuan, Guangcheng rituals are recognized by
all Taoists (except, perhaps, for the Fayan Altar). This ritual style was used and
accepted, enriched and modified by all lineages over time. The territorial limit was
not set to express selfish exclusiveness but to serve as a common consensus that
ensured that the ritual practices localized and developed well. This idea is embodied

well in the popular saying, “Guangcheng would not go beyond Sichuan”.

This territorial identity is common around China. It helps local Taoism to be part

of the main stream or local ritual culture. Today, Taoists perform Guangcheng rituals

1% Wang Guangde et al. 1999: 51, 64-6.
195 Zhang Hongyi 2001: 410.
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in all of Sichuan. Aside from liturgical texts, they use the same language (Sichuan
guanhua VU)1['EEE, the Sichuan official dialect) and Taoist music (Guangcheng and
North tune).

Being the typical ritual tradition of Sichuan, Guangcheng rituals are also well
known among common people. Ritual practices created a sense of unity that brought
Sichuan people closer and more familiar with each other. Therefore, Guangcheng
rituals localized and asserted their territorial identity in people’s lives. Today, elders
spend time going to temples, worshipping, and attending ceremonies. They often
enjoy talking about experiences of miracles or personal supernatural stories. They
like to quote the gaogong’s sayings when talking about rituals (like explaining the
reason and origin of rituals), about forecasting or helping to prepare rituals (for
instance, helping to light lots of candles in the “Gongtian” ritual and rushing to
gather holy water during “Kaiguang 5% (revealing the light)””). They even assess
gaogong/ Taoists for their movements in the altar (for instance, their speech,
gestures, energy, etc). Such laypeople keenly interested in ritual earn their own ritual
identities by participating and interpreting religious performances, and instill more

passion and meaning into Guangcheng rituals.

It is believed that Guangcheng rituals were practiced only in Sichuan before 1949.
Nevertheless, there were cases in which they developed beyond Sichuan, such as in
the neighboring provinces of Yunnan, Guizhou, Shanxi and Hubei. These extensions
(mostly Zhengyi altars, tankou daoyu Y8175 E,) were not numerous and can still
easily tell their lineage and their history tracing back to Sichuan; most importantly,
they must speak the same Sichuan dialect.'® Tt is evident that common background

of language and music were the key factors in local identities.

With the strong revival of Sichuan Taoism after the 1990s, many Taoists from other
provinces came to learn. Additionally, some Sichuan Taoists left their homeland and
migrated to other parts of China, bringing their tradition with them. Newly coming
Taoists could learn and become a Guangcheng Taoist after they adapted to
Guangcheng rituals and mastered the Sichuan dialect. As for Taoists who left, there
were more possibilities. Experienced Taoists were often invited outside of Sichuan
to manage Taoist temples, and they would typically try to bring Guangcheng
traditions to the new place. Yet, in some cases, they might fail to adapt to the ritual

traditions in their new location due to lack of support. This situation also worried

166 Fieldnote 2011-06-14, with Huang.
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Taoists from other places who after having been trained in Guangcheng liturgy
wished to return to their homeland. There is yet another new type of transplantation,
as exemplified by the case of the Guandi Miao Temple in Kaohsiung. Taiwan did not
have its own Quanzhen ritual tradition before the late 20" century.'®” Taiwanese
started to go to China to learn Quanzhen rituals, and some became Taoists there
during the past twenty years. The manager and Taoist of Guandi Miao in Kaohsiung
is such a case: he studied at Laojun Shan and thus took this mountain as his benshan,
and the home of his ritual identity. He returned to Kaohsiung around 2008; it has
been seven years and now he and his fellow Taoists have a ritual team and use

Guangchen Yizhi mainly.'®®

“Dui Makou ¥{ & 1 (Checking Horse-Mouth)”

Guangcheng rituals are full of music and chants, and it is considered of prime
importance to achieve musical harmony during the whole course of the rituals. This
is no problem for a Quanzhen hereditary temple or a Zhengyi altar, where Taoists
have been living and performing together for most of their lives as a close-knit
group. But it might not be easy for residents in a “public monastery” or a team with
Taoists coming from different backgrounds. In this situation, Taoists with different
traditions need to agree on common grounds first. In order to avoid discordance
during the ritual, especially when it comes to the tune (for instance, the starting tone
or music form), they must resolve the differences and agree on a coherent way.
Taoists could conduct a simple rehearsal to make sure the rundown, tune, and music

are all correct. This is called “dui makou™.

The origin of this term is unclear. It might have come from a Sichuan dialect, and
is perhaps related to traditional local opera. This method was not common and might
no longer exist today. This is because there are not that many Guangcheng Taoists;
and most of them have known each other and cooperated well already. It is not
necessary to “dui makou” every time, but it must be performed at least for the first

time two given Taoists perform together. Even between Quanzhen and Zhengyi

17 Xiao Jingming 2009.

'8 Gaogong of Guandi Miao, Taoist Chen, started to learn Guangcheng rituals in Laojun Shan since
2007. Due to limitations in time and money, he goes to Sichuan for several weeks every one or two
years. He trains the ritual team (of which members are mostly lay persons) and teaches only the
Shifang tune in the Mandarin Language. Guandi Miao serves as the venue of Kaohsiung Quanzhen
Taoism Association, too. For more on the history of this temple, see Peng Jiawei 2013.
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Taoists, it is uncommon to hold a series of rehearsal, since they share much in
common. It only takes the first time (and its rehearsal) when different new members

collaborate together.

This solution serves to achieve coherence before the first actual collaboration.
Then again, how do they solve differences? It is up to the gaogong. The gaogong is
always in charge of the starting tone and the chanting. He acts as the leader,
handling all aspects of the performance in the altar. Besides, he is regarded as the
person who best knows the texts and their essence. This is why he has the authority
to make decisions. However, sometimes he must respect the majority rule, especially
when a gaogong is invented to go out and perform a ritual with Taoists unfamiliar to
him. Thus, he must fulfill his employer’s needs. “People who chant loudly lead the
tone.'®” When the ritual starts, the gaogong stands behind the jingshi, so there is
nothing he can do if something goes wrong. In such a case, the grand drummer
(standing on the left, who is usually the second most important person of the team)

needs to correct the mistake, which he does by stressing his drumbeats.

Today, Taoists do not seem to conduct “dui makou” anymore. It is probably
because Taoists have become ever more similar in terms of their training ever since
the 1980s. After the policy of reform and opening, Taoism in PRC faced the problem
of shortage in talented personnel. New Taoists learn ritual techniques from very few
and repetitive sources. Therefore, they tend to acquire similar knowledge and

practices.

Differences appear with time, however. With the recovering of old traditions,
especially ritual teachings which are passed through oral teaching, there appears
some variety among temples and places.”o Yet, these differences are so small that
they almost cause no problem at all. As for differences in chants, most experienced
Taoists can easy settle the issue. They are even able to adjust it by the second round
without using a word. Sometimes, Taoists just know it by experience; “you get it

when the music plays.m” I have witnessed occasions in which Taoists from

169 Fieldnote 2011-06-20, with Huang.

170 With the increasing of in interaction with other provinces and the competitive mentality among
some temples in Sichuan, difference appearing steps by steps (mainly on robe, wenjian, equipments,
new movements and musical ornamentation). It also reflects the increase of the number of active
Taoists and new interpretations and interest for ritual among the population at large. This
transformation is worth to further study.

"1 Fieldnote 2011-06-14, with Huang; 2012-08-30, with Xiao.
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different traditions discuss ritual chants and movements — they do cooperate well

regardless of these small differences.

Some Taoists live in a temple/ altar for their whole life but some spend their life
“cloud-traveling” (yunyou), visiting and staying at many temples. The permanent
migration of Taoists thus forms a manpower network, helping each other in rituals.
Taoists, particularly those who have collaborated before, often support each other
when needed. For example, Taoist Qin temporarily lived in Qingyang Gong and
Heming Shan before. Now, he manages a small temple in Chongqing City. To make
a living for his small temple, he often comes to Chengdu to help perform rituals. He
performs some rituals in his temple (since he must also take care of his local
followers) before certain major holidays, and gets hired as a gaogong or assistant for
Chengdu temples on the actual holidays.172 He works well with the company of
these Chengdu Taoists. Another example is Qingcheng Shan. There are some Taoist
temples in Qingcheng Shan, so Taoists are closely connected and collaborate with
each other. They tend to combine Taoists among the mountain’s different temples as
team members. In general, Guangcheng Taoists of Quanzhen and Zhengyi can help
each other. By contrast, Taoists at folk altars Guangcheng and Fayan cannot do so.
“Guangcheng Altar Taoists can help Fayan Altar rituals if necesszury173 ”, but it
cannot work the other way round. A gaogong in charge of a Guangcheng ritual
cannot invite Fayan Taoists to help them, because the two have big difference in
requirements in ritual structure and Taoist qualities. To sum up, “there is something

great in each of their tradition.”'”*

“Jie Qingjia 45812 (Making a fictive kinship)”

Taoists maintain a good relationship with each other not only when it comes to
ritual practices but also in their daily lives. They keep in touch for exchanging and
sharing information. In their daily lives, Taoists would frequently travel or visit a
temple/ altar and interact with other Taoist friends. Taoists sometimes develop a
closer tie with each other that extends beyond a common relationship. This is what
the Sichuan dialect calls “to jie gingjia (make a fictive kinship)”. Such ritual kinship
relationships are created by people who have no blood relationship, but want to
deepen their bond. It is usual among Han people to create a fictive kinship between

close friends (for example, to adopt a friend’s child as god-father/ mother). Taoists

72 Fieldnote 2012-08-29, with Qin.
173 Xu Fei 2013: 119.
17% Fieldnote 2011-06-16, with Huang.
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do so by adopting a disciple from one side (including a layman, or student) or both

sides taking each other’s disciples as their own.'”

Kinship studies have always been a major topic in anthropology, and there is a
large literature on fictive/sworn kinship, so I am not going to expand much here. As
a simple illustration of the larger phenomenon, according to my fieldwork in
Chengdu, it is not rare to have a child/junior adopt a Taoist as his or her master, and
the family would thus establish a “fictive kinship” relationship with the Taoist. The

child’s parents and master hence call each other “gingjia” under this situation.

In order to obtain better skills and develop greater ability, Taoists can take on
several masters if necessary, but they must obtain permission from their first master
(benshi ZEfi, also called “enshi ELAffi, favor master). One important principle is that
a Taoist should not take on a second master of the same field. Taoists are eager to
acquire a new master when they want to obtain more knowledge that goes beyond
their first master’s ability. In this situation, Taoists not only need to ask for
permission but, in most cases, they also need a recommendation from their original

master. The master’s social relationship and network thus affect the result.

It is common sense that having a master or a disciple is very important. Both the
master and the disciple should consider the commitment seriously and assess its
development carefully. I have met some exceptional cases in which the kinship was
established passively through the parents. Taoists (or simply lay disciples) are often
very young and do not even have any personal connections. The reason a young
child needs a master is usually because s/he has a special “eight characters” destiny.
It is similar to having a deity as a godfather/mother. In a few cases, parents expect
the child to learn some skills from his/her Daoist master, such as martial arts or other
aspects of traditional culture. Relationships of this kind are often rather fragile. The
master shows his gracious manner and preaches some basic Taoism ideas, but does
usually not insist that the child cultivates hard. It is also a way to deepen the
interaction between Taoists and believers. It is helpful to maintain worshiping
through a good relationship between Taoists (pure-living or fire-living) and lay

person followers.'’®

175 “Fictive kinship” is a relationship that connects with master and parents. But I am not sure if all
of them call each other this way. This kind of case is not decided by the disciple himself, in my
observation.

176 1 saw simple ordinations twice (one Quanzhen and one Zhengyi). The procedures are similar: the
master reports to ancestor masters, the disciple(s) present a cup of tea to the master, the master
praises and encourages the disciple. It takes about ten minutes. In the Zhengyi case, there is a
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I would like to discuss an interesting case I came upon during my fieldwork. The
kinship developed when our young protagonist was in elementary school. It is clear
that it came from his parents and master’s suggestion. His familial background is
special. His father is a Zhengyi Taoist and the master is from the Quanzhen Longmen
lineage. They have the same surname Yang, but are not blood relatives. The two
Taoists are old friends and share a good relationship. I was told that their masters in
previous generations also shared a good relationship. They talked about Taoism
knowledge and ritual practice without hesitation. They even exchanged secret
liturgical texts and information. Nonetheless, I am not sure if they work together in

rituals.

The first time I met the young “quasi-Taoist” Yang was on a weekend in Heming
Shan. Zhengyi Taoist Yang took his son to visit the “qingjia” Quanzhen Taoist Yang.
They interacted like old friends. The elder generation Taoists saluted each other and
chatted amusedly while the youngsters played by their side. His Quanzhen master
had not given him much religious teaching yet at that time. Two years later, I met the
young guy again (who was about 12-14 years old). He has much matures in the
meantime, and was now drawn to Taoism. Now, he could serve trivial duties during
rituals but could not perform in the altar yet. He seems to have a Zhengyi master,
who might be his father. He progressed in ritual practices. He seems to be the
youngest among the disciple group, but he might be the most advanced student. It is
easy to see that he is interested in Taoism, especially the rituals. I do not know how
much he learned from his Quanzhen master, but he did know more about Quanzhen

rituals than his peers.

The point of relationship of ritual kinship in this case is that both sides of the
“gingjia” are Taoists but from different traditions. This private relationship is
considered fully acceptable in the context of Sichuan Taoism. Different Taoist
traditions interact frequently and freely there. They keep an open mind on
communication and exchange of texts and practices. Although there are no records, I

believe that this kind of “kinship” has long been taking place in Sichuan, and with

semi-gaogong who leads the ceremony. He is the eldest of his generation and is about to become
gaogong. It is also a practical training for him (so an anchorman is not necessary). In the Quanzhen
case, the young boy needed a master because of his “eight characters.” The biggest requirement for
his master is to match him with the symbol animal of twelve years. (So he got a master he never
knew before, and does not have the same master as his mother). These two cases concerned lay
disciples; likely, this was done on a much simplified scale compared to a “true” ordination. Fieldnote
2011-11-20, 2012-09-29.
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many variations. I am looking forward to the progress of this young Taoist who

combines the two traditions.!”’

3-4 Members of the Altar : Ritual labor and Training

The duties of jingshi — the ritual performers — are minute and complex. During the
ritual, they have to chant, speak, and use musical instruments on both sides of the
altar. Besides, they are each in charge of an aspect of the ritual: to supervise, to

support, or to collaborate. Generally speaking, there are “six positions™’*”--

BA AR

gaogong =1, jianzhai 8575, dujiang B35, shijing 745, shixiang {775 and shideng

RFAE.

GuangchengYizhi provides a complete list of assignment within the altar in one
text: the Lintan Shouzhi Qianya Ji §G¥EZ s #H%E (receiving a position and
signing documents)” (13-80, No. 80). It is believed that this rite was performed in a
solemn manner in Chen Fuhui’s time. This rite was often arranged in the evening
before the first day or on the first day along with the “announcing placard” for a
five-days (or above) ritual. It is a simple and short rite, but it is taken very seriously.
After the gaogong leads all participants in worshiping the Three Treasures, Five
Ancestor Masters and all deities, the gaogong lets each participant go forward in
turn and explain his assignment and exhorts them. This is meant to remind all
members of the group to be faithful and to respect the rules. According to this rite,

the division of ritual labor is as follows.

Inside the Altar:

Gaogong (aka “dutan fashi #3356 ") He must be the one knowing best both texts and ritual
practice. He also should have perfect morality and excellent behavior. A Gaogong should be a model

to all the other participants.

177" A long time after my fieldwork, I heard some news from Yang. He has a new “qingjia” with
another Quanzhen Taoist (who lives in Chongqing City and also uses Guangcheng ritual). I have not
been able to obtain more information yet. Fieldnote 2015-01-01.

178 In classical sources found in the Taoist canon, there are various divisions of ritual labor and
positions, and definitions of jingshi. Ex, “list placard” (vol. 13) and “official and their manners” (vol.
16) from Wushang Huanglu Dazhai Lichengyi {f F555% KIETTHE (Dongxuan bu). Generally
speaking, only six positions are used in Zhengyi liturgy. These same terms are used in the
Guangcheng Yizhi; see e.g. “Gaofu Qitan Ji 555 EIE” (3b) (13-43, No. 43).

179 Tn this text, all members within the altar are called “OQ) Sfashi” which indicated that they should
all be Taoists. There is no rule for lay participants or helpers.
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Fuke £} As the second hand, he must arrange and correct affairs, and be a good helper.

Jinji 73775 In charge of rite of salvations. He should be good in inner cultivation and secret magic.

Dujiang #}:#: Doing as an emcee and announcing talismans. He must know well the rundown of

rituals and lead all participants to a smooth performance.

Biaobai #H: Announcing the wenjian. He should speak in a clear and loud voice, and speak

correctly and respectfully.

Zhiging %1%%: Knowing the rundown and beating the inverted bell (ging).

Zhujing 4% In charge of safekeeping texts, he also needs to sing and chant well.

Zhuchan 1 In charge of “calling the Tianzun” and reading loudly secret pairs sentences.

Shuji Z20: In charge of all the ritual documents. He must be knowledgeable in literature, and possess

nice and correct handwriting.

Shizhi fF}#: In charge of ritual materials and offering materials (especially the flowers)

Zhangli #%&: Guides and directs the worshiping of the lay patrons.

Sanshi §Y{3F: Arranges the altar environment.

QOutside the Altar:

zhaizhu 75 F: Patron of a ritual. He must be faithful and respectful.

Zhengmeng FIEEE: Corrects documents and keeps order of the ritual area.

Zongguan %A% : Manages general service and spending.

Shixiang 7% In charge of incense and candles.

Zhuangyan #T/g: Keep the candles constantly lit and keeps order.
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Dianzuo BL{E: In charge of offering meals.
Yangfan guabang #5li&H%: Hangs flags.
Fenshu jingtan % 5i;93¥8: In charge of the fire and keep the altar clean.

Siyue F)%E: Plays the music.

This is a proper rite to gather and unite all members that frequently perform
five-days-over ceremonies together, as it was practiced in Chen Fuhui’s time. A
similar text within Guangcheng yizhi is “Gaofu Qitan”, it instructs that “everyone
performs his own functions and pays respect” (3a), then they pray and offer incense

to the deities.

There are two wenjian documents from Yayi Ji related to this rite. They are “wei
Wu Miao shuilu daochang gianli shuji bang i ER7/KFEEE S w0 7T EZ0EE” (for four
members put in charge of zhangbiao, shenzhuang, bangyi and shudie) and “wei Wu
Miao shuilu daochang gianli jingyuan bang FyiJEE/KFEE S 73 1748 EB%” (for the
zhujing, fujing, jingshi on both sides (left and right) of the altar, zhidian {EEx and
zhiging) (1-49, 50). These contents do not correspond exactly to the list of ritual
roles in the Guangcheng yizhi. This certainly reflects the fact that the arrangement of
ritual roles is changeable according the scale of the ritual being performed.
Moreover, it seems that far more than two wenjian documents would have been
required to set up all roles in this particular ritual."® Tt is presumed that the rite
“Shouzhi Qianya” was used frequently to install the ritual troupe and combined
within various series of rites.'®! Tt is not easy to recover this rite today. We are not
sure how dissimilar it is from its original form, nor do we know how to choose the
correct rite for each different situation, and all this is a consequence of insufficient

information.

This rite is rarely performed at present. It has been forfeited or simplified because
it is time-consuming or costly. Nowadays, Taoist usually combine “receiving

assignment and signing documents” with the rite “gianbang (gs15%, signing on the

180 There also exist other, related wenjian, such as “rules regulating food and diet”, and “notice for
the altar” (3-16, 17).

81 There are some rites for Zhai and Jiao which were used at the beginning of rituals. For instance,
“setting the altar and reporting ancestor masters”, “inviting texts and reporting” (13-44-5, No. 44-5),
“hanging flags and announcing” (13-2, No. 2), “announcing and sending off wenjian” (13-34,
No.34).... Those rites have a connection with each other, but their usage is not clear.
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placard)” in the beginning of the ritual when arranging the rundown (it can also be
simplified, and it is a common practice). Although it can still be performed, I have
not seen or heard any case of it. The only case I know took place in 2011; it was a
huge ceremony held in Kaohsiung, with the active collaboration of several ritual
teams from China. That ceremony lasted for seven days and took place in eleven
altars at the same time.'®* It is said that Guangcheng Taoists performed this rite
because they would like to deliver ritual competence to others in this international,

collaborative situation.

There is another functional classification for Guangcheng Taoists'®® for folk
practice and music. They divide the ability into seven techniques: blowing, beating,
singing, speaking, pulling'®, writing and performing. Taoists familiar with five'®’
(or more) techniques are called “quan guazi %H{T (all perfected)” or “wu pigi Fi.
725, (five perfected),lgﬁ” and can serve as a gaogong or a manager. These
techniques are all specific, with each being independent and without a specific
sequence in which they should be mastered. Junior Taoists take turn learning them at
the beginning of their training. When they become good in one specialty, they earn
the title of “dan pianzhi (B8 F -, single perfected)”. The harder a Taoist works and
the more practice ability he or she acquires, the more important the position he may

undertake in the altar.'®’

Today, the basic arrangement for rituals is seven or nine Taoists. The gaogong
stands in the center and faces the main altar, the remaining six or eight jingshi (or

more, but always in even numbers) stand on both sides (the “dragon” and “tiger”

188

sides ™). All members can be classified into either gaogong or jingshi.189 A

'82 These eleven altars belonged to different traditions, so the rites were performed only among
Guangcheng Taoists. Fieldnote 2012-02-22, with Huang.

183 This explanation is from the “active altar”, so this part might be mostly for the Guangcheng Altar.
Although those abilities are needed more in folk situation, it is also necessary to Quanzhen Taoists.
'8 According to Liu Huang, rituals accompanied by non-Taoist musicians in the altar have become
rare since the last twenty years (after the 1980s). Since then, many Taoists started to learn to play
music. Fieldnote 2014-10-26.

'85 The basic five are blowing, beating, singing, speaking and performing. Those five are all
necessary for jingshi in both the active and the calm altar. I have not heard of this usage from calm
altar Taoists, but I believe they value them as well.

'8¢ “quan guazi” is a dialect term of Chongqing, which refers to a person who has several different
skills (according to the website Baidu Baike). It is a common idiomatic terms beyond Taoists; and
outside of Sichuan; it can be found in several modern Chinese novels of the late Qing and Republican
period.

'87" Gan Shaochen 2000, Gang and Zhu 2013: 96 and 2009: 77.

138 In Guangcheng ritual, there are two models of setting tables in lines on both sides, “dragon” and
“tiger” respectively. They set long tables by both sides, forming the shape of “1I” or “/\”. There are
minor variations among different local traditions, but they no substantial difference in practice.

18 Sometimes they can attach another level as a second hand (grand drummer), but it is not
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gaogong has absolute authority in rituals, in comparison, the jingshi stand in equal
positions with no specific hierarchy. They perform their own duties and support each
other. Generally speaking, jingshi are given equal assignments. The appointment
depends on the jingshi’s ability (judged mainly on the basis of the five techniques
just discussed). With their achievement in the five techniques, the jingshi can serve
more positions gradually. Being skilled in different positions help a Taoist recognize

and embody a ritual practice, and leads them in eventually becoming a gaogong.

Aside from factors like ability or volunteering, there is an interesting possibility
regarding how jingshi positions are decided. Because the jingshi must coordinate
and support each other, they tend to form pairs during ritual work. The pairs usually
consist of master-disciple or two mates of the same age. They establish a tacit
understanding through good interaction from daily life. Their teamwork allows
rituals to progress smoothly. Moreover, this arrangement might have had a
somewhat selfish motivation. For example, an assistant Taoist who announces
wenjian or prepares incense besides the gaogong is likely a disciple of the gaogong,
and is a potential candidate for becoming a gaogong in the future. Tike and biaobai
who stand on both sides as a fixed team are usually appointed in pairs, too."”® They

have tacit understanding and always cooperate in a balanced and manner.

necessary. Aside from the standing position, payments are also different for a gaogong and a jingshi.
Generally speaking, payments for the jingshi are the same, and their functions are thus changeable.

1% Working in pairs is a common arrangement in the Taoist ordinary life. For example, the job of
keeping watch in the hall, and ringing the bell and beating the drum on first and fifteenth day of every
month are all arranged in pairs.
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Chapter 4 The training of a Gaogong and the Basic structure of the ritual

4-1 Becoming a Gaogong

The Innate and Acquired Conditions for Becoming a Gaoging

Performing rituals is a way to achieve the Tao, but not every Taoist prefers to
follow this path. And yet, among those who do, not every Taoist can become a
Jjingshi who performs in the ritual. There are some conditions of innate and acquired

nature to become a jingshi, and the same goes for becoming a gaogong.

First of all, physically speaking, a Taoist must have a “complete body.” This
means their body must be “intact,” have all four limbs and facial features, and a
normal look. Since ritual practices are performed in public, and because all members

have to sing and chant, ideally, they should not have a stammering tongue either.

Since a Quanzhen Taoist has to forsake this world and bind his hair in a topknot,
thus marking him or her apart, s/he must carefully reflect on whether s/he can leave
behind the ordinary life. The master must consider the new disciple’s eight
characters, and examine him/her through physiognomy, and chiromancy. A good
candidate would be someone who has no palm prints of emotions, marriage or child;
and has a lonely sign in his eight characters. Moreover, “it is ideal to have a double

“huagai star 25" in his dynasty”."”!

A jingshi learns how to practice rites through long-time watching and learning,
and gradually familiarizing himself with chants and instruments. Anyone who wants
to be a gaogong, whether out of deliberation or passive reasons, undergoes a process
which offers plenty of opportunities for his abilities to be proven. The criteria for
evaluating a gaogong includes manners, behavior, and execution; for instance, how
he steps into the altar, his posture, his other movements, and so on; or, for instance,
how he uses an audience-tablet, an order tablet, or how he offers incense. Other

factors include the quality of voice and a correct pronunciation, so as to chant

1 Fieldwork 201 1-06-20, with Zhou. The Huagai star is an ancient official name and also an evil
spirit of eight characters which connect to Taoists and monks. It is believed that a person with
“Huagai” is always smart, good at his art, but also has bad manners, unsocial in his/ her honored but
lonely life.
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clearly and beautifully. These criteria include many elements involving public

performance, which are mostly judged by the common believers.

A gaogong is not necessarily to do all the paperwork himself (as a secretary), but
he must have the ability to write and make wenjian. A gaogong must be able to
handle all kinds of wenjian. He needs to know all about the taboos in writing and
making wenjian, how to make different wenjian for different situations, and how to
refer to the correct information in reference works (wenjian ji or biyong ji). He also
needs to know how to make paper-equipments used in rituals, such as hanging
boards, envelopes, flags, tablets, and so on. Moreover, he needs to know well about
the basic ritual arrangement methods, like Dipper Jiao, Thunder Jiao and

Rain-praying Jiao.

The requirement of “shu {fij/ magic arts” lies mainly with the inner magic exercise.
A gaogong has to use magic in some ritual processes, so he needs to accumulate
relevant knowledge and practice as much as possible in daily life. Practicing
Qi-gong helps a lot in this area, thus almost all Taoists practice Qi and meditation
regularly every day. Many Taoists in Sichuan also choose to practice Leifa 3575
(thunder magic). It is not only because there are many thunder rituals in

Guangcheng, but also because thunder magic is quick-response and powerful.'”*'*?

An Apprenticeship for Two Years

In general, it takes two years for a jingshi to become to a gaogong. Like so often
in Taoism, there is no fixed schedule or formal progress for ritual training. During
his two years, a Taoist does everything like everyone else in his group. He also
maintains the same status in his ritual group. Of course, he would have more
opportunities to improve his knowledge and practice in different areas. That
knowledge is available to all jingshi, but not every one has the opportunity (or

interest) to practice it.

It is, basically, a fair game of equal chance for any jingshi who wants to become a
gaogong, although not every one desires to do so. In fact, most gaogong of the

second generation have a strong bond with their master and his followers. The most

192" Statements above comes from integration of fieldnotes 2011-06-20, 2011-11-19 and 2012-09-12.
195 1n Guangcheng, it remained “Quanzhen Yanjiao Mouleitan £ E.EZ 5 8 (thunder altar

perform Quanzhen teaching)” (for instance, some rites about “Baomiao {i’ (protecting seedlings);
14-12, 15~6, No. 131, 134~5)
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common and traditional situation is that the master takes care of and watches over
his novice whenever necessary and lives together with him for a long time. If a
young Taoist’s master is a gaogong, then he has a greater chance of becoming a
gaogong himself. On the contrary, if a junior Taoist/jingshi wants to become a
gaogong sincerely but has no gaogong as his master, he can still achieve it, but he
must put in extra effort. This situation happened mostly in the ‘public’ temples,
shifang conglin, because only such temples can take in many Taoists. Besides, there
is a new way to achieve gaogong status today. A Taoist can take a gaogong course
organized by the local Taoist Association if he obtains a recommendation from his
temple (or master). It has now become an important and even a major channel

toward gaogong status.

It is normal for a training process to go on for two years. The Taoist attends the
rituals as usual (but might be offered more chances to serve in other positions). He
also needs to obtain knowledge and exercise as well. In my opinion, there are three
main elements to such practices. First of all comes the knowledge from Taoist
scriptures, manuals and wenjian. Although Guangcheng Yizhi texts are available to
the public, not everyone can understand it perfectly. Moreover, in Taoist texts, there
are hidden blanks and tricks, secret symbols, and chants filled with mistakes or left

in blank. Those must be pointed out and corrected orally by a master.

A master always encourages his novice to learn as much as possible. Learning and
studying improves his mastery of classical language, enabling him to understand
more complex characters and better comprehend Taoist texts. This will become
helpful in the future when he writes wenjian. It also helps improve his understanding
of common phrases and chants that are used in many different rites. After all, as the
old saying goes, “The master can teach the trade, but the apprentice's skills are
self-made”. A master can only offer a book list and advise on how to find or analyze

the source. In the end, it is all up to the novice’s efforts as to how far he can achieve.

The second element is the movements in the altar. A gaogong is always the
highlight of the ritual since he takes the first step into the process. A gaogong’s
every movement bears specific meaning. Therefore, he must be skilled in practice;
for example, he must know how to use an audience-tablet, to kowtow, to declare his
Taoist official title, to step star-steps, to make secret gestures, and to use secret
magic. An apprentice can improve himself by observing a gaogong at the altar and
practicing in his everyday life. In a few situations, a master would allow the novice

to use a real altar for exercise after a rite has finished. In daily life, Chengdu Taoists
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like to go to the theater and even act in a play. Traditional local opera (especially
Guangcheng tune songs with rich local musical features) helps Taoists better

understand and perform Taoist music.

The last element is magic. The so-called “Yanfa 8% (performing magic)” is not
just a superficial performance. It involves supernatural elements in some way,
because Taoists must connect with heaven, hell, gods and spirits, and order natural
powers like wind or thunder in the rituals. A gaogong must sharpen his magic ability
in everyday exercise. Taoists of different traditions emphasize on different key
elements in exercising Qi, such as taking advantage from the sun, the moon or the
thunder. They sit in meditation at midnight at different times, mostly at 1 or 3 a.m.
(more often than not as I know, Taoists in Sichuan go to sleep at 9 or 10 p.m., wake
up to sit in mediation for 2 hours, and then go to bed again). Exercising Qi and
sitting in mediation might be the hardest part of the practice since it fully depends on

personal acumen. But the most important thing is to always work hard and persist.

These three training elements — understanding Taoist scriptures, actual ritual
performance, and inner exercise — include a perfect balance of movement and inertia.
The ideal condition is for a gaogong to excel in all three areas. Nevertheless,
practically speaking, a gaogong must at least be able to balance the three, while
many become outstanding in only one area. For example, I personally know a Taoist
who rarely performs rituals as a gaogong because he thinks he lacks a loud and clear
voice and powerful movement. This puts him in an uncomfortable position in the
altar. Thus, even though he has held a gaogong position for years, he does not

perform much, especially in large-scale rites.'*

The First Stage: To Upgrade or Turn Back

Like for the training process, there is no fixated standard to examine a Taoist’s
qualification in becoming a gaogong. In fact, junior Taoists are watched and
observed by their masters and seniors all the time under those three elements —Taoist
scriptures, ritual practices, and inner exercise. A Taoist can be upgraded to gaogong
after getting a permission from his master or the manager of the temple — although
the standard for evaluation is vague. It is also hard to assert what a balanced state is.
Anyway, individual practice is the main concern. There can always be fair

considerations.

194 Fieldnote 2011-11-15, with Wan.
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After a “quasi-gaogong” achieves a good and balanced state, he can probably
rapidly get a chance to act as a trial gaogong soon. In this situation, the master (or
the manager of the ritual team/ zhangtanshi Z£¥gE) will announce the
“quasi-gaogong’s” task several days before. Then, this quasi-gaogong, full of
confidence and prospect, takes on the challenge and prepares for his first stage
appearance. The first rite for a new gaogong is always carefully chosen; they are
kept short, simple, and are mostly Yang events for the temple. It is agreed that a
beginner must begin with a simple and smooth rite. By contrast, a private rite
requires more responsibility than a routine rite for the temple: taking responsibility
for petitioners’ requests is considered a very serious affair. And of course, this does
not suggest that the master has insufficient confidence in his novice. A Yang rite in
the temple is often a rite for good fortune. Because these kinds of rituals are
considered “inside-temple affair,” a little mistake can be more easily excused, and

deities would not be so badly displeased by it

(or the temple as a whole could be
hold responsible, and make good on the damage done). Those small-scale fortune
rituals — worshipping and birthday-celebrations — are called “little rite, xiaoke /Nf}”
or “plain rite, pingke “F-F}”. These rites are chosen to be the novice’s first
performance also because they are important and useful rites that will be performed

frequently in the future.

Nevertheless, occasional accidents are inevitable, even if people prepare well.
Aside from stage fright issues, new gaogong might also underperform due to
insufficient ability. In case mistakes happen, such as starting at a wrong tone or
making confused steps, other Taoists in the altar will help the novice correct and
finish the rite as well as possible. After all, the novice still needs to complete the
whole rite by himself (as to punishments, he would later have to knell in front of the

gods, and pay a fine in oil/incense or other).

I came upon an interesting case in the course of my fieldwork. A few days before
a deity’s birthday, the gaogong of a temple had an urgent matter and had to leave the
temple temporarily. A young quasi-gaogong studying under him (who was
introduced to him by a friend a few months before that and was not his direct
disciple) volunteered to take on this duty. Since the young Taoist passed certain oral
exam given by the master, he was granted the valuable chance of performing as a

gaogong for the very first time. Afterwards, it was said that the rite went imperfectly.

195 Fieldnote 2012-09-12, with Pan.
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On several occasions I have heard the gaogong telling this young Taoist to work
harder while other Taoists in the same group complained in secret (they complained
mainly about how the young Taoist thought highly of himself but had insufficient
preparation. Surprisingly (to me), they were not upset or worried about the imperfect
rite). The failure put the young Taoist in a depressed mood for a long time. The
master trained him tougher and decided to reject his upgrading to gaogong. The
young Taoists needed to study and exercise harder now, and wait for a second

chance — which will be subject to his master’s examination.'*®

This case impressed me a lot. Although the master blamed the young Taoist for
his mistake, he did not make further inquiries about what exactly had happened. To
him, he himself contributed to the failure of the young Taoist’s inadequate
preparation and excessive self-confidence. Since the young failed this time, he must
wait to start over again. In that conversation, I argued with the gaogong about why
he trusted the young Taoist so easily and did not give a tougher exam beforehand.
He replied seriously that a Taoist should respect himself. A Taoist is not only
answerable to himself, but answers directly to the Tao and to deities. A Taoist should
never doubt another Taoist, regardless of his position in the hierarchy. This comment
was again brought up during another conversation about genuine vs. sham texts with
another gaogong. They all referred to the total respect and trust in the Tao and

people who belong to the Tao.

Guojing %% (Passing Though the Text)

This is a little procedure a novice goes through before he is ready to become a
gaogong, especially in his first time on stage or his first time managing a new kind

of ritual. He has to ask for “passing though the text” from his master.

“Passing though the text” is a process in which a master advises a quasi-gaogong
(or his disciple gaogong) on how to perform a new Guangcheng Yizhi rite for his
first stage appearance. The master goes through the whole text with him. The
teaching process is flexible, depending on the ability and experience of the novice.
The main purpose is to make sure the disciple knows every detail of the text well.
Thus, if the novice is a beginner, the master has to lead him in reading the whole text
carefully. The main reason to enforce “passing though a text” is because almost all

Taoist texts are incomplete for practical purposes. For example, there are some

19 Fieldnote 2012-10-08, with Pan.
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hidden secrets (like secret magic, talisman, wenjian, etc) or tricky mistakes in
Chinese characters. Moreover, there are many details about practice that the novice
must be aware of, such as how a rite should be performed differently in different
seasons or hours.'”’ In general, about twenty percent of these details are not marked
on paper at all. It is a common habit with a long history that Taoists divide
something important separately in different parts; they still do so today. Only on this

occasion, the master releases all the hidden knowledge to the new gaogong.

In a perfect “passing though the text” process, the master reads and explains every
detail of the text to the novice. They read through every word and every line
together from the first page to the last. The master might recite every word, sing
every chant and practice all the movements to make sure the disciple understands
perfectly. The secret magic is also revealed during this time. The novice can take
notes on his own text, which becomes his personal treasure, helping him understand
and improve himself in the future. It takes as long as a real performance of the rite.
After that, ideally, the apprentice gaogong should be able to master and perform this
rite smoothly and perfectly.

Guangcheng Yizhi is a huge text collection; it is unrealistic to go though every text
through this process. Thanks to the formula structure of rituals arranged by Master
Chen Fuhui, Taoists can manage Guangcheng rituals relatively easily. Moreover, to
most Taoists, it is not necessary to master every ritual in Guangcheng. The best way
to practical is to divide rituals into several kinds, and let Taoists manage each of
kinds as an expedient. Once a Taoist studies each kind of ritual, he can comprehend
the rest through analogy and can perform the rest of the rites of the same kind (and
of course the bond between the master and disciple in Sichuan is very strong, so it is
easy for the disciple to ask questions at any time). This division of rituals is quite

similar to the ritual/rite classification of Guangcheng Yizhi.

I put most emphasis on the gaogong in my research. It is not only because they play
the most important role in Guangcheng rituals, but also because they play several

roles simultaneously in the altar if necessary.

Today, in the opinion of most of the Taoists I spoke with, the revival of Taoist

rituals in the Chengdu area is not fully satisfactory. The ability of jingshi is generally

"7 The most famous trick word is E It even “has different strokes in different usages” (fieldnote
2012-07-13, with Pan). Another case like “Jingdou Rendeng” is better to take place in the lucky day
with Yang number of seven; during the ghost festival, it should be performed at 9 a.m. on 7/15.
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considered as not good enough. It is considered acceptable if he can play at least one
musical instrument and sing a few more chants than daily recitations. A gaogong
handles almost all the rest of the work in rituals. The numbers of gaogong in

Sichuan is not quite large enough to cope with demand. Although I have no
definitive source, there has been fewer gaogong in Qing Dynasty, the Republican era,
and early PRC era, due to the low literacy rates. Hence, it is almost a common
phenomenon that a gaogong works as a one-man-does all and handles most of the

work in the altar.

4-2 Two Special Secret Lineages of the Guangcheng tradition: “Xizhu Xinzong
Lineage P§*%,0\5%” and “Lantai Lineage [ &K”

I have heard of two secret lineages particularly for Guangcheng gaogong in my
fieldwork.

a. Xizhu Xinzong (Tokhara Heart Lineage)

“Xizhu Xinzong” is a very special branch under the Longmen School. Its founder
had a nickname Jizu Daozhe Huang Lushi % ¢ 78 & {£Ff (Huang, Chicken Feet
(Mountain) Taoist and Discipline Master). He was an expert in secret magic of dou
2| (dipper). Based on Longmen hagiographies, Huang went to Baiyun Guan,
Beijing and received precepts (ordination) from Master Wang Changyue T & H
(traditional dates 1522~1680, Taoist name Kunyang £&[%) in Shunzhi 16 (1659) and
obtained the Taoist name Huang Shouzhong %<7 1. He was given the honor
position as the Taoist discipline (ordination) master of the gt generation. He then
returned to Jizu Shan (located in Yunnan Province) and took in other disciples, like
Guan Tianxian. We know of very few disciples of this lineage due to lack of records,
or perhaps it had few disciples because it maintained serious requirements regarding
a disciples’ magic ability. Stories of this lineage mainly come from Jingai Xindeng
4350\, written by Taoist Min Yide (1758~1836 B—75).""® Min was

instrumental in bringing the Xizhu Xinzong into his own branch of Longmen School.

"% Min Yide was a famous Taoist of Jingai Shan, Zhejiang Province. His work Jingai Xindeng is an
authoritative, yet disputed genealogy of the Longmen School. It has been most thoughly studied by
Monica Esposito.
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—Guan Tianxian Jing Huihui Huosiren \ = Zhuzhusheng (=4
(BRI (B GEFEA)
Li Chijiao — (Wang Yangqi, FEEH)
Baimali (ZEFRED
(HED Shizhao Shanrem — (Xu Meigu, ##5d)
EHELAD
—Da Jiaoxian == Zhiang Pongtao Longmen Daoshi (FEf'iE 1)
Tizu Daozhe Huang Lushi B GEEEHE) —[
EEEE LiPongtao (ZEEHH)
L Wang Xiuhu
(EHR)

Fig. a simple genealogy of Xizhu Xinzong

According to Jingai Xindeng, Chicken Feet Taoist was already a master of stars
magic (aka “Xizhu Doufa 75~ 3}-7%”) before he joined the Longmen School. He was
a powerful mystic. He lived a mysterious and long life. With his huge magic power,
he only received Taoist precepts from Baiyun Guan, and left directly after having
been ordained by Wang Changyue. In Qianlong 55 (1790), Min Yide went to visit
him, and gave the full precepts to Huang in exchange of Huang’s treasure stars
magic which was later renamed as Dafan Xiantian Fanying Douzhou KSR
=] 7.. Huang is rumored to have died in that same year, but there are accounts
claiming he was witnessed in Qingyang Gong in Jiaging 3 (1879) (from Jingai
Xindeng, vol.6, 1b~2a). His followers, like Dajiao Xian, Wang Xiuhu and Jin
Huaihuai, also traveled around Yunnan and Sichuan provinces (5b, 7b and 9b).
Particularly, after Master Wang Jin Huaihuai learned stars magic from his master,
Guan Tianxian, he traveled around Sichuan and stayed in Qingyang Gong for a
while. Jin is also believed to have learned alchemy from Li Niwan (another probably

legendary figure) (10b~19a).

Huang’s Xizhu Xinzong is a Taoist lineage that transmits ritual methods with
strong Buddhist elements. According to a scholar of Sichuan Taoism, “In practice,
he uses magic from “yuanzhuan 3222 (cloudy true words)” of Talisman School
Taoism and Mantra of Buddhism. In sum, his magic is full of Buddhist elements.'?*”
This corresponds to what I heard in the course of doing fieldwork. According to one
of my informants (who does not follow this tradition himself), the characteristic of

this lineage is that it includes stars magic. Thus, Taoists of this tradition are all good

199 From Zhongguo Daojiao Dacidian (Hu edition) p.70. This item was written by Zeng Zhaonan.
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at performing Dipper Jiao. A great part of secret magic came from Tibet. Today, it

has left little heritage in Sichuan and Yunnan.**

Does this secret tradition exist in Qingyang Gong now? The answer is not clear.
Although a gaogong there denied my suggestion that it might, Qingyang Gong is a
public monastery, and houses Taoists trained in various local traditions. In addition,
both Master Huang Shouzhong and Jin Huaihuai had stayed there before, so it is
quite possible that the Xizhu Xinzong lineage somehow existed in Qingyang Gong.
On the other hand, I got a positive reply from Heming Shan Temple. Taoists between
Heming Shan and Jizu Shan have interacted since the Guangxu period of the late
Qing Dynasty. Several young Taoists at Heming shan recalled elders going to sweep
an ancestor’s grave at Jizu Shan a few years ago. On the tombstone, it was inscribed
“ancestor Xiao xx,”’"” but they could not recall more. Just like its ambiguous
tradition in Jingai Xindeng, there is no direct evidence that Heming Shan has kept its
teaching (and also its secret magic). Nonetheless, Dou Jiao in Heming Shan has its
specific way in practice. They have an ingenious method that mixes three rites into
one when performing Dou rites, which is their special skill. > But, of course, this is
not enough evidence to claim a relationship with the Xizhu Xinzong lineage. We

need more data and research on this elusive tradition.

So far, we can be sure that Master Huang Shouzhong left more than one stream of
teaching in Sichuan. That secret magic is for gaogong mostly (but might not be
limited to them). While we know it has been passed on, but the extent of its
preservation is a mystery. Considering its essence, the magic does not seem to be
definitively related to Guangcheng Yizhi, although it did contribute to spreading out
the prestige of Guangcheng rituals.

b. Lantai Lineag B &k (or Nantai Fi5)

It is easy to see that the name Nantai comes from the editor of Guangcheng Yizhi,
Chen Fuhui. Chen was honored with the title “Nantai Zhengren 5 H. N\ by a

Qing Emperor. In the original preface of Guangcheng Yizhi, it was mentioned that

20355

Chen founded a Taoist branch “Lantai lineage™ > and left a lineage poem of 32

words. However, it did not claim to have written it exclusively for gaogong.

> Fieldnote 2012-07-13, with Pan.

> Fieldnote, 2012-06-10, with Lu.

92 For further example, please refer to chapter 5-5.

% Uttering the names Nantai or Lantai raises an interesting question because the two share the same
pronounciation in Sichuan dialect. I wonder if they came from the same original word. However,

Chapter 4 95



Nevertheless, in fact, there is no creditable record — official or within the Taoist
world — that mentioned this lineage. Not even Zhuzhen Zongpai Zonghu*** 38 EH 5%k
4 SH, which is considered the most complete list of modern Taoist lineages,
especially for the Quanzhen School, offers any clue. Not even the most famous of
Chen’s stories — including Guan Xianzhi, Wenjiang Xianzhi and the Zhipu — make
any reference to this lineage. Is this a disproof of the existence of the Lantai lineage?
Or on the contrary, does it prove that this lineage is indeed a secret one — for

gaogong only?

From what I have heard from Taoists in the course of fieldwork, it is indeed a
special, secret lineage just for Guangcheng gaogong. It is why this lineage is
unknown to common people, and the gaogong aware of it avoid discussing it with
outsiders. We can say with fair certainty that Lantai Lineage has its heritage and
lineage poem. But since being a gaogong is the only requirement for becoming a
member, it cannot be taken as a full-fledged, autonomous Taoist lineage; for it has
no teaching and cultivation of its own. A Taoist with Lantai affiliation does not use
this title to maintain himself. It is not forbidden to talk about this lineage. After all, I
myself have had instances of such conversation — although Taoists were evasive in
answering some questions. Although there are lineages exclusive to gaogong, not
every Guangcheng gaogong belongs to (or knows about) this lineage. We do not
know when and how a Taoist can obtain affiliation with it, or if it has an ordination
and required qualifications. Although this lineage possesses certain heritage, we

cannot be sure if the secret magic transmitted within it is always the same.

Its membership includes both Quanzhen Longmen (calm altar) and Zhengyi
(active altar)*® Taoists. There is no entrance regulation that gaogong are forced to
follow. But once a Taoist joins the Lantai lineage, they must arrange specific steps in

“reporting to ancestor masters”.

since ancient literati preferred to have alternative names with the same pronunciation, it could have
been a literary humor.

%% This list records almost all the lineages of the Longmen School with basic historical background
on each. People believe it was collected when Taoists from other provinces visited the Baiyun Guan.
There were 87 lineages up until the Xuantong Period.

295 Contrasting to mine, Gan Shaochen addressed that Lantai Lineage is equal to Guangcheng Tan
(which means they are all Zhengyi Taoists). This saying cannot support my argument that Lantai Seat
is exclusive to gaogong. But Gan admitted not all Guangcheng Tan Taoists he met in the field inherit
Taoist’s name through Lantai’s seat poems. It reveals how this seat is silent and vague now. (Gan2000:
52~3)
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It is a mystery how this lineage has kept its secrecy, whether it be for Chen
Fuhui’s last wishes, or any other reason causing this lineage to remain low-key. The
gaogong of this lineage generally do not reveal themselves voluntarily (but will not
deny if being asked, although they might tactfully and politely ignore questions
about the inheritance and secret magic). They do not seem to have a community to
connect with each other. They also do not exchange information in ritual practice.
All in all, Lantai lineage is a small Taoist lineage with little fame and power of
influence. Taoists affiliated with this lineage are trying very hard to continue their
heritage, especially since the grand religious damage of 1960s~80s. Today, they are
progressing to the 11" generation, but it is unclear if younger Taoists are being

affiliated, so the future remains very uncertain.’%

4-3 The Framework of Guangcheng Ritual

The Guangcheng Yizhi manuals are always taken as a whole for a single rite and
bound into one single book regardless of the number of its pages: the thickest text is
“Yudi Zhengchao %7 1F5f (Audience with the Jade Emperor)” with 110 fully
printed pages and the thinnest one is “Song Taisui 3K j#% (farewell to the divine
star of year)” with 3 fully printed pages®"’. This not only facilitates the selling of the
books, but is also convenient for use in rituals. Every text of Guangcheng Yizhi is
made for individual usage, and almost every rite can be performed individually

without interfering with each other.

The scale of rites differs based on purpose, function and number of invited deities.
In general, the most popular rites”™® have around 10~25 fully printed pages (each

containing 2 half-pages) and take about 45~90 minutes to perf01rm.209 Because

2% In my fieldwork, I met two gaogong of Lantai lineage of 8™ and 11" generations. This pessimistic
view comes from one of them. The other, although unwilling to discuss it with me, started using
“Lantai” in his wenjian frequently. Only time will tell.

27 “Yudi Zhengchao” 13-56, No. 56; “Song Taisui” 13-90, No0.90. I have not seen how the thinnest
one was published (it was not in the booklist of 2011 or 2012), but I heard this rite is still practiced
now in the rural areas by a Zhengyi Taoist. The current rite is very simple, “burn a wenjian and stick
a talisman with the petitioner’s name, address and eight characters (a talisman for each person) beside
the Taisui painting in the temple. During the year, Taoists have to burn light and incense
uninterruptedly everyday, and also pray for them when rituals are performed in the temple.”
(fieldnote 2014-03-06, with Sanshan). The second thinnest text, “Xuanfang Zhaogao S&FEE S
(13-2, No.2) with 4 entire printed pages was published. Thus, binding should not be an issue.

% Now the most commonly used rites include about 30~40 rites, but they are not always the same
everywhere. In Qingyang Gong, for example, there are about 20 rites, according to its bulletin (the
details are little different for each year.) Fig.11.

% Tt is the average number based on my fieldwork 2011~13. There exists no significant differences
between Quanzhen and Zhengyi practitioners. But in other researches, for example, “Gongtian” ran
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Guangcheng rituals have a regular structure, it is easy to estimate the elapsed time,
assuming nothing goes wrong (for example, if they are to invite more deities then it
takes more time; additionally, it is always unpredictable how much time Taoists

takes to “Cunsi {7-/& (visualizations)”).

Names of Guangcheng Yizhi rites are also of simple and clear style. The title of
every text indicates it is a work or a complete work, “Ji £2” or “Quanji 2=%,” which
means this text is an individual book and independent rite. The name, especially the
simplified name in the central column of the text, reveals the core ideas. People can
get a basic understanding from it directly. I divided them into four categories in my

research according to their naming.

A. a “Audience or Worshipping (Zhengchao)”: used for audience with some special

deities or celebrations of his or her birthday. Instances include “Chuanzhu
Zhengchao J1| F1FFH (to the Lord of Sichuan)” (15-36, No. 275), “Wenchang
Zhengchao B 1FEA” (15-38, No. 277), and “Guanyin Zhengchao 3 1FE”
(14-11, No. 130).

B. Rites corresponding to holidays and changing of seasons in a year: This is a kind

of routine rite. Instances include “Sigong Taiyang 1B K5 (worshipping the Sun)”
(14-2, No. 121) ,“Sigong Taiying {Ef4t K2 (worshipping the moon)” (no
publication) and a series of “Jiuhuang Jiao” (13-63-79, No. 63-79), for the 9/1 to

9/9 festival in honor of the nine sons of Doumu.

C. Confessing and praying to deities and stars deities: Prayers and pleas to deities

and stars deities based on their functions and specialties. Instances include “Quwen
Gaofu {HEESF (driving out the plague)” (15-43, No. 282), “Nandou Zhuwen B3}
W2 (13-82, No.82), “Quangfu Zhengchao [EETFFH” (15-41, No, 280).

D. By function: Solving a direct and definite desire or problem. It is the most
popular way to name a rite in Guangcheng. Instances include “Rangyi Pansan {#1%
FEL(driving away ants)”, (14-21, No. 140) “Liushi Jianba 75HFEEH” (14-60, No.
178-83), “Jieshou Quanji ##=%%E (prolonging one’s lifespan)” (13-89, No. 89).

for two hours in Qingchen Shan (Gan Shaochen 2003:93) and 90 minutes in Qingyang Gong
(Qingyang Gong Erxian An Zhi, p.143). In fact, I have never seen a Gongtian rite that runs for over
70 minutes. It is an interesting question to further investigate.
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It is clear that there are always some keywords (based on its deities, functions,
yearly activities, etc.) in the title which make sure the reader gets a basic
understanding upon first reading it. However, this division is just a generalization
with a simple impression. When categorizing rituals, I stand from a point of view
different from a Taoist’s because we bear different attitudes and apply divisions in
different circumstances when it comes to Guangcheng liturgy. For Taoists, it is usual
to divide rituals into the categories of Yin, Yang, stars/dipper, flood and fire, and
plague.210 Yet, this division is far from complete. I have discussed this topic with
several Taoists but obtained disparate replies. I almost believe there is no consensus
on a definite categorization. But, this does not bother Guangcheng Taoists, nor does
the problem of having no catalogue of the Guangcheng manuals. Besides, most rites

serve multiple functions that cannot be single-handedly defined.

Although every Guangcheng rite is published individually, they do not exist or
work individually. All rites must connect and interact with each other so as to make
sense as a whole. In the Taoist’s mind (in fact, while they might not have achieved a
common consensus, they do have opinions on the issue), names of rites are not just
entries on the catalogue, instead, they are full of meaning associated with their
keywords. With those keywords and names in mind, Taoists compose a picture
which can not only indicate all the relationship between rites, but also help arrange
the rundown for rituals. There is, perhaps, not one single perfect categorization for
understanding rites. Everybody can offer their own explanation based on their

training, background, and practice.

Earlier research has offered us some basic insight on the structure and rundown of
Taoist rituals, including the three stages (inviting — hosting — sending off deities)
and the imperial metaphor.*'" In Guangcheng, each rite bears individuality and
completeness, but they also share the same general structure. Even common people
can easily get a general picture of a rite’s structure just by attending the rite many
times. Therefore, more than one gaogong assured me that he could perform almost
all ordinary rites even if he has never done it before, and he can do so by just
reading the Guangcheng texts. There is no such thing as being “qualified” at
performing a ritual, and even if a gaogong cannot “perfect” some rites, he “can still
perform every rite as long as he has the text”. This is not a pretentious claim. In fact,

under a fixed structure, it is easy to copy one rite from another. This situation also

*1% Fieldnote 2012-07-16 with Dong; 2012-09-10 with Huang.
I See Liu Zhiwan 1974 and Stephan Feuchtwang 2001.
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goes for a jingshi. Before a junior Taoist performs a rite he has never done before, he
receives advice and reminders; he can also raise questions (it resembles a simpler
and relaxed version of “passing though the text” or “checking house-mouth”). This
is because there is an established ritual structure fixed among Taoists, so they are
used to applying knowledge to collaboration in a new situation. They probably have

no fundamental problem managing a new rite as long as they have its text.

There is no formal established division into successive stages when it comes to
Guangcheng ritual structure. In fact, every one can have their own opinion based on
their practice and interpretation. Yet this will not interfere with the rite itself. Since
the structure has been around for a long time, the processes of performing the
various rites have developed some common traits, while allowing some changeable
steps and style. For the purpose of analysis, I have divided the basic structure
common to all Guangcheng rituals into ten steps based on my own observation.*'
They are: starting altar (gitan #C38) — praising altar (zantan 1) — preaching
(shuowen £537) (or taking refuge in the Three Treasures (sanguiyi =) —
offering incense (shangxiang *7&) (and purifying the environment (danghui 35
%)) — reciting spells (gingxuan kezhou &5 &5 5} 71) — declaring the gaogong’s
official title (bingzhi ;) — inviting deities (gingshen 5 {f) — explaining the
intention (ruyi A &) — firing the wenjian documents (huabiao {£3%) — and
sending off deities and re-attributing the merit (songshen 3% ~ huixiang [2][a]) (or
“so-called Tao (suiweidao Ffig53#E)" or twelve grand promises (shier dayuan + K

D).

“Starting altar, gitan” is the first step in a rite. All members of the priestly group
enter the altar in turn: a Taoist with a handy inverted bell leads the way and the
gaogong follows him. Then, the rite starts once all members are in their position.
“Praising altar, zantan” expresses the meaning of the rite and the respect to deities.
A great portion of the rites starts with the rhymed hymn “little praising, xiaozan yun
/| \%f%é?”” (25%, i.e. 73 out of 288 Guangcheng rites. But if we include rites noted

1,214”

as “as usua the number rises to 68%, 195 out of 288). Xiaozan is also used in

12 My opinion is based on mixed sayings from my reading experience and fieldwork. In the table it
shows a comparison table with some different statements which can tell regardless of the divisions
they fall in, the meanings and rundowns are not much different.

213 A popular Taoist music form. It is used in various situations of Yin and Yang, and has different
chanting ways in different traditions. Its sentences are divided (based on number of words) into
4-4-7-5-4-5. Its music style is sentimental, elegant and slow-paced (some descriptions are from Liu
Hong 2009: 346).

21* Editors delete repeated sentences to simplify the space, only noting “as usual.” An experienced
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rites frequently. In Guangcheng rituals, the heavy use of xiaozan is a remarkable
feature not seen (to my knowledge) in other traditions. When a gaogong performs
“preaching, shuowen,” he often uses modest expression like “fuyi fKLL, gongyi 7L,
yuanfu [R5 to explain the purpose of the ritual, praise the petitioner and provide
basic information about him/her (native of x place, for x reasons, etc). The

“divisions of purpose (suimen fenshi BEFS4525)%" is also included in this step.
During this step, Taoists often kneel down in front of the Three Pure Ones or the

218 in Yang rites. Following that comes “offering incense,

Three Treasures
shangxiang,” which is an important step in Taoist rituals. In Sichuan, people always
say “you could displease deities if you do not offer incense”.*'” In this part, it often
needed to perform “purifying the altar/ environment, danghui” as well. In general,
every single rite must undergo “purifying the altar,” especially if successive rites
involve different petitioners. However, this step can be overlooked or simplified for
complex rituals that run for more than one day. (Still, it must be performed at least
one time a day. In some cases, the purifying can be overlooked if the text did not
mention or specify it). In Guangcheng Yizhi, there are some texts that do not specify
that purifying must be performed (it might be out of abridgement to save space). It
will not be a problem for an experienced gaogong; he can still manage it perfectly.
The part of “reporting/ inviting to ancestor masters, gingshi B/ :5Hf" is of the same
situation. Basically, a gaogong has to report to masters right after purifying, but not

for every rite marked in the text.

“Reciting spells, gingxuan kezhou” means announcing “protecting souls spells,
weiling zhou ﬁi@?ﬁ.”m In a rite, a Taoist use hymns to ask for deities to protect his
body based on different circumstances. They do so to get ready for the next step —
“declaring gaogong’s official title, bingzhi.” This step serves to introduce the
gaogong himself to the deities. Since the gaogong must have a legal, official title, he

must report to the deities and show his highest respect. It is what is said in

Taoist can easily get an idea of what to do in such a case. Take Guangcheng as an example, they can
“knock bell and drum to welcome deities. Taoists put on official robes to perform rituals as usual”
(from “Shanyuan Chanhui F 70 (confessing at Upper Prime)” 13-13, No. 13), or “biaobai Taoist
directs petitioner offering incense and the gaogong follows in offering incense as well. Then gaogong
beats the ruler and says” (from “Doujio Qishi”).

15 A rite might be performed to serve different functions. The details of preaching and praising thus
change accordingly to suit different situations. In “divisions of purpose”, Guangcheng manuals offer
different contents for each usage.

216 T kneel down to the Tao, scriptures and masters of Taoism.

7 Huang Shanjun 2006: 653. The “Yanyu (byword)”.

1% Spells often used after worshiping ancestor masters. These chants function as purifying and
easing souls (from Daofa Huiyuan 38;% & 7T, vol. 245). There are many kinds of protecting souls
chants for different situations; for instance, asking deities to protect all environment, keeping peace in
mind and protecting a Taoist’s body, or praising deities and masters.
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Guangcheng, “(the gaogong) faces the main altar and declares his official title.” The
gaogong introduces himself as elaborately as possible in this step; it also bears the
meaning that says “please help me (who is your sincerely and faithful follower) to
perfect this rite.” A whole introduction of the gaogong usually squarely places him

as a Quanzhen Taoist, as shows the following example taken from Suishi Wen:

“I, your follower, am the discipline under patriarch master Qiu of the Longmen School, having
received the Taishang Wuji Dadao Yuce Jingsh Baolu and with the permission of Donghua
Yanjiao Lingtan Fangxing, OO (name). I worship to you in reverence before your majesty with
hundred knees for explaining the intention OO.” 219(29a)

"Btk o HATREFTIESR RERMGRTTEAEAFTT » Z822 R EffRR s KM STE
FRRTTENE BRI EREEE AT OO E - EOOO » kiEsATE HiHE 5 7F

=
=S

The declaration varies a little in different rituals. Meanwhile, the “inviting deities,
gingshen” part welcomes deities to come to the altar and listen to the petitioner’s
wishes. Taoists also ask for forgivingness and good fortune in this step. The
gaogong and the petitioners (especially the main petitioner kneeling behind the
gaogong) have to kneel down to a deity or several deities (as a group) in each time.

Because there are many deities, this stage usually takes a long time and much effort.

The most important purpose of inviting deities is to present the petitioner’s wishes
briefly and respectfully. It is called “explaining the intention, ruyi”. In this step,
Taoist biaobai, that is, reads aloud the petition in front of deities for the petitioners.
After that, the wenjian is replaced and resealed into an envelope and sent off by fire,
or “burning the wenjian, huabiao”. This wenjian is placed in front of the altar
before the rite. When the rite starts, the gaogong leads the petitioner in three-time
kneeling and nine-time bowing, then the petitioner carries the wenjian plate with
both of his hands. In the step of “burning the wenjian,” there are some rules to be
followed. The fire must not come from impure (like a fulonghuo fAXFEK) or cigarette.
One should first light up a piece of yellow paper, which is placed under the plate,
and then use it as the lighter to burn the wenjian. It can take place inside the hall
(facing the main altar) or at the grand incense burner outside the hall (facing the sky).

The assistant Taoist and the petitioners keep the envelope upright when burning. As

% 1n other cases, a Quanzhen Taoist might also say: “I, your follower, am the discipline under
patriarch master Donghua Yanjiao Longmen School Qiu, who is registered under Taishang Wuji
Dadao Jingsh Baolu Xuanxian Shangpin. 1 pray here for OO ( " {4k F o iE £ 05 S5 5518
fili bt > SERFEHAGEFTIESRECREAFT T - WIRIRIEEOO)” (Min Zhiting 1990: 134).
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the envelope is almost burnt, it is better to burn some more yellow paper to express
gratitude to official deities.”*® Moreover, when sending off wenjian to the highest

deities, one must prepare some paper-made frames and horses.

“Sending off deities and re-attributing the merit, songshen, huixiang” is the
last step. After the burning of the wenjian, the whole rite comes to a finish and it is
time to send off all present deities. In this moment, people have to express their
sincere gratitude and ask for good fortune. The most common methods are

“re-attributing the merit” or “report credit™?!

which return the merit of having
performed the ritual back to the deities. It is a general idea embodying the balanced
benefit of heaven, deities and human beings. There are, of course, some methods,
like a simplified ending mark “that is so-called Dao, suowei Dao FrzEiE,”** which

99223

gives the gaogong room for performance, or to swear “twelve grand wishes to

show true-hearted sincerity.
4-4 The Plain Rite

“Plain rite, pingke “F-F3}”” means a rite with the qualities of usual, useful and

common performance. Moreover, this kind of rite is easy to perform.

Not every individually performed rite can be regarded as a plain rite. It must meet
some basic and general standards. For Guangcheng Taoists, in general, the plain
rites include four rites:*** “Biaozhang Zongchao F=2= 445 (submitting the petition

20 About medium in-octavo size. Also mane huang biaozhi TF24K. Tt is also used as “paper money”
but is not worth much. People use to burn them when burning wenjian and paper-made materials to
express gratitude. There are two meanings to the yellow paper. At the first stage, it is just a
combustion-supporting material. And then after the wenjian burns, it works as a kind of paper money.
It is interesting that one material combines two meanings without a clear transition.

! Share merit with official deities. It also means expressing gratitude and not forgetting one’s
origins.

222 “The so-called Dao” comes after “re-attributing the merit” and “leaving altar.” The usual pattern
consists of loudly reciting a few lines from poems corresponding to the theme of the rite. For instance,
“That is so called Dao. Climb up to Penglai Island after the nine-turn process is successfully achieved.
The one original (breath) return to the origin and ascends to the upper cinnabar field/heaven (T4
o JUEIhREEE » — I8 EFFK)” (Jiuchen Zhenchao Ji, 11a). In this situation, a gaogong
can decide what to do at his will. Some could end it with a song or a poem; some would loudly recite
the words; some might even ignore this part completely. In my opinion, those differences might be
caused by the imperfect revival of rituals, but also by the different local traditions.

2 Vowing several virtuous wishes to prove one’s sincere determination. The “twelve grand vows”
have some different formulations but come from the same original intention.

2% There is no final definition about plain rites. The four I mention here are based on my fieldwork.
On the other side, Gan Shaochen addresses “ pingchao Y& (plain worshipping/audience or “normal
rite”)” is a small scale rites taking less than an hour to perform, and have a rather simpler content in
movement, chants and speaking. There are six of them (Gaotan Kifu, Kaitan Qishi, Guanzhao Fushi,
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in general audience with the gods)” (15-47, No. 286), “Gongsi Zhutian E{EEEK",
“Baidou Jie’e FE3|-f#]5, (worshipping the dippers to remove dangers)”(RJ-189, also
available at Qingyang Gong nowadays), and “Tieguan Hushi §f#fRl &, These four
rites concern the very basic ritual skills a gaogong must obtain. Once a gaogong is
able to handle these four rites well, he can perform almost any basic rite properly.
(The exception is the “royal flags” rites series, because they belong to another
system). Practically speaking, plain rites are the most commonly performed and
most popular rites today. It is no wonder why “Gongtian” and “Tieguan™> were
the first two Guangcheng rites revived in the 1980s Sichuan. Again, it proves the

belief that plain rites are always essential and useful.

A plain rite often takes little time to perform (generally around 50~70 minutes),
and it is versatile and all-purpose. That is why it is considered important and the
most performed rite for gaogong. It can relate to most people and solves most of the
problems for which lay people request rituals. Together with the “division of

purpose” parts in Guangcheng rites, it can relieve almost every believer’s problems.

Qingyang Gong Taoists, in a recent publication, give a simple explanation for its

plain rite services as follows:

Gongtian: It is arite of thanksgiving to heaven followed by asking for good fortune through
worshipping all layers of heaven. Its effectiveness includes: thanksgiving and asking for
fortune, avoiding disaster in advance, and praying for good fortune. (Qingyang Gong Erxian An

Zhi, pp. 144~5)

Baidou Jie’e: Because people’s fates and destinies are controlled by the stars, they must ask for
the Big Dipper to give them good fortune and help them avoid evil. This rite can alleviate
almost every problem in the world, especially in driving away bad luck and sickness. (p. 145)

Zhangbiao Zongchao (also named “reporting to Three Pure ones, zhengzou sanqging 1FZ==,%"):

It is a great scale rite. It invites numerous deities, so the gaogong spends a lot of time kneeling
and welcoming (for an hour in average). Altar arrangement is also set properly. It particularly
requires the gaogong to show perfect behavior. The rest of the fashi and jingshi must also have
at least three years of experience. Its purpose is to report wenjian for petitioners. They pray that

their wishes go smoothly under the gods’ blessing.

Zhenggqi Sanyuan, Jingdou Randeng, Chaozhen Lidou) (Gan 2000: 508). Gan’s description is very
similar to our “plain rite”, but he does not offer any detailed new analysis.
% Fieldnote 2014-04-03, with Huang.
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Reader may notice that “Tieguan” (Iron Bottle salvation of dead souls) is the only
plain rite missing in the service list. “Tieguan” is an independent rite that can be
performed on its own. Nevertheless, Taoists prefer to combine it with certain rites —
a “setting hanlin ZEFK” at least. How to combine it is not fixed. For example, if a
one-day ritual has only one Yin rite in its rundown, the “Tieguan,” then Taoists can
emphasize the part of “calling the spirits, shezhao " at the beginning of Tieguan.
But it is a common consensus that Tieguan must be set in a ritual content within a
series of other rites. I have never heard of Tieguan being performed on its own as a
single rite. Since the goal of “Tieguan” is to confort and sale all ghosts, it suits all
kinds of public or private rituals. In general, every ritual that runs over one day,
regardless of its being categorized as Yin or Yang, should include Tieguan in its

rundown — especially with ritual series that run over three days long.

Summing up, aside from being useful and versatile, plain rites also reflect an
important viewpoint of Taoist theology — a spirit of seriousness and restraint when
worshipping deities. It is better to perform a plain rite whenever possible and
applicable (rather than a more elaborate ritual) because gods are not willing to see a

ritual that “makes a great fuss about trifles.”**°

A Case Study: “Gongsi Zhutian EfEEER"

I will take “Gongtian” as a simple illustration of the general organization of
Guangcheng rituals, with the hope of highlighting how useful and important this rite

is in the general economy of Taoist ritual in Sichuan.

The main purpose for “Gongtian” is to worship the Thirty-Two Layers Heavenly
Emperors who were first introduced in the scripture Duren Jing [ AE&* The
sentence, “Tao of heaven emphasizes salvation which means to save human being as
much as possible” from Duren Jing (Zhengtong Daozang, Dongzhen section, type of
article (benwen), No. tian) reflects the essence of “Gongtian” perfectly. In this rite,
Taoists pray for good fortune by worshipping “Daluo Taishang Thirty-Two layers

Heavenly Emperors AZE K ="K FaF A KB (eight emperors for

2% Fieldnote 2012-10-09, with Huang.
227 Fieldnote 2013, with Huang.
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each of the four positions, who live respectively in nine, three, seven and five Qi

Heaven). The liturgical text praises them as follows:

“(You) listen to people’s problems and are fair. You look after the humans’ nature and are

compassionate. All beings benefit from your benevolence.” (1a~2b)

Through all this, the Thirty-Two Layers Heavenly Emperors contribute to a lot of
people and all beings in the world. In Taoist rituals, paying gratitude to Heaven is
the first and best favor of “four favors and three excuses”.”*® The method involves
offering numerous candles that symbolize the spirit of fire and sun. They “light

numerous auspicious lights that illuminate this ordinary world and Heaven.” (7b)

In the part devoted to “divisions of purposes”, the liturgical text exposes three
divisions: the Zhai, the Jiao, and the Yuan (vow [fH). It can be performed for both

Yin and Yang, as well as public and private affairs. Regarding these three parts:

Jiao: Stars move smoothly and the universe is balanced. Stopping disasters from Cangiang™

and keeping peace forever. Let this place and the people in it exist in peace and happiness.

Zhai: Allows ghosts to be saved and to rise anew. Their offspring inherit good fortune. Let the

dead and alive benefit from mercy.

Yuan: Receive petitioner’s desires and give mercy. Let the petitioners’ family enjoy peace and

good fortune. (4a~b)

All of them show a huge effect the balance of Yin and Yang.

Some sections of the “Gongtian” liturgy directly relate to the Duren Jing. The
most important part is quoted from “middle chapter of Yuanshi Lingshu, Yuanshi
Lingshu Zhongpian R 1AE2E 155" (the two sections are the same except for some
errata). Besides, some sentences, such as “like in the rice of Shigingtian,” (1a)
“Yuanshi Weizhang,” (7a) “in the Guangming Party,” (9a) etc, all frequently appear

in other Guangcheng texts, which indicate the strong influence from Duren Jing on

228 Four favors are great favors from Heaven and Earth, Sun and Moon, emperors and the nature, and
parents. There is the “Baoda Sien & VUE (Repaying four favors)” rite in Guangcheng (13-88,
No.88) The three excuses don’t have a particular rite for themselves, but they do appear in some
Guangcheng chants, like “Erlangshen” said “four favors and three excuses benefit all”.

2% The name of a comet. In China, people believe it is an inauspicious star that brings bad luck.

Chapter 4 106



Guangcheng liturgy as a whole. This dual capacity as a yin or yang ritual also

reflects how Guangcheng liturgy emphasizes the balance of Yin and Yang.

“Gongtian” has a similar rundown structure to most Guangcheng rites. I have

arranged it in a chart as follows:

Structure A Structure B Participant | Main Sentences in the Guangcheng Page
(from a gaogong’s | (from the music’s liturgical manual

perspective>>®) perspective®!)

Starting altar Hastening, Everyone X ‘“asusual”

dressing, lining up,
getting into the

altar, standing in

position
Praising altar Speaking, offering | Gaogong [little praising] (in summary: the rite la
incense, taking starts, and we prepare a clear and solemn
three kneels and altar to worship deities and ask for
nine bows mercy)
TIGSRATE - BAREEE - FLREER
oz > BtEREER - EAREZ > ER
JEZ4 -
Speaking, music, Everyone

praising, music

(Eight sentences) Speaking, music, Everyone (in summary: I honor You, the highly la~b

praising, music respected, to come to the altar)

Speaking, calling Gaogong Jingrong Ganying Tianzun 575 EEX 1b

Tianzun %232
Speaking Music, speaking, Gaogong Xianglin Shuofa Tianzun TEWETEKREL | 2b
three bows,

% Here, I have combined two saying from two gaogong. Fieldnote 2011-06-17 with FY and
2012-09-12 with Pan.

#! From Gan Shaochen’s research (Gan 2003:93). The section was divided by myself. I am
responsible for any misunderstanding.

22 «Calling Tianzun $2K & is very common in rituals and in the Taoists’ daily lives. They use it
when praising and asking for something. There are mainly four kinds: wen, wu, ju, and lang Tianzun
7~ ® ~ #2 - JEKREH). The division is based on the situation and the associated deities. In some
situations, they use it just to express praising and sighing, and not really addressing a real deity (for
instance, “Jingrong Ganying Tianzun”). (Fieldnote 20120912, with Pan) There are numerous uses and
the topic requires more research.
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speaking, calling

spelling, music,

chanting a gao

Spells: Middle Chapter of Yuanshi

Lingshu, eight heaven of the Northth

Tianzun
Offering incense Speaking, three gaogong Xianglin Dingxiang Tianzun EREMEK | 3a
bows, speaking, i< )
calling Tianzun
Music, speaking, Gaogong Divisions of purposes 4a~b
music, praising
Purifying the Speaking, Everyone Asking for: Jiufong Pohui Song 5b~6b
environment purifying, reciting Xianguan
talisman, firing Purifying by spraying Jiulong Water
talisman, music
Speaking, stepping | Gaogong [Purifying] 6a~b
stars steps, spells, Changging Changjing Tianzun &5 & 5%
calling Tianzun RE
Music, speaking, Everyone 6b~7a
calling
Reciting spells Music, taking Gaogong Taking candles (using: Huiguang Spell, 7a~8b
candles, writing Jingguang secret words, Little Jingguang
secret words in the Spell)
air, secret spells, Lighting candles.
music, calling Taiguang Hengzhao Tianzun K5 GIEIEK
Tianzun, speaking =
Repenting, Gaogong Worshipping sincerely to the East 10 a~b
(spelling) music, Spells: Middle Chapter of Yuanshi
chanting a gao &% Lingshu, eight heaven of the East
JFga R o AR
Repenting, Gaogong Worshipping sincerely to the South 11 a~b
spelling, music, Spells: Middle Chapter of Yuanshi
chanting a gao Lingshu, eight heaven of the South
Repenting, Gaogong Worshipping sincerely to the West 12 a~b
spelling, music, Spells: Middle Chapter of Yuanshi
chanting a gao Lingshu, eight heaven of the West
Repenting, Gaogong Worshipping sincerely to the North 13 a~b

3 The charm is from “middle chapter of Yuanshi Lingshu”, Duren Jing. The hymn of Eight Heaven

of Four Positions here is quite right to “Dafan Yinyu K3 [EEE

I 2Ty

in nurturing followers in becoming deities and giving all-purpose blessing.
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Repenting, Gaogong Ziging Jiefu Tianzun &5 G KRB 13b
spelling, calling
Tianzun
Music, speaking Everyone
Music, praising Everyone
Announcing the Announcing the Everyone (In front of deities) Announcing his 14b
gaogong’s official | gaogong’s official official title
title (naming his title to deities
official Taoist
name)
Expressing the Music, speaking Everyone “Reciting requirement (in silence) and 15a
intention reporting sincerely”
Firing up the Praising, reciting Everyone Reciting, sending off, firing and burning 15a
document wenjian, calling,
firing wenjian
Sending off Speaking, music, Everyone T jingshen huixiang 5% H[E][H** | 15b~16
deities; huixiang and b
re-attributing the converting,
merit re-attributing the
merit and
thanksgiving, three
bows
Getting off altar, Everyone
taking off Taoist
robe

In this rundown, we can see a simple but elegant structure. Among routine steps,

such as starting altar, reporting to masters, purifying, explaining, sending off and

re-attributing the merit, the gaogong and jingshi spend most of their time

worshipping, praising, and kneeling to Thirty-Two layers Heavenly Emperors. The

movements and chants are common and basic. Therefore, Taoists perform them

2% The very last part, re-attributing the merit or thanksgiving, is often omitted. Aside from the way
“re-attributing the merit to all” in this rite, there are some other methods in common. For example,
“suowei Dao” (sometimes it goes with a pair of seven-words verses) (like “ Z7ancao Zhengchao” 13-4,
No. 4) “ending with re-attributing the merit [A][5] 52" (like “Zhengqi Shanyuan™ 13-1, No. 1). The
arrangements are different for each gaogong depending on their will.
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calmly and ordinarily. Besides, “Gongtian” is proper for all rituals of both Yin and

Yang categories. It is all-purpose and well balanced.

Since “Gongtian” was one of the earliest rites revived in the 1980s, it has been
very frequently performed. Temples develop their own particular movements but
these differ from each other only slightly. A very interesting difference is the setting
of the worshipping table. In the Chengdu area, Taoists nowadays use it in two ways:
the first is setting the main worshipping table to face to the sky directly (with its

I 5). Taoists who do so insist on

back against the original furnishings in the hal
facing the Heavenly deities directly. Today, Heming Shan Temple and Zhenduo
Guan (which has a Zhengyi tradition) maintain such practice. The other way is to
perform in front of the main table in the hall, as is usually the case for rituals
performed within a temple. To them, since the rite is performed inside the hall
(where they usually worship the Three Pure Ones) and the furnishings have their
usual arrangement, all the rites should be performed inside the hall, facing the main
altar. Qingyang Gong and Niangniang Miao currently maintain such practice.
Basically, this difference just comes from different traditions and theological

. . . . .. . . 236
interpretations. There is no definitive conclusion on the issue.

For Guangcheng Taoists, be they Quanzhen or Zhengyi, “Gongtian” is absolutely
the most useful and all-purpose rite of all. Aside from the usual functions mentioned
above, Gongtian can even satisfy the needs of making a vow, redeeming a vow,
praying for good fortune, and curing an illness; it suffices for a large variety of
situations — even including “your wish to write your dissertation and graduate
successfully” (as told to me by a gaogong). Today, it has become a routine part for
any ritual that runs over one day to perform Gongtian, no matter whether the ritual is
Yin or Yang. The reason why “Gongtian” is so popular is not only because it serves

many purposes, but also because it embodies a “generous style”.

“Gongtian” is thus important and famous among Taoists as well as the common
people. To the common people, although they often seem familiar with it, they could

have an incorrect and confused impression, which mixed Quanzhen, Zhengyi and

3 Jingshi prepares the worshipping table and equipment before the rite, and then practice all the
rites facing the sky. In Heming Shan, they do so in worshipping the Dipper rites, too. Since this
tradition is rigid, all Taoists must obey, even a gaogong from another local tradition. Fieldwork
2012-08-30.

2% 1t combines more information when facing the sky. For example, sometimes the gaogong faces
the sky and kneels down or bows while delivering and sending off wenjian. (If the offering table is
inside the hall, then the jingshi faces the altar when declaring the intention). Both forms maintain
such practice.
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popular religious interpretations of the rite. Sources on local social life, such as the
Juexuan Zalu in the late Qing and Chengdu Tonglan in the Republican era both
recorded detailed descriptions of Gongtian rituals as organized by local communities.
Nowadays, Gongtian rite mixing Taoism, Buddhism, and local spirit-medium cults
are still performed in Ba County, Sichuan. It is worth further inquiry whether they

have any connection to Guangcheng rituals.?*’

4-5 Gaogong: the Highest Authority in Ritual Performing and Arrangement

In the old days, there were some steps in arranging a ritual/rite. When the abbey/
manager of a temple/altar receives a demand, he posts a “zhuangwen R to
announce it to all members of his group. The zhuangwen would explain the
petitioner’s desires and details of practice (goals, dates, budget, etc) to make sure all
members (including gaogong, jingshi and other staff) can prepare for their job
beforehand. The gaogong reacts first. He must think over the information well,
decide an appropriate rite/ritual, and arrange an appropriate rundown. At this time,
the rite arrangement is basically done. Next, everybody prepares for their own work

according to their position.

In a temple/altar, the abbey/manager is the person in charge. He is also often in
charge of consulting the petitioners. However, after the gaogong has finalized ritual
arrangements, the abbey usually has to respect the gaogong’s professional opinions
and would not question the arrangements. In Guangcheng “Lingtan Shouzhi Qianya

Ji, “gaogong” is defined as:

57 In Juexuan Zalu (quoted in Minguo Hechuan Xianzhi), “in the early morning (3~5 am), the last
day of the funeral, preparing meal offering and lighting hundreds candles to worship Heaven. That is
Gongtian, or Rantian JA°K.. The candles are rentian zhu (Fig. 24) which helps little children eat well.”
In Chengdu Tonglan, “there is always a Gongtian rite at night after a ritual is performed in the temple
or another place. In the night, people build altars and prepare offerings like flowers, snack, steamed
buns, rice cakes, and 360 pieces of candles. Steamed buns and rice cakes are helpful in keeping
children from crying at night.” (Fu 2006: 247). For the research in Ba County, see Hu Tianchen 1996:
135; 2000: 380~422. Hu’s case is very interesting because they have individual ritual texts which are
similar to Guangcheng in style and rundown, but different in the contents (it should not be seen as
simply borrowing or adapting of Guangcheng yizhi. In fact, it displays how they have their own
insight to ritual practices and religious thinking). I have had no opportunity in seeing this form yet,
and look forward to attending it in the future.

28 Here I combined two fieldnotes (2012 with Huang, 2012-07-13 with Pan) because those two
share a similar description and they can complement each other. It is clear that the description is
about Qingyang Gong in the past. Readers can extend their imagination and picture an ideal image or
any big-scale temple. In addition, Gan’s research points out that Taoists of Jingtan and Xingtan put up
information announcements (Jingtan: jiaoshe pai 2R, Xingtan: zhixing pai 7T that have the
time, place, rite titles and members in the temple and altar. (Gan 2000: 47~8, 60)

Chapter 4 111



“Having great morality to lead all altar members; being good at rituals to guide the Taoists of

the six positions” (3a)

It is clear that the gaogong has (almost) the highest authority in Guangcheng rituals
because people assume the gaogong to be the one who knows the ritual best. Thus,
he has absolute power in guiding the whole team and performing the ritual. The
“authority” he gets comes from his respectable position which he has achieved by
working and studying hard, instead of being just a supernatural gift from the
deities.”’ Moreover, after a rundown is decided, there is no need to recheck and
confirm it with the deities. (For example, by casting lots or adding a memo on the

offering table for several days to see if there is a sign of fortune or omen.)

The course is simpler in a Zhengyi altar. The leader/manager (zhangtanshi) is in
charge of everything. He receives the request, arranges the rundown, invites
members, prepares materials, and sometimes he has to serve as a secretary if
necessary. (Zhengyi lineages transmit little teachings on wenjian. It is because they
want to keep a balance among the various altars active within any given area. More
often than not, only one or two disciples obtain the knowledge of wenjian paperwork
in one generation). Ritual types and rundowns are all decided by zhangtanshi as well.

Other members just need to follow his order.

Today, such a complex course of arrangement exists no more. Nevertheless,
people still take it seriously. Aside from the routine rituals in a year, if the common
people want to have a special ritual performed, they can go directly to the gaogong
and ask. A chief gaogong handles the arrangement if a large temple has more than

one gaogong.

How does a gaogong make up his mind in arranging a ritual? When petitioners
come to ask for a ritual to be performed due to their various problems, first of all,
the gaogong has to figure out what the problem is and decide the best course of
action. The gaogong also has to evaluate and consider the reality and propriety by

processes such as counting the petitioner’s eight characters or study his facial

% The idea that gods closely monitor the proper arrangement and performance of rituals, and
respond through supernatural signs, is still widespread. We can see many examples of Taoist doing
something wrong and incurring supernatural punishment in folklore and literature. Today, people still
judge a ritual by supernatural signs. For example, if a gaogong can not make the royal flags to tie up,
or if he trips and falls because he has lost concentration, or if he breaks a wooden fish. Both
laypeople and Taoists insist on the importance of such signs.
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physiognomy. For example, to cure a family member, he has to analyze if the
petitioner gives off a sign of long-life; if he wishes to pray for good fortune, he has
to analyze if the petitioner has an equal destiny. It is important to follow the best
course of action and avoid unnecessary efforts, otherwise it could upset the deities.
When a demand is accepted, a correct or suitable rite(s) must be chosen. Although
the gaogong prefers to choose a rite of his preference, this rite must also strongly
relate to deities and the theme. For example, “Gongtian” is proper in praying for
money and luck; “Baidou” is proper in curing illness; “Wenchang” is proper in
praying for official honor or a child; problems of lawsuits match well with “thunder
Jiao” or “worshipping Heavenly officials”. This choice closely corresponds to the

name theory mentioned above.

In my observation, a gaogong will offer the petitioner some basic knowledge
about the main deities, related theology, and ritual effects. In this time, a gaogong
always comforts the upset petitioner. This process is kind of a special, customized
arrangement.”*" Petitioners are often satisfied with it and have no reasons of
dissatisfaction (sometimes, they might adjust a little due to the budget). Unless it is
an urgent case (which is rare because a gaogong does not like it), the decision is
made at least three days before, since there are so many things to prepare. The date

is set by consulting “the ecliptic**”

or the petitioner’s eight characters. It is better
for the ritual to take place in daytime. Nowadays, private rituals are mostly
performed on weekends because of the busy life modern people lead. Rituals of
temples are performed according to its planned regular liturgical calendar. But in any
case one must respect rule of “forbidding ritual on Wu days” (one day before or after

is acceptable).

A gaogong is the highest authority in a ritual. All members in the altar must obey
the gaogong’s orders regardless of their age or generation. In general, every ritual
team has its own routines and preferences, but the gaogong can ask them to make
adjustments, especially if the stages of the ritual are not noted clearly in the text
(such as starting altar, re-attributing the merit, and some changeable songs). The

situation where adjustments are required happens mostly in newly-revived rites. A

%0 There are many sides to a problem. A gaogong must be able to analyze them and decide which
rite is the best choice. Take me as an instance. I am eager for graduate successfully. In a general
situation, praying to “Gongtian” would be a good choice. If I worry about getting stupid and lazy, it is
better to worship “Wenchang” Meanwhile, if I am trouble with a lawsuit, then it is proper to have
“worshipping Heavenly official” Among those choices, [ have many ways to achieve my final goal.
! Taoist methods help decide on a proper day. The simplest way is to count based on the “song of
the ecliptic”.
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gaogong will add or change a little the unclear stages at his will.*** On the contrary,
a frequently practiced rite can not be changed easily. In the altar, even if the

gaogong is a junior Taoist on ordinary days, all members should respect his position
and cooperate with him on this occasion. After the rite, their relationship returns to
the usual. Taoists are familiar and comfortable with such changes of roles. Therefore,
sometimes we can see the best senior Taoist in a gorgeous ritual robe sitting in the

center on a group picture, and just a while before, this robe was on the junior

gaogong.

A reason why a Guangcheng gaogong is so powerful is because he can do more
jobs in the altar. In a special situation, a gaogong can do anything just in front of the
offering table. If necessary, he can recite the opening talisman, purifying talisman,
can report the wenjian himself, and can direct petitioners on what to do, etc. It is, of

course, not the norm, but it is absolutely possible.243

Audiences may notice an interesting phenomenon in Guangcheng rituals. In
general, out of Sichuan, it takes three main fashi to perform rituals in front of an
offering table. They are called the “three fashi/gaogong” — including gaogong,
dujiang and jianzhai (or biaobai), and they all wear gorgeous ritual robes while
facing the deities. The rest of the jingshi, standing on both sides, wear ordinary robes
in yellow or red. This is rarely the case with Guangcheng rituals.*** An exception is
when performing “Shangdabiao F K3 (submitting the highest memorial)” (in the
rite “Yudi Zhengchao”) due to the nature of its seriousness. Even then, not every
Taoist believes it is necessary for three gaogong to collaborate in this rite. For them,
that is just setting a luxurious scenery for good appearance. Many Taoists believe
that one gaogong suffices to handle all the rites himself; nonetheless, it is surely
acceptable to arrange collaboration with several gaogong if there are enough

members in the group. Excluding Shangdabiao, gaogong usually insist on

2 For example, performing the rite “commending the dead” in Qingchen Shan, because “they have
no text for it, a gaogong can arrange the process as well without referring to the text.” (Gan Shaochen
2003 : 48) Moreover, the Guangcheng text itself reserves some space, allowing Taoists to arrange
freely, like “protecting seedling and hanging flags,” (14-13 » No. 132) noted “returning to altar, doing
as one sees fit (renyi fE7&), re-attributing the merit, getting off.” (7b)

%3 1 have seen that one time. In that rite, it cost more time because gaogong had more things to do
but all the practice was the same.

** T once saw a rite performed by three gaogong (all wearing gorgeous ritual robes) in Sichuan. It
was a Zhengyi rite and not of the Guangcheng tradition. Its tradition was from Xi Wudan PHEE
(aka Bijia Mountain), Guangyue County which has a long history. These priests sometimes
collaborated with Zhengyi Taoists using Guangcheng ritual. They used texts from Longhu Shan that
were published in the modern times. They considered Longhu Shan as their ancestor base, and will be
ordained there this year.
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performing rituals by themselves. This insistence is very practical. When it comes to
member arrangement, the duties of dujiang and biaobai are to assist the gaogong
only during a few specific stages. For all the other stages, they come back and stand
on both sides. (If such a person is available, there could be an assistant standing by
gaogong’s side. It is, again, not necessary). Every the Guangcheng gaogong I know
prefer to perform rituals by himself, without exception. I had a chance to discuss this
issue with a gaogong friend. I cracked a joke and said, “Is it out of a sense of
vanity?” (The context of the conversation is that he was explaining why he prefers to
perform by himself. He can thus do the job smoothly and has the absolute attention
from audiences). He paused for a second and burst with “ha, ha, ha” laughter,

without uttering a word.
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Chapter 5 The Ritual Arrangement in Guangcheng Yizhi

5-1 Ritual®*® Arrangement and its Classification

It is less common to see ritual performances that involve several rites and extend
over several days and more common to see them involve a single rite. However,
rituals involving several rites and extending over several days are far more important
and meaningful to the participants than the ones with a single rite. Furthermore, we
can assume that big-scale or several-days rituals give a better sense of the essence of
the Guangcheng ritual tradition, for it better shows how the Guangcheng tradition is

encompassing and adaptable.

Guangcheng Yizhi is a practical ritual text collection. It is essentially a textbook
for Taoists arranging rituals. But when it comes to arranging a correct ritual
rundown, it is hard to get a clear idea simply by reading the text. This is because
there are no indications, catalog of classification, or a user guide for it. We can only
try to understand and interpret through text reading and discussing with Taoists. It is
only after learning the principles of how Taoists build actual ritual sequences and

categorize the different rites that we can understand ritual practice.

The most important division of the Guangcheng tradition is between “Yin Zhai”
and “Yang Jiao”. Rituals of Yin and Yang are based on the stage “division of
purpose” and defined clearly and definitely.**® Following that, based on different
meanings or functions, there are some further classifications. Today, we do not have
a confirmed, exact number of such criteria, all we can find is an incomplete list from
Guangcheng yizhi. In the categorization below, I follow the order of the

Guangcheng Yizhi catalogs, from Zhai to Jiao; 1 take the first rite as the example for

3 Here I discuss rituals that combine several single rites. The use/definition of terms for Taoist
rituals have always been ambiguous (or maybe the absence of a unified terminology has not been
considered a major problem). One of my Taoist informants believes that rituals that run over one day
(4 rites) are regarded as “Fashi 7AZE” and “Daochang #&35;”, while those that run over three days are
“Zhai” or “Jiao”. This saying, of course, is not a generally accepted opinion. Also, Taoist Min Zhiting
indicates that one-day rituals (or a day and a night) are “Jiandan Daochang F§E8.3535;" and
multiple-day rituals are “Daxing Daochang KFU3E35” (Min1990 : 121~2~ 173). All in all, there is no
final agreement on this terminology.

8 The dualism of division to Zhai and Jiao is very clear in Guangcheng yizhi. For example, in
“Sanyuan Zhai Zuoan Ji = U5 /EZE8” (14-33, No.152), it mentions “Xuanyan Hongzhai 5 & IELE
(starting a grand zhai)” (5a); however, sometimes it might be used in a casual method such as in
“Jianshe Zhaijiao FEZI50fE (constructing ritual)” (3b). However, the dualism in Zhai and Jiao is
definite in Guangcheng. This division appears in many local traditions; however, not all traditions
seem to emphasize it so much.
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each category. Here I mention only rites with the exact term underdiscussion in its
title:

“Zhai Jiao F5E”: combining together zhai and jiao. It refers to an all-purpose ritual
for Yin or Yang. It is popular and useful in most situations. There are two such rites:

“Guangao Touwen” and “Anjian Hanlin”.

“Shuilu Dazhai 7K[ZE K7Z5”: this is a type of ritual aiming at universal salvation. It
often refers to and is based on the arch-important Taoist scripture Duren Jing. There
are four such rites in the Guangcheng yizhi, including “Shuilu Dazhai Yingqing
Fujian Quanji 7K REEUEERFRE 44 (the rite is concerned with the wenjian used
for inviting all the deities, 13-26, No0.26)” and 14-61, 82; No.184, 214.**

“Sanyuan Zhai =75 confessing to the Three Prime Emperors, to absolve one’s

FH2ZE44E” (14-33, 34; No. 152-3).

“Wangzhai T_75: a type of salvation rituals for the deceased. It also refers to the
Duren Jing. There are four such rites, including “Wangzhai Cangguan Yinjing Ji T_
e e s EE” (13-35, No.35) and 13-38, No0.38 » 14-95~6, No0.277-8).

“Dazhai K75 all-purpose rite for Yin rituals. This type has just one rite, “Dazhai

Xingfu Gaojian Ji K TSR (13-27, No.27).

“Shengshen Zhai 4= {H75”: a salvation ritual for the deceased using mainly the
scripture Shengshen Jing. There are eleven such rites, including “Jiuzhuan Ji”
(14-66, N0.190-198) and 14-75~6, No.207-8.

“Xuehu Zhai {15175 ”: salvation for women who died in childbirth or people who
died in war or disaster. There are three such rites, including “Xuehu Dazhai Sanshen
Quanji [IHARTE = EH 44" (14-80, No.212) and 14-85, 89; No.217, 221; and eight

more rites whose title contain only the term “Xuehu”.

27 Here, only count rites that have the term “Zhai” or “Jiao” in its title, and ignore rites with no
exact term but which relate closely to these types.

8 Guangcheng uses terms like “dazhai”, “hongzhai” “dajiao” to express the scale of the ritual.
However, this was not based on a precise quantification. I believe there are two meanings to these
terms: to describe the scale of the actual performance, and to explain its huge merits.
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“Duren Zhai [& \75”: ritual using mainly Duren Jing There are eighteen such rites,
including Duren Tigang Shangbu Zhuoyouan Quanji & N\ R84 FEi A A ZE S8
(15-1, No.240) and 15-2~17, No.241-56.*%

“Yin Jiao Bé;ﬁﬁzso”: ritual for funeral and burial. It concerns the newly dead. There
are seven such rites, including “Yinjiao Zhaoan Qiqing Quanji [EREFEZZREE S8

and 14-98~103, No.230-5.

“Shousheng Zhai 4= 75": for “huan shoushengqian #8574 §%, Pay-back (of life
debt)” ritual only. There are four such rites remaining now, but only “Shousheng
Hongzhai Yingkuguan Quanji 74 JET5I[EE £ (13-96, N0.96) contains the

term “zhai”. This ritual will be further discussed in chapter 6.

“Shiwang Zhai +F-75": salvation ritual for worshipping the Ten Kings (the Yama of
the Ten courts) separately. It has only one rite, “Shiwang Dazhai Youan Quanji + 7T
REAZERE (139D

“Jiuhuang Jiao JLEE": special audience ritual for “Jiuhuang Hui"*>*. There are
seventeen such rites, including “Jivhuang Chaoyuan Jiaopin Yixi Quanji J|.25A7T
fife i — A7 242 (13-63, No.63) and 13-64~79, No.64-79. They are referred to as

“Chaoyuan Jiao” or “Shoujiao .

“Tuhuang Jiao + EJ#”: ritual for building and placating the earth dragons. There
are three such rites, including “Tuhuang Jiao Kuangitan Quanji + S-REEEIE 4
£ (13-98, No0.98) and 13-99, 100; No0.99, 100.

“Dou Jiao }-£”: ritual for worshipping the Southern and Northern Dipper stars.
There are five such rites, including “Doujiao Qishi Quanji >FEERTETEE (13-46,
No.46) and 13-47~50, No.47-50.

¥ There are also twelve rites named “Duren”, but we cannot be sure of the relationship among
them.

»% This term yin jiao seems to be in flagrant contradiction to my claim that the Guangcheng tradition
very clearly opposes yin-zhai and yang-jiao. But considering it is the sole exception in the whole
Guangcheng yizhi collection, I believe we can maintain the statement “Yin zhai Yang Jiao”.

21 There are also four rites named “Shiwang”.

B2t 9 days of the seventh month, Birthdays of Nine Sovereigns (the seven stars of the Northern
Dipper and their two accompanying stars). People use to undergo “Juihuang Zhai J|. 225"
(maintaining a vegetarian diet) during this festival.
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“Tianhe Jiao HHZKJE”: for eliminating plagues, pests, and local unrest. It includes
“Tianhejiao Jiejie Jifu Xiezhen Quanji FHREESE LTS5 E 28" (14-17, No.
136).

“Jiazi Jiao FA-F-J£”: local cleansing ritual that is done every sixty years. It is
important but rarely done, and mentions of its performance can be seen in local
gazetteers™>. It includes “Jiazi Dajiao Zhengzou Sanhuang Quanji B8 F-KEEFZE =
E28” (14-47, No.165).

“Baomiao Jiao {EE": ritual to pray for the protection of cereals and good
harvests. This type has one rite: “Baomiaojiao Yanghang Zhaogao Quanji {1t lER
A 42822 (14-13, No.132).

“Yang Jiao [ ritual for eliminating disaster and obtaining good fortune. It can

be used in various possible ways. There are three such rites, including “Yangjiaopin
Tianhuang Zhaoshe Quanji [GRE R B PR R (14-24, No.143) and 14-106~7,
No.238-9.

“Shui Jiao 7KEfE”: ritual to pray for timely rains or avoiding floods. It includes
“Leiting Shuijiao Zhengqi Sansheng Quanji T2 /KEEF R =EE 442" (14-6,
No.125). There are several other rites involving the deities of the “Water Department

(Shuifu 7KJiF)” and “Dragons kings”, but their relevance is unclear.

“Wen Jiao JEiE”: ritual for eliminating plague and achieving local peace. It includes
“Wenjiao Nianwang Basheng Quanji JEIEFE T )\ B2 2427 (15-42, No.281). Aside
from this, the Guangcheng Yizhi has plague rituals under the name of the gods Beidi

b7 and Kuangfu [EE.

It is obvious that the Guangcheng tradition strictly implements the division of
Zhai and Jiao,™ although it does not seem to be strict on naming rites.”° They are

named according to a keyword or their most popular name, which makes the rite

3 There are also local small-scale jiao held every spring, including “Pingan Qingjiao SE-2255HE” in
every third or fourth month (from Hechuan Xianzhi, vol.35, fengsu (custom), 8b).

254 There are four related rites that do not have the term “Jiao” (14-12, 14~16; No.131, 133~5)

255 1n fact, there is still a basic kind, the ordination ritual, missing in the list. E.g., “Xingxian Jushan
Chuandu Yinlu Quanji BIEXERZAHES [$E245” (13-97, No0.97) and “Guanjin Keyi T MTIFHE" (RJ
154) (I do not count this rite as part of the Gangcheng yizhi, but there is no doubt it is included in
Quanzhen ordinations in Sichuan). We cannot be sure of the circumstances of their usage. I saw two
simple-scale ordinations in which disciples are all lay persons, and these rituals did not use any
formal liturgical text. As for the situation for temple usage, the topic needs more research.

28 Tt is called “Shengshen Zhai” mostly, and also “Jiuzhuan Zhai” (RJ.102).

Chapter 5 119



names often vague and difficult to understand for persons unfamiliar with the
tradition. For example, “Tianhe Jiao” and “Baomiao Jiao” serve the same functions,
while “Yinzhai” and “Yangjiao™ are rather ambiguous in their usage; “Doujiao”,
“Jivhuangjiao” and “Dajiao Guangao” are from the same origin.25 " Moreover,
“Leijiao EEM (thunder jiao)” is popular nowadays and has been so for a long time,
but is not listed in the Guangcheng yizhi catalogs — although it appears in the
“division of purposes” in some rites, such as “Jiaopin E’%Eﬁ”zsg and is mentioned in
both Xinxiang Miaoyu and Yayi Ji. Another exception is “Huo Jiao X[ (fire jiao)”.
It was used frequently in the past and indeed has several special rites of Guangcheng
yizhi >’

The Guangcheng tradition has a well-formulated system of classification.
However, it is not entirely fixed and complete in its framework and continuity;
therefore it sometimes cannot be considered a perfect classification. On the contrary,
it offers room for development through historical context or specific needs. It might
explain why, in Guangcheng, there is no strict naming system as “Zhai” or “Jiao”

for each single rite.
Regarding the number of categories in Guangcheng yizhi, there is one record:

“[Chen Fuhui] collected and corrected Guangcheng rituals, dividing them into ten kinds” (from

Minguo Guanxian Zhi, vol.12, renshizuan, 35a.)

Based on the list above, the correct number might rather be around twenty types
of rituals. We can find some cases with incomplete divisions of ritual. For example,
in “Dayao Fenshi Tongquanji KIgE 52224 (noted “Shiyi Dayao +— K" on
the central column)” (13-51, No.51), the rituals are classified into eleven types in the
stage of “division of purposes”*®. And in Xinxiang Miaoyu, they are divided into
seventeen types (six Zhai and eleven Jiao). Such an incomplete classification can be
seen as the result of adaptation to the changing problems and desires from patrons of

the ritual tradition.

7 Chen Yaoting 2013.

8 E.g., in “Leiting Zhengchao Quanji T2 IFE}4=4 (worshipping in audience the thunder
deities)” (13-119, No.119), it also carries the purposes of rain-praying, sun-praying, avoiding
thunderbolts, illness-recovering, and life-prolonging. (6b)

29 Named “Xiehuo K (used after fire accidents). Besides, Huojiao was popular in public local
rituals performed on a yearly basis.

20 Juihuang Jiao, Yansheng Jiao TEAEBE, Xiaozai Jiao 34 $EHE, Lidou Jiao, Leiting Qidao Jiao,
Dabao Tiandi Jiao BRI, Chouen Xiejiao, Qisi Jiao YTHERE, Yuxiu Jiao TE{EME, Huanglu Zhai,
Qixiang Baobing Jiao {TERIREE. (see Fig. 21)
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Since the 1980s, Sichuan Taoists have revived many of their activities, but do not
seem to have regained the level of their earlier glorious days yet. Today, their ritual
practices are relatively simple and homogeneous.”®' They hold routine yearly rituals
in the temples and hold private petitions for common people. Although the scale and
types of ritual is gradually increasing, there are still some kinds of rituals that Taoists
nowadays cannot or are not knowledgeable enough to perform. Some rituals that

elder Taoists remember still cannot be recovered.

Taking “guojing” as an example, generally speaking, the gaogong most crucially
requires knowledge on Doujiao, Leijiao, Yinzhai, and Shuihui Jiao; other types are
less performed, and thus less mastered by the present-day gaogong. It is obvious that
Guangcheng Taoists can now perform fewer kinds of ritual than was the case in the

early twentieth-century.

I would like to discuss another interesting example. I have seen two gaogong’s
personal libraries. Taoists keep Guangcheng texts for practical purpose only. Taoists
keep texts because they use them or at least plan to use them (for they need to take
them into the altar). Those texts are all bought or copied from Qingyang Gong. In
both cases, the number of texts these Taoists held is around 20-30, which is quite
consistent with the rites they hold today. Besides these practical texts, Taoists also
read some Guangcheng manuals in electronic form on a computer because it is
convenient and free nowadays.262 On their bookshelf, the ordering of books is
flexible and based on the frequency of usage. Therefore, texts on the two sides are
usually the most useful and important rites, or the ones a Taoist has just finished
using. These are mostly “plain rites” or popular single rites, like Baidou or
Zhengchao. Taoists also arrange texts in bundles to group related rites together.
Some rites require a framework if they are performed in series or if a ritual runs for
several days, like inviting deities and ancestor masters in series, or “Sizao fE)1” and
“Hanlin” that run for over three days, or the series of rites of “royal flags”. Taoists
arrange the groups based on the innate character of rites — such as whether they are

interchangeable or can replace each other, or whether they have a close connection.

! This is relatively speaking, compared to the past. In fact, Guangcheng rituals increased a lot in
numbers, scale and frequency since the early 2000s.

262 Tt is becoming more common for Taoists to read PDF documents (RJ edition) on a computer or a
tablet. Some Chengdu Taoists admire the convenience of consumer electronics. They discuss and cite
instances with it without problem. Nevertheless, they insist on using traditional hard copies in the
altar. (I saw an exception once, in which a Taoist used his cell phone because there was no text
available in the altar. It was obviously an emergency measure and not a standard practice).
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Ritual rundown can thus show a basic structure in its composing of groups. This
book-placing habit helps a little understanding how the Taoists think and make their

selection.

After all, a ritual manual for any given rite contains only about one-third of the
whole rite practice (this also includes wenjian, magic exercise, and so on), and a

bookcase setting is helpful in helping us understand the system of arrangement.

5-2 Setting a Ritual Rundown

A ritual rundown (for multiple rites or a performance that extends over several
days) is a definite arrangement that instructs what Guangcheng Taoists must follow
in practice; it is called “Yike Chanshi {{(<F}[]Z5 (practice ritual based on the order of

rites)”. This arrangement must both be authoritative, and reflect people’s desires.

Today, most of the scholarly research focus its attention only on the outcome of
rundown. Researchers usually find and record the rundown (as written on the ritual
program placard, bang) at the beginning of entering the fieldwork, and take bang to
be indubitable. Since people do not understand how and why the rundown was made
up, they have a biased view and risk reversing cause and effect. I believe the
structuring process is an active and flexible process, thus, we must learn and
understand its procedure. We have to know the meaning and function of every rite,
how to classify and group rites, and how to put them in the right place; only then can
we get a clear view on how Guangcheng Taoists arrange rituals. Once the rites are

arranged correctly, the rundown will be meaningful and satisfactory to all involved.

Taoist Min Zhiting divides rituals into two kinds: ritual of “common use
(tongyong #EFH)” and of “specific use (zuanyong Z-FH)"*. It is easy to understand
the division based on these terms, which target their being used for common purpose
or specific purpose. For instance, a worshipping rite is specific if it worships a
certain deity, such as “worshipping the Sanqing”. The situation of this case is
interesting. It is a specific rite in comparison to other deities, but it “could be a
common rite among the three members of Sanging”™*®*) and “Yingluan Jiejia 8%

#”. The common use rite must be set in formation, “for a ritual over three days, it

23 Taoists Ren Zhongquan (2006) and Peng Lifu (2011) follow this classification.
%% Min 1990:142. Min’s sayings are for ritual practice at the Beijing Baiyun Guan. The Guangcheng
tradition has similar texts for the ritual, but in different contents and usage.
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must have steps like opening altar, taking water, purifying, praying the stove,
hanging flags, inviting and calling deities and setting deities tablets; it must also take
three audience worships, sending off the memorial, biao, chant scriptures and
litanies of repentance every day”>®. These arrangements are flexible based on the

situation and the scale of the performance, but they must still follow basic rules.

In this division, Daxing Daochang (involving three or more days) of Yin and Yang
include basic rites like the litanies of repentance (baichan FE) and sending off the
biao, together with specific rites. In order to facilitate the procedure, it needs a series
of common rites. Under its simple dual division, it shows difference between
specific/rare and recurrent/frequent rites. Thus, we can identify the central part and
the framework of a ritual. However, this division does not establish the relationship
between common and specific rites. We cannot speculate how to structure them
exactly with just all of those rites as elements —even though we know every single

rite separately.

Chen Yaoting raises another argument. He divides the ritual structure into layers.
He takes the structure as an accumulative framework, from a single rite to the
complex whole.?®® Chen divides it into three layers: Yuan 7T (single), Tifg (group),
and Qun Ef (community). Yuan is a single/unit step that can be replaced in any rite;
it appears frequently and can suit most situations, like Shuzhi ZE % (signing
documents with the gaogong’s title), Falu #J (opening an incense burner), and
Sajing JEF (purifying the ritual area). Yuan can make “an ordinary activity
become a special meaningful Taoist ritual movement”.**’ If you combine several
Yuan into a group, you have a Ti. Ti, in fact, is a complete ritual by itself. After
combining several 7i, you have a Qun. Several (single) rites make a huge, complex
(plural) ritual. The concept of this framework shows how the process is an

accumulative one.

Chen’s argument is based on the scale of rituals: from single to plural, from small
to grand. It reflects the concept that a ritual can change its scale according to
necessity. “Grand” in scale also means grand in times/number of rites and equipment.
This statement emphasizes scale, but omits the essence and function of rites. Every
rite has its own character that also needs to be separately identified, so that we can

make sure the rites are set in their right place.

2 Min 1990:122. More discussion on ritual rundowns on p.173.
%% Chen Yaoting 1992 and 2003.
67 Chen Yaoting 2003:152.
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A rundown-making process happens after a gaogong receives a request. He thinks
about its meaning and requirement (number of days or rites), decides the theme, and
then arranges all information mentioned above and decides on the rundown. In this
process, it reflects the arguments of both Min and Chen. A ritual/Qun rundown is
composed of some single rites/7i or Yuan, and all rites are either of common use or
specific use. By using common and specific rites and arranging them properly, a

proper rundown is produced.

Combining the two arguments helps us get a basic idea of ritual structure.
However, there is not much room for improving such ideas into further details due to
lack of background and detailed setting. We still need better understanding of actual

operation.

In my early days in fieldwork, I was often asked of my opinion about
Guangcheng rituals. I always compared rituals to theater plays, and gaogong to a
director. At that time, I was assuming that a gaogong plays a leading role in setting
the rundown, training the members, rehearsing and taking charge of the performance.
(I do not mean to refer to the theories of Victor Turner or Clifford Geertz when using
the term theater). Most Taoists felt satisfied with my casual reply. I realized later that
I had such an opinion because I focused much on the achievement of gaogong, who

takes the leading position in this systematic ritual structure.

This phenomenon is better displayed in the large rituals (involving several rites),
reflecting the capability and means of participants. To start thinking though this
issue, we can take a large ritual as a magnification of a single rite. A ceremony, no
matter its scale, is the means to petitioning and praying to deities. It always has the
basic formation consisting of welcoming— praising— sending off deities. In a
bigger situation, it of course needs to extend its scale, not only in its framework but
also in the detailed parts of rites, so that the whole of it may correspond to a

satisfactorily great ritual.

The magnifying means are applied to extend and prolong any step in a given rite.
For example, “purifying” in a rite might just involve some simple movements, but
another full-fledged complex rite — “taking water” — can be added to serve a
bigger-scale situation. Brief movements like “keep visualizations” and “call
generals” can become independent rites/parts if necessary. Moreover, rituals running

over a day must include the three salutations (that thus become separate,
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independent worshipping rites), offerings (praying to the stove and officials, Yunchu
ZE&}), and more. It takes the “pause” rite/part to send off or take a rest for deities
temporarily at the end of a day. There are numerous such rules for grand rituals that
run over three or five days. As for a bigger structure, it is harder to get a clear idea
about the relationship between the main petition and other accompanying rites. We
must learn more about the reasons behind the setting rules, so that we can evaluate a

rundown taking all parameters into account.

The art of setting a rundown concerns numerous matters of attention, so that it is
very difficult to generalize completely. Ritual practices are like every other aspects
of Taoism; they all have to be developed in balance and harmony. We can take ritual
as an organism that can deform itself at will but that will always keep its basic
natural form. To explain the formation specifically, I propose two analogues from

our daily lives to interpret the ritual structure-setting process.

A. LEGO Toys>*®

The Lego Company sells packages of many kinds of products. Those packages
include just a number of different kinds of blocks, so that even a child can easily
finish a model toy. But if we use some more block elements (which are sold
separately as extra pieces) and add them onto the original model, we generate
variation. A new model toy can thus be “magnified” (by adding some blocks),
changed in appearance (by replacing different colors of blocks), or the player can
even add more function to the toy (by adding other special kinds of element blocks)

by himself.

Constructing a model toy is much like arranging a ritual rundown. If we take a
single (or some) blocks as a rite, each kind of block (in color, form or specific tool)
serves a different function or purpose; then a fine work is constructed with different
elements of a successful ritual with all necessary rites. A beginner makes up a basic
model according to the manual. And after he gets used to the basic operating, he can

go further to arrange a new one by himself.

To build a building, two major kinds of blocks are needed. The first kind is

elements needed specifically for this work and metaphorically equal to the core rites.

%8 Here I mean no disrespect at all to the serious nature of Taoist ritual. Although I have not had
much chance to discuss these analogies with my informants, considering their open and enlightened
mind, I believe they would accept my playful analogies.
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With this kind of blocks, certain rituals can easily be recognized by their special
character. And the rest of the blocks serve a supporting role, such as pillars and walls,
which metaphorically correspond to the common and useful rites in the composition
of the structure. The basic framework, like starting altar, inviting deities, setting
tablets, etc, cooperate with the core rites and hold an important position to set rites

in their right place. Besides the all-purpose rites, plain rites and Qingji Keshi &= 1
= (auspicious and pure rites) are also involved. The useful but unnecessary rites

can be arranged appropriately and freely according to its scale by the gaogong.

Take house building as an example. We need three kinds of blocks: specific
elements, common elements, and decorating elements (which respectively
correspond to the core, structure and plain rites of rituals). To build a house, a
designer must decide the style (the appropriate core of ritual) first to ensure the best
result. The requirements of the project help determine the scale of the ritual.
Consequently, we have to choose the appropriate elements (doors, windows, roofs,
etc) to create a certain style. According to general structure rules, the number of
common elements is usually fixed. However, they must strictly follow the
requirements, such as the number of days, rites, and expense, which should reflect
the number of deities, altars and equipments (like ritual implements, tablets, flags,
and wenjian). The large-scale ritual just follows this like a magnified rite. And we
should never forget the nature of balance. After completing the purposeful and
supporting elements of the structure, it should not forget to attach some plain and
auspicious rites to complete it---- and of course, add more merits and elegance----

into the whole ritual.

Summing it up, to set up a ritual is like constructing a building. It needs
purposeful and sufficient rites to support the structure. Within rituals, every rite
plays its unique role and closely connects with the others. It makes the structure both

complete and balanced, and fulfills its original intention.

Comparing to the metaphor of theater, the analogy of Lego features the rite
characters which are predictable and easy to plan. Blocks with different colors and
forms offer a clear concrete structure. It is clear to tell at a glance the number and
degree of rites by examining the color and size of the blocks. Furthermore,
sometimes a bigger block can be replaced by several smaller ones; just like a rite
that consists of some smaller rites, or a rite that has added steps (for example, today
a common rite takes around 40-50 minutes in generally; a gaogong can combine two

smaller rites into a unit. The advantage of this is not only producing a regular
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framework, but also to save repetitive steps of the texts). In a macroscopic view, the
rundown forms a structure with fixed-size rites; in fact, a gaogong can arrange freely

at his will without shifting the standard framework.

This analogy clearly shows the ritual classification and structure by comparing
blocks colors and forms to rites and rituals. We can easily tell if a ritual is fully
structured and balanced, and estimate if the number of rites is reasonable. However,
this analogy reflects only on units among rituals; it does not show the connection of

rites or their relationship to other rituals.

B. Key Methods in Choosing Game Equipments (in a Game)

To extend my exploration on how to evaluate and choose rites for a ritual, I
propose another analogy from a different angle that features a leisure activity, with

the aim of highlighting the process of decision-making.

The main goal in many video games is destroying the enemy or achieving a set
result. At the beginning of a new round, the player has to prepare his special game
equipment package. Making a good choice is a challenge on the player’s experience
and judgment. First, he must know exactly the features of every piece of equipment,
and assess the game situation thoroughly. For example, according to game rules,
there are certain limits on the numbers of equipment or amount of points allowed
(for each equipment). The player must find a perfect package combination that
considers the equipment’s different functions in attacking, defending, or supplying
his persona. Under a restricted situation, the player will only survive by making an

arrangement of careful considerations and wise selection.

This thinking process is a critical step. The key point is making a wise and
balanced ratio of all equipment, so that the player can achieve success because he

has the best possible ability both in attacking and defending.

The thinking process is also important when it comes to setting the rundown for a
ritual. After accepting a ritual request (like starting a new round in a video game),
the gaogong has to take all things into consideration. He must first clarify the goal of
the petition and the most appropriate solution to the problem put to him; then, he
must make the best use of existing resources (like equipment, time, and expense).

These two processes are basically practiced under the same rules. Moreover, the
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game equipment packages differ from player to player according to each one’s
preference. Package setting is acceptable if it is well combined and helps the player
succeed in challenges. As for ritual arrangement, Taoists would set different
rundowns according to their different traditions and personal preferences. There is
neither absolute prescription nor absolute right or wrong (if following the rules) for
rituals. Rituals with an appropriate combination can achieve the same goal (of
successfully submitting the petition to the god and answering the patron’s request).
The difference just indicates the cleverness and means of the gaogong. A gaogong is
always trying to improve in intelligence and balance, and is always yearning to

obtain prestige and recognition.

5-3 Setting Process

Existing studies do not pay much attention to how to arrange a rundown. They
record the rundown list of rituals and take it as a guide for checking the process of
actual performance. These studies reflect a static reality but a practical process.
However, I believe we must explore the principle of setting a rundown®®’, which

must be connected to the cosmology and theology of Taoism.

The reason a rundown plays a crucial position in ritual practice is because it leads
all the processes. We can almost predict the circumstances of a ritual performance
once the rundown has been decided. Most Taoists seem to not care much about this
setting process because this important process is conducted privately by the gaogong
himself. This process is, in fact, short and not public, so it is usually finished without
being noticed by others. I will try my best in this chapter to examine this silent
process, to discuss how and why Taoists---- especially the gaogong---- design the

rundown for any ritual performance.

The art of designing is the major point. Every Guangcheng ritual has its own
rundown design based on the special request put to the gaogong. Although there
might be some repetitions, it is never intentional. The process of creating a ritual
rundown is similar to the process a gaogong goes through after receiving a request
for a rite. The gaogong receives a request and clarifies the meaning and requirement
of the patron, and then he decides in proper order on the number of days, rites, and

all kinds of cost needed. This takes around thirty minutes for an experienced

29 There are also brilliant studies that refer to the setting process. My study, of course, is inspired by
them. See notably Boltz 1996, and Lai Chi-tim 2007.
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gaogong. During this time, he makes sure all things are considered, picks the most
suitable rites, and places them in the correct framework.>"" He, of course, might
second-guess or modify the details in the process, but it is fixed and unchangeable
after it is done. Generally speaking, rituals that run for more than one day usually
contain four to five rites a day; rituals over three or five days are mostly held by the
temples, not in laypeople’s homes. The Gaogong holds high authority here as well;

everyone follows his rundown without questioning him.

This process seems short and easy to decide for, but on the contrary, it in fact
takes all the essential knowledge the gaogong has acquired in his Taoist life. He
must find out the most suitable rites, examine all details according to the rules, and
avoid taboos and mistakes as much as possible. The Gaogong is absolutely a
rationalist when making decisions, based on rational thinking and logic. He arranges
the rundown according to the meaning and significance of rites. He identifies rites as
the most necessary vs. secondary, and accepts or rejects each of then based on the
situation to makes sure he sets a proper rundown. I believe it is the inherent
rationality of Taoism that makes these regular principles work.””! These include

knowledge and common sense about deities’ identities, and ritual methods.

For deities’ identities, Taoists must be aware of each deity’s function, and their
position in the divine hierarchy. When performing “Inviting deities,” they should
invite them in the order from the highest to the lowest-ranking, and make sure the
list (with a series of certain kind) is complete. It is the opposite principle to that
which presides over inviting ancestor masters. They should invite the nearest or
closest masters first, after the rite of “starting altar and purifying”. It is because the
closest masters are overseers and are thought of not only protecting the altar, but
also looking with kindness after Taoists of the same lineage. As to high masters, they
seem further in distance and are even set among deities.’”* The Guangcheng yizhi

details the hierarchy of deities.

Rites of inviting deities also need to be arranged in an order reflecting their

hierarchy. For example, audience/ worshipping rites (Zhengchao) should start with

20 Fieldwork 2012, with Huang.

"1 Please be aware the regular and principle mean to the ratiocination exercised from progressive
and regular, and have no ingredient of supernatural.

72 Ex, Guangcheng Master Du, Lingbao Master Ning and Jing (Zhengren), Haiqiong Master Bai,
Xujing Master Zhang, Zixu Master Wei and the Quanzhen Benshi Master Qiu. Taoists invent different
ancestor masters for different ritual contexts. The lists as a rule include many different ritual
traditions, which reflects the fact that Taoists must respect all the different origins of Taoist ritual.
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the Sanqing, then the Sanyuan Wulao =7 T 715, and then proceed to certain series
according to their function.””> For Dou (Dipper) series rites, the order is Xingzu £
F—>Doumu 3}-}—>Beidou 1t 3}—Nandou Fi2}—>douzhong 3}-51.*’* Those series

rites might not be arranged at all, but the series’ order is unchangeable.

There is another order of time sequence, which aims to show the priorities proper
to the master-guest relationship. For example, “reporting” is always after
“pre-reporting, yuzou 7HZ=". To show respect for the progressive hierarchy of
inviting deities, reporting to deities starts from the lowest to the highest. On the
country, the comment notes, tiehuang Eﬁ%m (small oblong-shape yellow notes,
which is stuck in multiple layers for make comment or sign by officials) is designed

from the lowest to the highest levels.

Guangcheng ritual used to add “Hanlin”, “Sizao” and “Tieguan” for rituals
running over three days — whether it is Zhai or J iao.”’® Sometimes they also add
series rites of “royal flags” — this is not necessary for many rites, but Taoists prefer
to do so with rites running over five days or when the rite is performed outside of
Sichuan. Rituals over five days generally also need to add “Anfeng Jiantan
Jiangshuaiji ZZ= 5508 FFANEE (setting tablet of guarding generals)” (13-36,
No.36)*”" to it. Plain and Qingji rites are common and popular in rituals, and
“Gongtian” is the most liked one. The Guangcheng tradition insists on “having a
beginning and an end”, so the first and last rite must be performed by the same
gaogong; e.g., the pair rites “starting altar” and “sending off”, and “Hanlin” and

“Tieguan” must be performed by one gz,zogong.278

The Gaogong should be wise in picking up an auspicious day, too. He needs to
know perfectly how to choose a perfect day for a ritual, remember deities’ birthdays
and holy days, and avoid ominous days — especially the “Wuri [XH (day of wu)”.
Most of this information can be found in the Taoist Canon or Biyong Ji, though
some might modified by different local traditions. The rules are numerous and

sometimes trivial, but Taoists have to keep them in mind as much as possible.

*”* Field note 2012-07-13, with Pan.

2% Field note 2012-07-16, with Dong.

5 “Tiehuang”, at the first time, is a writing tool helping modify and comment in official document.
In Taoist practice, Taoist sticks them on envelopes to mark the consignees.

% Taoists have their opinion on rites arrangement. Here I mentioned rites that meet with common
consensus. Besides, rites like “Lingzu Zhengchao”, “inviting water” and more are accepted generally
as well. (Fieldnote 2012-10-09, with Huang; Min Zhiting 1990:122)

¥7 Fieldnote 2012, Houng.

278 Fieldnote 2012-07-13, with Pan. Please refer to table in chapter 6, where the members’
arrangement support my claim.
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I reorganize principles I collected from fieldwork here. Although they are
incomplete, we can clearly see the richness of orders in ritual arrangement. The
Gaogong can create a successful rundown by just following those rules. I believe
that creating a rundown is not a secret that forbids discussion of it. Although the
gaogong do have indubitable authority when it comes to ritual practice, the issue is

still open to discussion to help achieve correctness of ritual.

Case Study: N Temple?” Accident

This was an event that happened before the Ghost Festival (Zhongyuan Jie " IT:£f7)
several years ago in Chengdu. The gaogong had to excuse himself during the
Zhongyuan ritual. He thus invited another gaogong (who was from another place out
of Chengdu and also practiced the Guangcheng liturgy), introduced by a friend.
These two gaogong did not know each other, and only had a brief conversation on
the phone before that. Out of respect for the guest gaogong, the original gaogong
handed over the arrangement to the guest. But the outcome did not satisfy everyone.
The ritual did not go well; some accidents happened. The guest gaogong fell down
when getting off the altar. A jingshi smashed up a wooden fish accidentally. Most
jingshi complained in private about the bad experience of cooperating with him.
After the original gaogong was informed of the whole story, he was also dissatisfied.
He complained about some details of that ritual to me.**® Let us first compare the
two arrangements (the actual performance of the guest gaogong and the ideal one

proposed afterwards by the house gaogong).

The actual performance (2012) The “ideal” rundown
13 Kaitan Qishi, Shenfa Sanjie, Kaitan Qishi, Liantan Danghui,
Zhongyuan Qinghe, Anfeng Zhaojun, Shenfa Sanjie, Lingzu Zhengchao,
Anjian Hanlin, Dakai Fangyu. Anfeng Zaojun, Shenqi Chenghuang,
BHIEELET HR=/ forEE Dakai Fangyu, Zhaoshe Wanghun,
LEIE  LEREMR KBRS Anjian Hanlin.
PRMERLAT HUESRE HE =R
BHIES] Z#E HEE
REATTHE  HEERUE  ZEFEM

% 1 hide the real name to protect the Taoists involved, but this story is definitely real.

280 1t is rare for a Taoist to criticize another Taoist so strictly. In fact, Taoists are casual about
different traditions. The strong emotion in this case might be caused by self-awareness and is not a
normal situation. Out of respect for Taoists, I never make cross-examination, so it is a surprising case
to me.
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Tiancao Zhengchao, Gongsi Zhutian,
Jiuku Zhengchao, Zhengshen Shiwu,
Zhengshen Fengdu.

KEIEH HIEEHER R Ed
B IEREHE

Zhenggi Sanyuan, Jiuku Zhengchao,
Zhuling Huanghua, Xuehu Zhengchao,
Zhengshen Dongyue.

IER=Jc BGHFIERH REEZE
IATER TR

15281

Chaozhen Lidou, Yuanman Jianjia,

Tieguan Hushi, Lingzu Zhengchao.

Zhongyuan Qinghe, Tiancao Zhengchao,

Gongsi Zhutian, Yuanman Jianjia,

HHES  BUGESE SR a Tieguan Hushi.
BHIER] foTEE KREIES BEitsEX
WESEE  HEEERlE

The first column is the real rundown of that time, and the second is a corrected
one; the original gaogong wrote this down per my request. It took him around
twenty minutes to create this ideal rundown. In the process, he considered and
corrected the arrangement several times. He also explained to me how and why he
did so. Most importantly, he defended the reasons he insisted on or rejected certain
rites, which clearly indicate that he made his decisions as a result of a rational
process. It was the only chance I had of actually being a close witness to a ritual
rundown making process, and I was greatly inspired by this experience in my

thinking about ritual structure.

The Gaogong’s main argument concerns the mistake of arranging the time
schedule. The rites he deems to have been incorrectly scheduled are marked by
screen dots. First, on the first day, “Dakai Fangyu” (Guangcheng Yizhi Dakai
Fangyu Quanji [& R ZEFIAR 2%, 13-39, No.39) was the rite to open the five
directions for ghosts. It precedes the calling and gathering of ghosts (both rites
which are recommended and on the list), to then attend the salvation ritual proper. It
is reasonable indeed that ghosts cannot come to the altar before the ways have been
opened to them. After the ways have been opened, Taoists should call and arrange
for ghosts, by the rite “Zhaoshe Wangling” (Guanshe Wanghun Quanji FEfET 1%
£, 13-40, No.40). Because the salvation will not take place until the last day, they
must also provide a place for ghosts to rest. The resting places (separated by gender)
are called hanlin, and use the rite Zhupin Zhaijiao Anjian Hanlin Ji 3 25 lEZA i 5E
FREE. The ritual as actually performed by the guest gaogong made a mistake in time

! The period of ghost festival in Sichuan is only fifteen days (7/1% to 15", the gates of Hell close in
the midnight of 7/15™). There is no rite about closing the gates of Hell in the Guangcheng ritual
tradition.
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sequence by setting the hanlin before calling ghosts. This, claims the ‘house’

gaogong, was an irrational mistake.

In the real rundown, the worst mistake was the setting of “Zhongyuan Qingsheng”
(Zhongyuan Dahui Qingsheng Quanji F 70 K& EEE 24 13-20, No.20) and
“Lingzu Zhengchao” (14-32, No. 151). “Zhongyuan Qingshen” was a very
significant rite in this ritual, and also the rite that worships and celebrates the
birthday of Zhongyuan Shezui Tianzun F1 7T SEREE. This kind of significant rite
must placed on the “right day, zheng rizi 1F HF**, 7/15™ in this case. It is, says
the ‘house’ gaogong, unforgivable to have scheduled it on another day. Moreover,
the guest gaogong made another mistake in this rite setting — he invited Zhongyuan
Shuiguan Dadi to be the first guest. One should never invite and worship a major

god without any other god present. The two mistakes were the most critical errors.

The setting of “Lingzu Zhengchao FE{HIFFH” was also a huge mistake. Xiantian
Doukou Lingzu 4R3I 188 1H, also known as Huoche Wang Lingguan X BT 52 'E
is an important protector god with the power of purifying the altar based on the force
of thunder. He is often invited as a supervisor in rituals. Considering this context, the
supervisor god must come at the beginning of a ritual and not at the end. Besides, we
know that after the step “Yuanman Jianjia”, all deities should be sent off so that
Taoists can perform “Tieguan’. The rite “Yuanman Jianjia” indicates that the main
body of the ritual is finished so Taoists can send off all deities. Thus, it is impossible

for Lingzu to be present after that and then be worshiped alone.

During our discussion, the gaogong explained those concepts to me vividly. He
used many metaphors of daily life to help me understand the arrangement. For
instance, he said: how can you invite the major guest while all other guests are
absent? (For Zhongyuan Qingshen). You should not ask your guest to stay longer
without a reason to attend “Tieguan’; moreover, this scares the ghosts. (For Lingzu

Zhengchao and Tieguan’

). I got a clear idea of rites setting and found his
explanations very convincing and well argued (especially on the mistakes made by
the guest gaogong). Although a gaogong enjoys ex officio authority, he must follow

unchangeable rules.

2 There is one major day within a large-scale ritual running over several days, like the god’s
birthday, that is the “right day”. The arrangement should be made around this day.
3 1 had the same conversation in my fieldwork, 2011-11-01 with Huang.
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In this section, I use a good example to emphasize the process of arranging a
rundown. In my opinion, this short time of twenty to thirty minutes is the essence of
a gaogong’s exercise of his trade. It can reflect almost all his training and knowledge;
furthermore, the ritual rundown reflects the spirit of Taoism. But what do Taoists
think during the process? Do all Taoists think about the same thing? Are they
solving problems based on the same reasons and gradual decision-making processes?
This is still an unanswered question. What I am doing here is trying to approach a
gaogong’s thinking, to identify basic principles and framework of common
consensus. We can make sure that their success factors are based on knowledge and
common sense of Taoism, which help them decide and evaluate a rundown, avoid
errors as much as possible, and accomplish rituals to the greatest possible
satisfaction of fellow Taoists and patrons. Taoists also have to improve themselves

on the endless knowledge in their professional lives.

5-4 The Changeable Rundowns

Taoists used to write wenjian on their own even though there are so many wenjian
Ji (models) and records of past wenjian available — just like Taoists prefer to create
a rundown on their own even if they have many ready records available.
Guangcheng Taoists do not like to perform repeated rituals; they pay much attention
to the arrangement to show difference between rituals — but still keep the same
essence and principles. These differences might be shown in a same ritual occasion
performed with different rundowns by different Taoists, or by the same Taoist but in
different situations. Under so many variations, ritual rundowns show various

arrangements while being able to reach the same goal.

The reason these different arrangements work is because they all have a correct
and rational setting. There are, of course, many small differences among temples and
traditions, and temples and local troupes practice rituals by keeping these differences.
Thus, the gaogong, especially an experienced gaogong, is very used to “creating” a
rundown whenever necessary. To a gaogong, it is unnecessary to copy a rundown
from others (the “copy” here refers to using an old rundown and bears no negative
connotation). Sometimes, a gaogong might create a rundown with the same content
as an older rundown, but it always because he has fewer items to choose from.
Nevertheless, he must still go through the rational decision-making process each and
every time. I have never heard of a case in which a rundown was intentionally used

twice.
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Here I illustrate my point with other examples of a Zhongyuan ritual performance.

I present two tables of arrangements of this ritual in two situations: a rundown by

the same gaogong in the same temple, and a rundown by a different gaogong in the

same temple.

Table Zhongyuan ritual in Qingyang Gong™**  (by the same gaogong in different year)

2011, Year of Xinmao

2012, Year of Renchen

13

Kaitan Yingsheng, Shenfa Sanjie,
Yushu Baojing, Lingzu Zhengchao,
Zhengshen Chenghuang, Sigong Zaojun,
Guanzhao Wanghun, Anjian Hanlin,
Tingke Huixiang.

FRIEANEE FEE=St EREELK
BHIER] EHHIE EHUEE
BAIAT 38 2085 (ZERHH A

Kaitan Qishi, Shenfa Sanjie,

Lingzu Zhengchao, Shenqi Chenghuang,
Anfeng Zaojun, Guanzhao Wangling,
Anjian Hanlin, Tingke Huixiang.
FRIEUESAN RS =S BEHIERA
HEURIE ZFEEE ACE
LRSS (ERHE

14

Jiuku Zhengchao, Zhengshen Dongyue,
Waushi Xiangong, Duren Miaojing,
Zhengqi Sanyuan, Xuehu Zhengchao,
Tingke Huixiang.

ReE B IEEERE FREE
AW IER=IT MSAIERH
{ERHHE

Zhengqi Sanyuan, Zaogong Wangling,
Zhengshen Dongyue, Wugong Wangling,
Zhuling Huanghua, Jiuku Zhengchao,
Xuehu Zhengchao, Tingke Huixiang
EE= BHUE EHRRR
FHCE KEEE Bk
AR (ERHEE

15

Zhongyuan Qingshen, Tiancao Zhengchao,
Gongsi Zhutian, Baidou Jie’e,

Yuanman Jianjia, Tieguan Hushi.
TOLEE KEIEY (EEsER
FEHED EDREEE #Eflie

Zhongyuan Qingshen, Zaogong Wangling,
Baidou Jiee, Wugong Wangling,

Gongsi Zhutian, Yuanman Jianjia,

Ciling Songhua, Tieguan Hushi.

HUTEE RHTCE FHEE
FHTE EHER EUMEER
ErEAE B

Table

Zhongyuan ritual in Heming Shan (different gaogong in different years)

2000, Year of Gengchen285

2012, Year of Renchen

13

Kaitian Qishi, Lianchang Danghui,

Kaitian Qishi, Shenbao Sanjie,

%4 Rites marked with screen dots are the ones in common. There are some little difference in names
but they are of the same in content, like “Zhangshen Chenghuang” and “Shengi Chenghuang”.

5 The two rundowns at Qingyang Gong are given by gaogong Huang Dong. Data of Heming Shan
2000 is from Gong Xiaokang 2001, and the 2012 is from my field notes.
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Shenbao Sanjie, Zhengcheng Dongyue,
Anfeng Zaojun, Anjian Hanlin,
Kuanjia tingke.

PRIEIRCEN HEESR =5

Shenqi Chenghuang, Anfeng Zaojun,
Anjian Hanlin, Guanshe Wanghun.
PRSERED EREE=SR  HEUIE
LERIE LRSS BRI

Zhuling Huanghua, Yuanman Jianjia,

Shishi Jiyou.
IEEfIT HEER RIEEE
BUREEE MBI

IEHERE ZHEME ZEEK
R
14 | Zhengqi Sanyuan, Jingdou Randeng, Zhengqi Sanyuan, Zhengcheng Dongyue,

Chaozheng Lidou, Jiuku Zhengchao, Mingjin Shiwang, Xuehu Zhengchao,

Zhengshem Shiwang, Tingku Huixiang. Jiuku Fachan, Gongci Zhutian,

IERL=IT ARl siEEs) Piaofang Hedeng.

BosEs IER-FE (ERHEE EM=n IEHEH EFRt+E
MHAER Bk BEsER
el

15 | Zhengging Zhongyuan, Gongci Zhutian, Zhengqing Zhongyuan, Jiuku Zhengchao,

Shengshen Zhengchao, Yuanman Jianjia,
Tieguan Hushi.

TR BoEIEE] iR
ElmeEe  suEfis

The rundowns of Qingyang Gong were arranged by the same gaogong, thus they

appear very similar to each other. Yet, rituals under the same theme, place, and

gaogong can still be performed in different ways. Furthermore, some gaogong

would like to take it as a challenge to show their cleverness in rituals. This

showcases their vision and capabilities. I might be a little over-interpreting here; in

fact I cannot be sure if Taoists have much impulse to show a unique personality. But

they indeed feel satisfied when they create a beautiful rundown. They also comment

on other Taoists’ practice in private; however, they will not think about comparing or

impersonating, for it is out of their tradition.

Compared to the Qingyang Gong case, the rituals in Heming Shang were held

quite differently by two different gaogong. They used two kinds of rites. The first

kind was plain rites and Qingji rites, which support and enrich the whole ritual;

however, sometimes, they seem not to be the essence of this ritual occasion. As to

the rest, especially rites with screen dots, they are much more in the spirit of

Zhongyuan. Those rites were highly repetitive, but in very different orders. I believe

it is because the two gaogong thought in different ways. Anyway, they all followed

basic setting rules strictly, for example, they must report to Dongyue first and then to
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the Ten Kings; and the “Jiuku” must be performed before “Jianjia”, and lotus lamps

(Liandeng) must be relased to drift out on rivers before 7/14™ 2%

We can take rituals of the same category (Yin Zhai or salvation of suffering souls
in this case) as a repertoire which contains rites that are interchangeable or support
each other. The gaogong can choose the rites he prefers from the rich resource to fill

up his rundown.

I had a chance to talk with several Taoists on this issue (most of them have
gaogong ability). A Taoist started talking about his ritual experience outside
Chengdu city; another junior gaogong seemed interested in this story and asked
some questions. Then, they exchanged opinions about ritual setting. Some felt
comfortable following tradition while some expected a lot in terms of “creation”. At
this time, the junior gaogong showed his personal notebook. In this notebook, he
wrote about five to ten rundowns a page and had around five or seven finished pages
(I did not get the permission to take a picture). There he recorded many rundown
lists of what he had done or heard of. Some of them were even created by
imagination and had not been actually used yet.**’ T believe this is not an isolated or
atypical case of a gaogong trying to improve himself or practice by reading and
arranging rituals, and thinking about it in the course of daily life. This is why a

gaogong always makes his decision fast but calmly.

There are many procedures in setting a ritual. How and who have the right to
create a rundown? Generally speaking, the leading gaogong has the most authority
in rituals in the temple; he can decide almost all matters. In Zhengyi and folk altars,
this person in charge is the zhangtanshi. The situation becomes complicated if a
gaogong is invited outside and cooperates with a team he is not familiar with. In this
situation, it depends on his position in the ritual. If he is just a supporter or the
second gaogong, he does not need to do anything but just be an actor in the altar and
follow orders from the leading gaogong. On the contrary, if he is invited to be the
leading gaogong, he takes all responsibility. He must decide on and handle
everything. He even has to prepare wenjian (sometimes, for the reason of long
distance, it could prepared by someone else). In this kind of situation, the gaogong

sometimes has to modify the rundown a little during the ritual and consider the

20 < Jiuku Zhengchao™, 15-30, N0.269; “Piaofang Hedeng”, 14-57, No.175.

7 Fieldnote 2012-08, with Xiao. Taoists keep the rundowns of the rituals they have performed in
various ways. In modern times, more and more Taoists prefer computer editions that are helpful in
both announcement and storage. In this situation, it is unnecessary to “dispose of wenjian (duanzhang

)"
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opinions of the patrons or the zhangtanshi. If the manager is a retired zhangtanshi,
he could help prepare beforehand. All these variations must be agreed on before the
performance of the ritual because they concerns everyone’s obligations and

payment.**®

In the field, I felt clearly that all Taoists respect the rundown. Since it is publicly
announced, they obey the order without a word — even if a jingshi with the title of
gaogong has a different point of view regarding the arrangement, he must still
respect and follow the gaogong totally. The public can of course criticize the
rundown, especially regarding errors against basic rules. As to variations from

different traditions and personal understanding, there is no such problem.

Aside from my informants’ opinions, I give many interpretations myself. This is
because I believe that the setting of rituals is a rational process, and everyone who
has enough knowledge and experience can understand it, or can even create one (at
an abstract, intellectual level, of course). What I would like to present here is that
there are indeed rules and principles behind Taoist ritual practice, and the way they
work always make sense. Nonetheless, not all the rules are indubitable; they can of
course be criticized by the public. Each rundown is, in fact, a creation by a different
gaogong from different backgrounds, making it impossible for all rundowns to be
uniform. On the other hand, the arrangement is created following rational principles,
making it impossible for a rundown to be arbitrary. Guangcheng Taoists always keep
an open mind on ritual practice by people (Taoists and believers). Taoists with a
strong belief can make decisions confidently, thinking that they do not need to
depend on agreement from the gods. At the level of ritual setting, Taoists try their
best to achieve the perfect performance. After they have done everything they can,

they face gods and patrons confidently.
5-5 Modern Changes and challenges to Guangcheng Rituals
Nowadays, the recovery of Guangcheng ritual is going well. More and more

temples and folk altars are revived, and the number of ritual/rites known and

understood is increasing. But compared to the past, today’s situation is still weak. I

28 Fieldnote 2012-08-29, with Xiao. The payment is based on whip-round from each position (for
example, everyone gets at least one point; the gaogong and shuji can get one more point. Members
with more responsibility or job get more points. For a case study of Qingcheng Shan, see Gan
Shaocheng 2000: 48, 61.
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believe it is because many ritual manuals have been lost, and the gap between the

old and the young Taoists is immense.

There are rites that are not used anymore. Some of them lost their importance
because of the rise of science and medicine; others are simply lost. As for the effect
of scientific and medical progress, rites like eliminating illness and plague
(especially the chickenpox) are almost not used anymore. Patrons accept modern
science while also wanting to ask for the gods’ help. This is especially the case with
serious illnesses; sometimes they turn to and seek religious support. Although
Taoists would rather not perform fruitless rituals, they do approve of and perform
rites like “prolonging someone’s life or destiny” (jieshou, jiexian FEE5/TER).
Modern engineering and building technology also reduced the need for some rites,
like “Anlong Diantu” (Chengdu people still to do so when digging out an ancient
tomb, however). Related rites, like “Rangyi Pansan {8557 (expelling ants)” are
used less and less, even in the countryside. As for rites for natural purposes, such as
rain or sun-praying, protecting seedlings, expelling locusts and eliminating plague,

they are essentially no used anymore.289

Alot of rites, including “Taishan Jiao ZZLLIfif (offering to Mt. Tai)” and “Shier
Dayuan + A EE, might never be recovered unless we can find the rituals texts

again.

Another form of decline is the simplified setting of rituals. For instance, Sichuan
Taoists have not created an open-air altar by ramming earth for one ceremony since
the Republic era.”! Taoists also face a problem when reviving a lost rite. For
example, not every Guangcheng Taoist knows how to deal with dual-rites of
“Zouan” and “Youan” (eastern and western “table”, i.e. sub-altar). Today, as far as |
know, they perform rituals in two ways---- rituals are rarely on a huge scale, and
when done they are done at the same time on two altars (if the ceremony involves
several altars); some rather separate the eastern and western table rites into morning

and evening.292

9 The following are examples, “Jieshou Zhengchao 35 FE]” (13-86, No.86), “Qirang Shibagao
W+ /)G (13-89, No.89), “Rang Douzhen Quanji 852 2% (13-60, No.60), “Tuhuang Jiao
+ B (13-98~100, N0.98~100), “Dianxie Gumu B iy 55" (14-103, No.235), “Rangyi Pansan
1R HEL (14-21, No.140), “Longwang Zhengchao BEFEIFE]” (14-5, No.124), “Baomiao {:i”
(14-13~17, No.132~6) and “Wenjiao JElE” (15-40~45, No.279~84), etc. There are more examples,
and they can connect with each other.

0 Fieldnote 2012-07-16, with Dong.

*! Fieldnote 2012-07-16, with Dong.

2 Tt is more strange Taoists outside of Sichuan knowing but not using the Guangcheng liturgy. They
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There are rites that were successfully recovered, however. Both “Fangsheng Keyi
WAERHME (freeing captive animals)” and “Caishen Zhengchao F{H1FEf
(worshipping in audience to the God of Wealth)” no longer have complete texts (not
even in the catalog of Guangcheng yizhi). However, these two rites were revived in
recent years in response to the public demand. It has been five to ten years since
people restarted holding Fangsheng Hui by the Yangzi River and its branches every
4/8™ Tt is the same situation with worshipping Caishen. They are all performed
frequently and by many different groups. They also face the same conundrum: we
cannot judge if the liturgy is original or newly created. All the versions we can see
nowadays are in computerized type-setting or even on the Internet. Although they
follow the exact formation and arrangement of text and practice common to all

Guangcheng Yizhi texts,”” not all people accept them.

Ritual practice also developed some variations. Taoists not only have different
opinions for the rundown, sometimes they hold on idiosyncrasies within rites.
Heming Shan observes a special rite for “Baidou”, worshipping the Dipper, which is
combined by three related rites: “Jingdou Randeng g5 >FANE”, “Chaozhen Lidou ]
E1%2]"and “Baidou Jiee FE|-fi#]5.” (Fig.10). These three rites can, of course, be
performed independently. But since they have a same purpose in common, Taoists
take “dou” in the center and connect them together into a large rite. The new
rundown begins with the step “starting altar and purifying” and ends with “Yuanman
Huixiang”---- like every other Guangcheng rite. In the process, Taoists perform
them in the order of Jingdou— Chaodou— Baidou. The practice is to carry each
rite on when it goes into repeated parts, the “inviting the deities”. This method omits
the repeated parts (inviting deities and some steps at the beginning and ending) and
combines the advantages of three into one. Thus, the “Baidou’ rite can serve more
purposes.””* The Qingyang Gong sometimes changes a little in the rite “Gongtian”

by repeating some parts to magnify its scale.”” Such ways of combining rites of

make many guesses and none of them correct, like first left, turn right; or to alternate at will.
Fieldnote 2011, 2012 with Feng, Shanshan and Huang.

3 1t is hard to identify an unfamiliar text not listed on the catalog. First of all, we cannot tell its
origin by its contents, and it is impossible to identify just through an electronic file. Thus, some
Taoists judge them based on the style of rites and whether they are necessary, but some insist those
texts are nonsense since they do not already belong to the catalog. Both sides have a point.

% Many Taoists believe it is the special tradition of Heming Shan. This method can be traced back
to 1985 (I have no information to the earlier situation yet). Qingcheng Shan has a special “dou” ritual
named “Guangcheng Yizhi Qingjing Chaozhen Lidou Quanji BER SR B 8245 (aka
“Chaodou’) which also performs these three rites into one. (Gan Shaocheng2000: 290-1) I have not
seen that ritual performed in Qingcheng Shan so cannot tell whether they are the same.

25 The leading gaogong explained it because of different traditions and claims this has no specific
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similar essence together and cutting out and collating them rationally into a new
rundown cause the rites to show more style and fulfill more functions. Taoists do so
not simply to be unconventional; it comes from their painstaking efforts through

hard reading and practice.

Some traditional differences have been carried over for years so that people
accept them as normal. However, some differences have appeared in recent years;
we cannot track their origins, and they are being criticized. For instance, a famous
Quanzhen temple, one of most important venues for rituals in southwest Sichuan
and also a training center where Taoists come to learn continuously, has recently
come under criticism from some Taoists. Some complaints have appeared, such as
“they perform differently every year” and “we XX now cannot cooperate with them
anymore”z%. Because this temple changes ritual steps somewhat too often (the
reason is unknown. I suspect it might be caused by frequent interaction with another
non-Guangcheng tradition and also for the sake of keeping its status as a leading
place of ritual practice). However, those temples still interact and cooperate with
each other. Disagreement happens when performing newly introduced magic. A
gaogong there has added a new movement with magic exercise called “locking the
altar, suotan $5¥8” in the rite. In his principle, to lock and purify altar means to keep
it clean and solemn, so that they may continue the rite in a respectable manner. It
also means that the gaogong has to fence this place since he has to clean it up. But
this idea does not seem acceptable to all Taoists. I have heard of a criticism that said,
“how come gods come to the altar if you locked it?”” (This means you cannot invite
any guest since you have closed the door.) Both principles are reasonable in some
way, and I am not sure if there is a final conclusion to their ongoing debates about

this, and other ritual innovations.

Brand new created texts also have their own problems. These texts do not exist in
Guangcheng yizhi at all, and they are just new creations of modern times. They are,
of course, not entirely new since they follow the Guangcheng Yizhi’s framework and
borrow lots of material from it, especially the praising, spelling and chants. Taoists

try to make such creations similar as possible to the original framework of

meaning. (fieldnote 2011-06-16, with Huang).

% These two comments are from Taoists from two temples. They complained so with a little joking
and sighing, but they do not reject it totally. Besides, the attitude of cooperation is interesting. One
time, I attended an inharmonious ritual; the jingshi progressed in a rather chaotic manner and could
not achieve harmony in the chorus. I learned later that the team members came from two temples.
This case points out how jingshi from different tradition are often caught in bad agreement, but they
can still work together anyway. And they will not argue with each other seriously. More observation
on Taoist identification with specific ritual practices is needed.
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Guangcheng Yizhi. This situation is a response to modern needs and is still rather
rare. For example, “Jiuku Zhengchao” is a complete Yin rite for worshipping Taiyi
Jiuku Tianzun for the salvation of the dead; this worshipping cannot be used neither
as a Yang rite nor for celebrating birthdays. Thus, a gaogong has edited the new text
“Dongji Zhengqing Quanji BFRFEE2H" to celebrate Jiuku Tianzun’s birthday.
With the growth of worship to Caishen, the gaogong in Kaohsiung Guandi Miao has
edited a new text “Caishen Zhengchao HAFHIEER™" to celebrate his birthday
grandly. The two texts are included in “Guangcheng Yizhi”. We still need time to
observe its development and see if the texts can be accepted by other temples.

The importance of a rundown arrangement, in my opinion, is that it reflects the
practiced rules that lay behind Taoist rituals, and it implicates the whole range of
knowledge within Taoism. Taoists can only create a good context for their
performances if they continue to embody and explore these fields of knowledge.

That is what we are looking for in the basic principle of rituals.

Guangcheng Taoists always keep their mind open to ritual traditions, whether
they are conservative or creative ones. This active and flexible attitude helps them
stay ready for challenges in the course of performing rituals. Thus, they insist on
creating every rundown (and composing original wenjian as well) on their own to
ensure that every ritual/rite can achieve its best effect. Maybe this phenomenon can
offer a little insight to the question above — Why don’t Guangcheng Taoists worry
about having no catalog? The answer is: because they each have their own specific
one. Inside their contents, they create a practical framework, which is based on their
interpretation of classification and combination relationship, which helps them
associate rites with each other and create the best possible rundown for each ritual
they have to perform. A specific rundown ensures that the ritual focuses on the
subject and expresses the aspirations of the patrons. Any ritual rundown with
variations — whether it is conservative or creative — can be an appropriate one under

shared principles of good practice and rational considerations.

*7 This edition is different from the other Caishen Zhengchao 1 mentioned in the beginning of this
section. This edition is used only in Kaohsiung Quandi Miao now.
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Chapter 6 A Case Study: the Pay-back Ritual—Past and Present

In this chapter, I will elaborate on the way Taoists understand Guangcheng ritual
and how they prepare and perform it. By the case study of a large-scale ritual --
Shousheng Tianhuan Z4:3H38 (“Pay-back the life debt™), I will represent how
Taoists organize the whole ritual process. “Pay-back” rituals commonly exist in
various parts of Han society, but practice and ritual forms differ across local ritual
traditions. By briefly explaining the theological concept behind this ritual, and
describing a performance that I participated in, I attempt to show how Guangcheng
Taoists understand the essential meanings of ‘“Pay-back” and how they arrange an

appropriate rundown to accomplish the ideal ritual.

6-1 The Concept of “Pay-back” Ritual

The concept of “Pay-back”, briefly to say, is that in order to make sure their own
reincarnation would go well, humans have promised some recompense (some
consider it a loan, or life-debt) to officials of the Wudou Xingjun 713} 2% (gods of
five dippers), Luku Caoguan #(EE E (officials of stockrooms in Hell), and
Benming Yuanchen A& T/ (the star gods of the years of birth) before the birth.
Thus, they should pay off this sum thoroughly in this life; therefore they would be
blessed with good fortune. And most important, once this person passes away, s’he
can get a reincarnation as human again immediately without having to undergo

judgment in Hell.

The theological background of “Pay-back” came from two Taoist scriptures:
Lingbao Tianzun Shuo Luku Shousheng Jing S8 85 KB R tkEZ 44K (Zhengtong
Daozang, No. 333 of The Taoist Canon) and Taishang Laojun Shuo Wudou Jinzhang
Shousheng Jing & _FHZERAMNGEFEZH L (Zhengtong Daozang, No. 653 of The
Taoist Canon) of Zhengtong Daozang. These two scriptures were composed in the
Sui-Tang and Song-Yuan periods respectively.””® There are no direct links between
the two, and their descriptions of ritual practices are also different. But the essence
of the two texts are quite alike -- they both focus on dealing with the same problem

in life. Therefore they usually are used together so as to secure a better reward.

% Zhonghua Daojiao Dacidian, p.151, 282; The Taoist Canon, p. 986~987; Hsiao Teng-fu (Xiao
Dengfu) assumes these two scriptures might have been published in the same period, around
mid-Tang or the late Tang Dynasty. (Hsiao 2002: 92)
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Today, besides paying the debt, people also chant these two scriptures during the

Pay-back ceremony (in very rare cases, people would choose only one of them).

In Sichuan, Taoists always perform the Pay-back ritual for living people
according to the teaching of the Guangcheng Yizhi. This fact can be observed in both
historical materials and fieldwork. The Pay-back ritual is always a serious one that
has to be arranged as a complete and balanced rundown that last over three days
(ideally over five days). It is really a big deal for a family, so that many aged persons
considered it an important expectation to achieve in life. For Sichuan Taoists,
performing a Pay-back ritual is also a great event, because it takes a considerable
effort to prepare a huge amount of wenjian; indeed, the Pay-back ritual might be the

ritual in the Guangcheng tradition that requires the most numerous wenjian.

In Lingbao Tianzun Shuo Luku Shousheng Jing 825 KBzt EEZ 44K (“Luku
Jing” simply hereinafter), it is told that when Heavenly Lord of Lingbao Tianzun
preached, Guangmiaoyin Zhenren Y¢:#)3 E. A humbly asked about why people in
this world were so different in physical condition, gender, property and social
position. The Tianzun expounded that “all beings' destinies belong to the heavenly
bureaucracy (Tiancao), and their bodies are bound to the Netherworld.” They
borrowed some money “shoushengqian <745 from the Hell on the time of birth.
These amounts of debt would be registered, and condition people’s fortune and
wealth in the coming life. If one failed to pay back again and again, the officials thus
go to cut down one's lifetime prosperity. So in their lifetime, not only should they do
good deeds and respect the Dao, but also they have to hold a Jiao offering for
Pay-back. “Recite the scriptures according to my teaching, and pay back all your
debt of shoushenggian to the Luku” (2a). Thus one would be bestowed with wealth,
long life, fame and reincarnation into a male person the next life. We also found this
system of hierarchy in the myth that the Tianzun bestowed Beidi 177 (the Lord of
the North) the treasures “Baoshu shengong B f5{f#= (holy tree and a sacred bow)”.
The holy tree branches stretch toward the four cardinal directions, referring to every
variety of circumstances of life. When one is born, Beidi shoots an arrow: one is
then granted a life according to the result of shooting, depending on the direction in
which the arrow lands; this result, of course, is determined by one's karma. Then the
Tianzun continued to inform each names and, the amounts of debt managed, of the
officials of the twelve bureau of the years, Luku Caoguan &'E (counting by

twelve earthly branches, dizhi $t137); another debt also incurred is the Yuanchen
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Qiancai JUJEFERL due to be repaid to the administration of the stars (also counting

by earthly branches) when people are bestowed a new life.

Luku Jing is a concise text. It declares that human beings are in debt at birth, so
they have to redeem it in this life. If they can fully pay off their own shoushenggian
of Hell and yuanchengian of the stars; and if “people pay off these debts and declare
it by contract and wenjian to their specific bureau, they can obtain good fortune in
this life; furthermore, they will be free from suffering in the next life” (4b). In sum,
the Pay-back ritual ensures both a blessed life now and a good next life. People have
to pay off the debts precisely calculated as follows:

Debt Benming Yuanchen Debt (guan &)
Number of
(wanguan & | First name of official 7 F Liu Wenzhen %0 F 7000
Luku
&) cho H- Meng Hou {5 9000
zi T 1 13 Li % yin & Zhong Yuan §#7T 6000
cho H: 2 28 Tian [H mao [fJ Hao Yuan ffi7C 10000
yin & 3 8 Lei & chen & Li Wenliang 2257 6400
mao JfJ 4 8 Liu fj si B Cao Jiao EAZ 1000
chen & 5 5 Yuan ¥ wu - Zhang Si FRE 9000
si B 6 7 Ji &2 wei Sun Gong % 4000
wu f 7 26 Xu §F shen HH Du Zhun Ff:%E 8000
wei £ 8 10 Zhu % you 4 Tian Jiaoyou %G 5000
shen Hi 9 4 Che Hi xu f Cui Jianjin 273 5000
you 4 10 5 Zheng [ hai % Wang Shuang F 7% 6000
xu Ff 11 25 Cheng %
hai % 12 0.9 Kang 7T

Taishang Laojun shuo wudou jinzhang shousheng jing K _Z B T3 $E 744K
(“Wudou Jing” simply hereinafter) narrated that Laojun explained to Wufang wulao
tianzun H 5 HZRKE (Sovereigns of Five Directions) and the other deities how the
essence of Yin and Yang effect human’s life and destiny. When people are born, they
correspond to the different Qi of the universe which also correspond to the twelve
Stars of years. The Qi of five directions (each Qi belongs to two hours of people,
counting by Heavenly stems, Tiangan &) decide people’s fate, so they have to
hold rituals to worship Wulao in days of Sanyuan, Wula F_ &, Beidou and the
person’s own birthday. With chanting the incantation Wufang Zhenwen Shenzhou, it

helps to enforce human’s spirit and body with the cosmic Q.
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On the day a person is granted life, s/he promised two shaoshenggian to Tiancao
and Difu, the amounts of money (counting by guan &), that is, one thousand coins)
are calculated by each personal specific Dou and Qi. These benminggian are kept
temporarily in the storeroom of the twelve Benming Ku of Heaven and twelve Luku
in Hell. People must know exactly who are the officials in charge of their own case.
The Wudou Jing teaches that it would be best to perform the ritual to pay off the
money on one's birthday. For poor people who cannot afford the cost of the ritual,
they might hire Taoists to their house to chant the Wudou Jing, or chanting by
oneself is also allowed. Every chanting of the scripture can replace ten thousand
guan of shoushenggian. The following table shows the Benminggian and detailed

items of each stockroom.

Time of birth Belonging Benminggian (wan guan)

Jia 9, Yi Z Nine Qi of the East Dipper 9

Bing 4, Ding T Three Qi of the South Dipper 3

Wu ik, Ji & Twelve Qi of the middle Dipper 12

Geng B¥, Xin 3¢ Seven Qi of the West Dipper 7

Ren F, Kui % Five Qi of the North Dipper 5
Number of Ku 1 2 3 4 5 6 7 8 9 10 1 1 12
Time of birth L R E RN ENE RIS ERE::

zi chen shen hai mao wei yin wu Xu si you | chou

We can find out the two scriptures are different in contents and practice; moreover,
they even seem have no clear relationship to each other. Nevertheless, they share the
same point---- what shoushenggian is, why people have to pay-back shoushenggian,

gains and losses of paying back or not, and how to pay-back the money.
This debt influences a lot on not only the fortune and fate of one's life but also
one’s merits in the next generation, because of the power of Tiancao (of stars) and

Shaosheng Yuan (in Hell). Thus,

“After having burned all the shoushengqgian debt money, people can easily find a peaceful and

joyful life here and now. He can have smooth travels and successful business. He can pass a
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wonderful and long-lived life. After all this, he can be reborn as a human again, and enjoy
another new life with great blessings from all stars.” (Wudou Jing, 7a-b)

Mieae s B> TE LY T & g TR EAos 0 B AEE T K

e R E o Y 2 PF Xikifvl—:*g,%? R TR R AR R TARRE > © Hrs
FoAEER D EEE e, ((124) Tab)

In these two scriptures, both gods Lingbao Tianzun and Taishang Laojun
emphasized that the shoushengian should be fully paid back in one's lifetime. This is
the concept of “Yuxiu FE{E"”

Lingzhen’s Lingbao Lingjiao Jidu Jinshu ZTESEZRESE (Zhengtong Daozang,

(performing in advance). For instance, in Lin

No.466 of The Taoist Canon) of the southern Song Dynasty, it is mentioned several
30055

/N

times that one must hold a “Shousheng Jiao E4 whenever one is having the
“Yuxiu huangluzhai FEfE555575°°", and to burn enough shoushenggian and
paper-made horses (Jiku caima Z-[E/ FS) (juan 2). Besides, this liturgical
compendium specified some rules for Pay-back, in “Keyi Chengli Pin, Tiancao Jiku
Jiaoyi FHER T, K ZEEREEE (uan 173) and Wenxi Fabiao Pin, Yuxiu Diezha
Guanzou Shenzhuangbiao S RIS%3% 5, TEEHERIFIZZEIRFE (juan 313). Within
this compendium, a total of eleven different passages mention the term Yuxiu
shousheng TEE~2/ZZ4, and also the name of sixty Tiancao officials, as well as all
wenjian needed for such rituals. These descriptions are quite similar to those found
in the Guangcheng Yizhi.

The same opinion appeared in Shangqing ngbao Jidu Dacheng Jinshu |55 %
TS KR, compiled by Zhou Side & E{= in the early Ming dynasty. In its
juan 40, it said that although one can use the shoushenqian on deposit in the Luku”

29 “Yuxiu” is a term that applies to all Yin rites held for people when they are still alive. Taoists can
transform Yin ritual performing style into Yang style for different petitions; that is Baishi Hongzuo H
ZELT/E, like Pay-back in this case. Some Guangcheng rites offer this choice in stage “division of
purposes”, €.g. Nandou Zhengchao 53} TF8H, Beidou Zhengchao 15>} 1FEH, Zhengzou Tiancao T-2Z=
K, etc. The Guangcheng tradition has elaborated much on purposes, for example, a common rite
of Nandou Zhengchao Eg3}-1F5f is divided into five purposes: Jiaohui BfEEr, Yumin #3E, Douyan >}
%, Yuxiu TE{Z and Wangzhai T_%F. On yuxiu, see James Robson 2013, Li Hongzhi 2008.

3 The two Taoist scriptures mentioned above all used “4:”. As for “Z4:”, according to Hsiao
Teng-fu, it is used in Buddhist scriptures (Xiao (Hsiao) 2002). However, we can find the mix between
4 and £ in Dacheng Jinshu and Wushang Huanglu Dazhai Lichengyi 1 F&&5E K% ﬁﬁz{%
(Zhengtong Daozang). 1 believe there is no clear distinction drawn between them; I use “57
dissertation for the sake of consistency.

301 For example the Lingbao Lingjiao Jidu Jinshu provides some lists like Yuxiu Huanglu Zhai Wuri
Jiemu TEEEEE75 L HETH (juan 2), Keyi Chenglipin Yuxiu Huangluyong, Sanri Jiuchao FHERK 1T
TR ESER - =H 18] (uan 161~3), ( Yuxiuyong )Tiancao Jiku Jiaoyi (VA& ) K& 2 EERE
(173) and models for shenwei $8{i7 (6), zhenwen B3 (271), cunsi 1T£E (285), wenjian (197 ~
311~3), etc.

” in this
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after death, he must pay off in total during his lifetime. Until he passes away, he can
take the contract to open his luku in accompanying with the official Kuguan; then
they check out the money together and reimburse the debt immediately. Even though
Taoist Ning Quanzhen 54 H. and Zhou Side declared that this ritual was not
established in the beginning of the history of Daoist ritual, but was expanded by the
later generations (juan 40). One thing we can be sure is that at least in Ning
Quanzhen's time----Song Dynasty, the Pay-back ritual had became one of the most

popular Yuxiu rituals, and was celebrated on a very substantial scale.

Modern research by Hsiao Dengfu indicates that Jiku “depositing money in the
treasury”, was already existing in the late Tang Dynasty. The common use of paper
money at that time could probably be the outcome of some scriptures about
shousheng from both Taoism and Buddhism™”. Paper money303 being the most
important and massively-used materials in “Pay-back” ritual, it is reasonable that it
should have appeared before the idea of kuyin [E§F. However, Hsiao's article
over-emphasized that paper money is going to supply one’s needs in the afterlife (in
the Netherworld) and the next life (in this world). I believe this idea was not so
emphasized in the earlier scriptures; it seemed more like the result of the expansion
of the practice by later practitioners. It could make the Taoists sound more eloquent
when explaining the ritual to common people®®*; and it definitely reflected what
believers wish for. Nevertheless, I insist we should focus on the original meaning of
“Pay-back”, that paying off the life debt assures people of blessings for this life and

future lives. It is quite different from accumulating wealth for future lives.’®

The concept and method of “Pay-back” ritual seem simple, but the actual
practices are quite complex. The ritual takes at least three days; but five or seven
days duration is much more preferred. The numerous wenjian and instruments

require considerable time and labor to prepare; so does purchasing, folding and

92 Xiao (Hsiao) 2002: 79.

%3 The discussions on paper money exclusively for Pay-back, see Hou Ching-Lang 1975.

304 “The jiku. The most ridiculous story is women from rich family desire to have another good
livelihood for the next life. They have blind faith in Luku in the Hell so that they would like to burn
paper money and get the contract. They hire Taoists or Buddhists performing Pay-back ritual for
pre-storing richness for the next life.” (Sichuan Shengzhi - Minsuzhi, p. 441. This review was cited
from Hechuan Xianzhi while it was actually cited from Juexuan Zalu). This sentence explained folk
people’s opinion of next life and the necessity of the contract. It also reflects that poor people might
not have ability to have a Pay-back. According to Zhonghua Daojiao Dacidian, (entry on jiku by Liu
Zhongyu) “the jiku” is a popular religious activity in most of China; and it is for the usage after death.
This probably suggests the practice variations of Pay-back rituals.

305 For instance, nowadays, the popular ways of wealth-praying is to re-supply the stockroom of
wealth, or so-called Jingian Buyun #E§E#%#. Tt emphasizes on re-supplying the deficient wealth and
fortune of this life with paper money.

Chapter 6 148



decorating the piles of paper money. In Sichuan, until the Republican era, Taoists
had always performed the “Pay-back” ritual for families and households in their
house (rather than in the temples). Because of the high cost, many families could not
afford to do so. Sometimes people saved money to prepare for the ritual for several
generations. The elders were often anxious about not able to make it before their
death. Today, in Chengdu city, most petitioners for Pay-back are the aged; they have
kept asking Taoist temples to revive this ritual right after the loosening of religious
policy during the 1990s. Since then, the Pay-back ritual has transformed, as Taoists
have started to hold it for large groups of people, who jointly contribute labor force

and costs.

6-2 Guangcheng Yizhi “Pay-back” Ritual Practice Nowadays

There are four related ritual texts on “Pay-back” ritual in Guangcheng: Zhengzou
Jinlu Shousheng Quanji [FZ=55%F 2% (13-95, No.95), Shousheng Hongzhai
Yingkuguan Quanji 54 BI5HIEE 28 (13-96, No.96), Shousheng Tianhuan
Quanji ZHHIEEEE (13-94, No.94) and Jixiang Shenli Fuding Ji 3525 R T
££(14-55, No.173). These four texts constitute the main core of “Pay-back” rituals as
performed by Guangcheng Taoists, with of course other rites being added to the

programs. Their contents are introduced briefly in the order as follow.>

St v

Zhengzou jinlu shousheng quanji 1FZ=5%~ 4 25 for inviting deities and

g

submitting the petition. Taoists worship Wufang Wuling Wulao Tianzun 7177 F 82
T RE at first, and then turn to Jiutian Jinlu Wuliang Shousheng Zhenjun J1 K
Gim s =4 E ., Nandou, Beidou and all Nine heavenly deities (this list is
parallel to the order in the Wudou Jing; here it also indicates that it “follows the
teaching of Wudou Jing” (8b)). As an overture of the ritual, it is the formal occasion

to explain the petition to the gods.

The main principle in inviting gods is always to follow the order from the superior
to the inferior. As the first rite consists in inviting the superior deities, it has to be
organized under a serious and solemn environment. For example, when Taoists
chant Wufang Lingzhang Mizhou F1. )7 Z %5 to invite Wufang Wulao Tianzun,

3% The order of these four rites is by the succession of ritual process as performed nowadays; it does
not correspond to the serial number in the edition ZW of Guangcheng Yizhi. The same orders (for the
first three rites) appears in catalogs of Old Qingyang gong and Baiyun guan (the three texts were in
vol.32, rather the rest text Jishang Shenfu was in vol.10), and the new edition ZW.
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they have to vow the twelve grand promises and re-attribute the merit to the Three
Treasures. Taoists also have to “call Tuohua shousheng Tianzun b4 K EL, one
sentence one call, one call with a bow” (9b) at the stage of sending off. That
reinforces the message about the essence of the ritual. These three rites of Pay-back
are similar in structure. They are all about inviting deities, submitting petition and
asking for good fortune; they also observe the order of hierarchy and intent by

increasing details.

Shousheng Hongzhai Yingkuguan Quanji =4 3875 I[E B 4. inviting the sixty

bureaus of Luku from Yuefu Shoushengyuan 5557 4= 2. Those officials are “in
charge of jiku Z5/EE” (13b) that means they save and manage shoushengqian %4 §%.
Obviously, this rite of Guangcheng Yizhi was affected by Luku Jing and Wudou Jing.
It enriches this concept and extends the number of officials to sixty Kuguan, the total
numbers of ten Heavenly stems multiplying by twelve Earthly branches; furthermore,
it indicated that each person has another debt on chanting Shousheng Jing.

Regarding the insistence on Yuefu Shoushengyuan, 1 believe Guangcheng texts
adopted more from Luku Jing. In practice, Taoists must invite the other fifty-nine
officials as “colleagues of the same function” but only the one in charge of the

patrons of the ritual is actually called on to take action.

Taoists have to take a bow or knee down when inviting each and every kuguan,
and offer incense (with the gesture Yunxiang ) after inviting every group of
ten kuguan. The reason to invite the other fifty-nine kuguan is for their role as
witnesses and supervisors, which makes this ritual complete. After inviting them all,
Taoists have to set deities tablets for entertaining them during the whole duration of
the ritual. In the past, Taoists set two tablets: the kuguan of the petitioner and the
other kuguan. Since this ritual is performed for the public nowadays, tablets are not

divided so anymore.

Shousheng Tianhuan Quanji 2 IEH 342 this text follows on the former. In the

text, the scripture is cited as “Jinzun Jinlu Wudou Luku Shousheng Jing 518 4:55%
A REESZ A 4K (6a). Tt is clear that it relied on both Wudou Jing and Shousheng
Jing and mixed them into one. The gist of this rite is reimbursement, and

worshipping and reporting the Pay-back ritual practice to the deities Wudou Xingjun,

37 1n the Guangcheng tradition, the gaogong offers incense in many ways: shangxiang 3,
yunxiang ¥#E75, xianxiang BRE, etc. The differences are because of the hierarchy of deities or the
stages in the ritual process; sometimes it is about secret magic. Except for the varied shapes of
incense (by a whole stick or an inch), casual observers cannot easily tell the differences among them.
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Benming Yuanchen Xingjun and the Luku Caoguan, and count-down the debt to: 1.
the ODipper (OQi Xingjun, 2. the bureau of Benming Yuanchen Gong Kai IR =,
3. No.O of Difu Shousheng Yuan Yiluku 3t JiF<7 4= FE4< fJEE; and the total OO
thousands of Guan coins. And then making an offering to all these three officials to

thank their testifying to the completion of the process.

We can find their different functions in the precise manner they are worshipped.
For example, Taoists ask for longevity to the (ODipper (OQi Xingjun; a stronger
spirit and better health to Benming Yuanchen Xingjun and “to record all items
clearly and immediately; to make sure all the debt has been reimbursed already and
there is no outstanding debt, and this forever” (11b) to Difu Luku Gong. Moreover,
the officials of Luku have to manage Luku well so that the person can “open the
stockroom and use that money for reimbursing by checking the contract after the

death. S/he can enjoy his/ her merit and have a better next life.” (12b)

Jixiang Shenli Fuding Ji Z8 =55 J2 T £ this rite is for feasting the officials and

porters. Though the status of porters is low, their help is important to transport the

shoushenggian. After officials have checked each point in turn, a feast should be
made for the porters, who have been assigned to this task by the Chenghuang 3}
a day before the rite. These feasts are the only one which is not vegetarian during the
five-day ritual. The food and drinks should be prepared in a just amount and not
generous, and some cockscomb blood (without killing any cock) which reflects their
fierce, blood-lusting nature that has to be domesticated. Due to the need of
commanding and entrusting a lot of money to the porters, the gaogong has to use
more secret magic in this rite. He encourages the porters to work hard and endure
the long trip; exhort them to handle the treasure chests with care and not to be
greedy. After this, it starts to burn paper money packages Jinyin Baofu <& $5E1HR
(including some rewards to Chenghuang, Tudi Gong +#/\, the officials and the
porters), shuwen, yinwen 5|3 and Huoce X fft. So far the shoushenggian is

delivered into the luku for temporary storage.

The gist of this rite is for rewarding the hard-working porters and notifying them
the operation guidelines. Actually this rite is not designed exclusively for Pay-back
ritual but for any ritual which requires to incinerate large amounts of paper money.
Due to the limitations of ritual types still performed today, it is probably used rarely

outside of Pay-Back rituals.
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Case Study 1: A Shousheng Jiao of Guangcheng Ritual

This ritual took place on November 16™ to 20™, 2011 (21% to 25" of the 10™
month, year of xinmao of lunar calendar) in Huangbei Qu =[}7[&, Wuhan City,
Hubei Province. This was when I participated in a Pay-back ritual for the first time.
Guangcheng Taoists from Heming Shan were invited to perform the ritual at Siyuan
Guan EJF#H. The full title of this ritual was “Taishang Qingsheng Zhuguo Yumin
Tianhuan Shousheng Chouhuan Xiudai Jiaoshi Yizhong Tongchen Wuzhouxiao 7X_I.
B B RO 2 2 S T B They performed all rites
following Guangcheng Yizhi manuals.

I had previously met the Siyuan Guan abbot, Taoist Wu, in Heming Shan, near
Chengdu; at that time he was in his “cloud traveling” around the country and
training in self-cultivating and meditation. When I and some Taoists talked about the
Pay-back, he seemed very interested and said this tradition once existed in Wuhan

308

until the Republican era”", and he looked forward to have this ritual performed in

his temple. That conversation contributed to this ritual being revived in Wuhan.

There were seven Taoists participating in this ritual, six Kundao }fiiE (female
Taoists) and one Qiandao §7#E (male Taoist), all from Heming Shan. The Qiandao
was the senior Taoist, honored as Shiye Fifigfz (a term of address that other Taoists
understand as “grandmaster”). This Shiye was the only Taoist not living in Heming
Shan; he was the abbot of a neighboring Taoist temple, Chuanwang Gong J[| = .
Chuanwang Gong keeps a very close relationship with Heming Shan as “Xiayuan
Xingshi T[22 (a direct branch)”. We can find some cases of master-disciple
relationships between the two temples, and they still interact and support each other
frequently now. The Shiye thus came to help, as the group from Heming shan needed
an experienced gaogong. In fact, there were four Taoists in the group from Heming
shan who had the qualification as gaogong, and three of them indeed performed as

gaogong during the ritual. The lineup was thus quite strong.

%8 For example, Changchun Guanzhi £ (by Li Lian ZEH77 of Republican era) cited two
kinds of situations in Jiao Lianpin Bl h: the “Shengri Shousheng” 4= H and “Shousheng” that
included twelve pairs of gate-posts. One of them reads: “to pay back paper money to reimburse the
shoushenggian, to store the fortune for a better next life (4RI LIE 4§35 E » M S ER A%
tH E[&])” which shows clearly that concepts of loans before this life, repayment in this life and
receive merit after this life and next life. This theme is quite like that in the Guangcheng Yizhi. In
Wuhan, the Taoist rituals were very numerous during the Qing and the Republican era, but we do not
know how they performed the Pay-back ritual.
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As I mentioned previously, Pay-back ritual is very strenuous. One of the reasons
is the amount of required wenjian is tremendous. Each petitioner at least needs to
prepare four different forms of envelopes, wenshu tongzi S ZE &1 (with one in
form of cuboid and three as flat envelopes) and five wenjian. Above these, numerous
biao and talismans for different deities and situations are required in every single rite
during the whole ritual. There are also, of course, lots of paper money packages and
paper-made materials. Most Taoists I know agree that the Pay-back ritual might be
the ritual that requires the largest amount of wenjian. So for them, “it is too hard to
prepare to perform; but we have to do so because of many requirements. However, it

brings lots of merit.”*"

Taking this ritual as an example, because it was the first Pay-back ritual held for
decades in this region, and also because the believers of Siyuan Guan (especially
abbot Wu) were numerous; there were about one hundred and fifty people enrolled
in advance; and the number eventually increased to more than one hundred and
eighty (due to the extremely time-consuming preparations, the deadline for
registration was one month before the ritual. In most situations, the temple will not
accept extra or late applicants). Before this, many Taoists had prepared all necessary
equipments for one month in Heming Shan. They not only had to transcribe
numerous wenjian and handwrite talismans, but also handmade all material of

envelopes, tablets, packages and seals. (Fig.8, 14, 15)

The five wenshu and four envelopes for each person are as follow (described in

the order where they were used):

-—-to Tiancao Difu Gong KEHFE (with the cuboid envelop, fanghan J514):
includes a shuwen. It is for explaining the intention of the ritual and inviting gods to
witness the reimbursement and the merits generated thereby. It is used in the rite

“Jinlu Shousheng”.

--to “Yuefu Shousheng Yuan OKu (OCaoguan FHFZEREOBEOEE
(envelope): includes one of the Yin-Yang contracts which is an identification for
repayment. A formal seal stamp is affixed on these two sheets of the contract at the
same time so its authenticity can be ascertained. The first one (the Yin contract) is
received by the official in charge; after this person dies and go to Difu (subterranean

courts of judgment), he/she can show the second one (the Yang contract) to the

39 Fieldnote 2012-02-14, with Lu.
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official and then they can open the stockroom to check the repayment. It is used in
the rite “Shousheng Yingku”.

--to “Yuefu Caiku’an Zongjian Caoguan Zhuzhe 5551 BB ZE QA B E £ 357 (with
envelope)”: includes a diewen K32, Tt is for reporting to the official in charge, and
explains the intention of the ritual and applies for management. It is used in the rite

“Shousheng Tianhuan”.

--to “Benxian Chenghuang Zhuzhe Fude Zunshen 5438 F H1E{EE " (with
envelope): it includes two wenjian. The first diewen is sent to the local City god to
explain the intention of the ritual and invite him to supervise the proceedings. It
means that the City god acts as a witness and a mediator. The second one is the Yang
contract. The Yang contract should be kept by the petitioner him/ herself at first, but
for avoiding the risk of losing it, it is actually transferred to the divine offices for
safekeeping (this operation is obviously an easy method in contemporary days; of
course there are some temples that still maintain the tradition to ask participants to

keep the yang contract themselves). It is used in the rite “Jishang Shenfu”.

By analyzing the contents of the above wenjian, we can observe that the very
purpose of Pay-back ritual is to indicate petitioners’ name, time and place of birth
(when he obtained this present life), and to list the total of shoushenggian paid, and
the responsible kuguan’s name; and then ask the kuguan (as well as all the sixty
officials) for help. Every statement keeps to the purpose of Pay-back announcement;
to request officials to check the money, to keep it save, to record the transaction, and
to cancel the debt. Each name, every counting of the transferred money, number of
times of scripture-chanting, every item of the ritual has to be recorded with double
scrutiny. Only then could this Pay-back ritual conclude successfully by praying for

good fortune.

The structure and arrangement of the entire ritual emphasized completeness and
balance. Beyond deities directly related to the operation of Pay-back, it still needed
to invite more gods from the higher hierarchy so as to achieve good fortune and

peace in the three realms. This Pay-back ritual thus was arranged as follow:

Time Rundown Text from Guangcheng yizhi gaogong

Day 1 Kaitan Qishi Kaitan Qishi (RJ 223) @ 10721
8H50 Sajing Yanjie Day of Yihai
9H35 Shenfa Sanjie
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BB AR Add:
TIPS purifying
EHEE =51
10H20 Mishu Huangfan (text no left)
12H10 Yangfan Zhaogao Yangfan Zhaogao (13-2, No. 2)
Daojie Huangfan Daojie Huangfan
PEEIE (14-50,N0.168)
22l ey
1HEE SN
14H40 (Guanzhao Fushi) Guanzhao Fushi (13-52,No. 52)
15H25 (BEETTE)
15H40 Sigong Zaojun Anfeng Zhaojun (RJ 244)
16H35 Kuanjia Tingke
(add: Chaofan)
fEfbEE
AEERL
CGRIERE)
Day 2 Zhengqi Sanyuan Zhengqi Sanyuan (13-1,No. 1) 10/22™
8H10 ER=T Day of
9H30 Bingzi
10H10 Nandou Zhengchaao | Nandou Zhengchao Add:
11HO5 Chaofan Xuanbang (13-82, No. 82) purifying
IR
TEE RS
14H25 Riyue Zhengchao Riyue Zhengchao (13-8, No. 8)
15H05 H A IE#
15H15 Tiancao Zhengchao Tiancao Zhengchao
16H25 KE R (13-4, No. 4)
16H45 (chanting: Luku Jing and Wudou Jing)
17H15
18HOO Anjian Hanlin Anjian Hanlin (14-54, No. 172)
18H30 Tingke Huixiang
LEFEM
{ERHE]
Day 3 Xingzhu Zhengchao Xingzhu Zhengchao 10723
8H10 EEIEH (13-85, No. 85)
9HO5 Day of
Dingchou
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10HO5 Jingdou Randeng Gongtian (13-6, No. 6) Z Add:
11H40 FRRE Jingdao Randeng (RJ 205) purifying
Chaozhen Lidou
(modern copy in Qingyang Gong)
Baidou Jiee (R] 189)
14H30 Tongchu Wuxiang Tongchu Wuxiang Z
15H20 (add: Chaofan) (14-25, No. 144)

HY) T

(%)
16HOO Zhengzou Jinlu Jinlu Shousheng Z
17H15 =5 (13-95, No.95)

Day 4 s forbidden day of Wusk (Day of Wuyan)

Day § Shousheng Yingku Shousheng Yingku \% 10/25™
8H45 2 A (13-96, No.96)

9H40 Day of Jimao
10H30 Shousheng Tianhuan Shousheng Tianhuan Z Add:

11H25 TR (13-94, No.94) purifying
12H20 (a simple ordination ceremony, not related to this Pay-Back ritual)

12H35

14H35 Xiefan Huanshen Xiefan Huanshen (no publish) @ These rites
15H20 Yuanman Jianjia Yuanman Jianjia were

AR (13-54, No.54) actually

Bl practiced in
16H20 Jishang Shenfu Jishang Shenfu Z the reverse
16H50 LLEHR (14-55, No.173) order.
18H25 Tieguan Hushi Tieguan Hushi Z
20H20 R R (14-73, No.205)

[private/ FAAZZNEE] Z 10126"
10H10 Lidou Jingdao Randeng (RJ 205) Day of
11H30 1E Chaozhen Lidou Gengchen

Add:
purifying
14H30 Duwang Duwang Zhuanzhou Ke Z
17HO0 BT (modern copy in Qingyang Gong)
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The five-day ritual rundown was arranged into four days because of the forbidden
day of Wu.*'® This ritual progress thus became more compact in time, but we can
see the numbers of rites were unchanged. Rites last different durations according to
the scale of text; most rites take up around 40- 50 minutes. The 6 day ritual was an
additional private ritual from several close families (this arrangement was also set
already in advance); and not included in the main Pay-back ritual. The cost of
holding a ritual (whether in the temple or at a house, with at least three or five
Taoists) is always expensive, so adding some more rites/ rituals beyond the main
ritual is very common. Furthermore, some minor requests always come up from the
patrons of the rituals to the Taoists in the course of the ritual (often without prior
notice), like eye-opening for icons, asking some advice on one’s personal destiny

and fengshui consultations.

By arranging rites correctly, gaogong made this rundown balanced and
satisfactory in the eyes of other participants. In my opinion, the “balance” in
Guangcheng ritual means to structure the rundown in both appropriateness and
regulation. Taoists must be aware of following rules, having modest manner in
inviting deities and embodying the essence of ritual. Furthermore, they also have to
perform some pure and gingji rites at the right junctures, and never forget the

balance of Yin and Yang.

The requisite rites of ritual structure are basic and indispensable to almost every
ritual. In this case, they are: “Minggu Falu "&553%/E”, “Kaitan Qishi”, “Sajing
Yanjie”, “Tingke Huixiang”, “Tingke Kuanjia” and ‘Yuanman Jianjia”.311 In short,
these stages are the beginning, ending and pause parts of the ritual, playing the
function of fixed routine to support the main purpose. That is the rite of “common

2

use .

“Minggu Falu” was the first rite in this ritual, and was geared at establishing a
serious and pure altar. It also indicated the start of the ritual, and announced the

living (Taoists and laypeople) to behave in a solemn manner and the deities and

319 The taboo of the Wu day is to interdict offering incense, chanting, worshipping and holding a
ritual in these days (six Wu-day: the day of Wuzi, Wuting, Wuchen, Wuwu, Wushen and Wuxu). It has
a long history: we can trace it as far back as the Baopuzi #I£M7-; in the Daomen Dingzhi of the
southern Song Dynasty, it was defined by law not to offer incense and pray then. Quanzhen Taoists
also followed this prohibition strictly after the Qing Dynasty. See Min Zhiting 1990: 46.

3! The texts are: “Jiantan Qishi” (13-44, No.44), “Yuanman Jianja” (modern copy in Qingyang
Gong, it is acceptable to use other similar texts like “Jianjia Huiluan §£F£E 0% (13-54, No. 54). The
two stages of “tingke” were performed in a more simplified way to combine with the previous rite
and did not use the Guangcheng Yizhi manual.
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ghosts to respect or avoid the ritual area. Taoists invited their ancestor masters
immediately afterwards in “Kaitan Qishi”, to show the respect of teaching
transmission and their strong support of the tradition. Taoists also relied on the
masters to communicate with the deities. Thus ancestor masters were the first group
of supervisors in the altar. To “Sajing Yanjie” is to purify the altar. There are many
ways in purifying. In the Guangcheng tradition, Taoists prefer to purify the
environment by talisman-water which was reinforced by the general Jiufeng Pohui
Song Dajiangjun TUB B R R A E "2 They choose big or small-scale sajing for
different scales of time or space. Both the “Tingke Huixiang” and “Tingke Kuanjia”
marked the pause of a day. It asked gods to take a rest or go back to their palaces at
night for the temporary pause in the ritual; it also has a function of re-attributing the
merit. These two rites are similar and can be exchanged for each other. At the end of
the ritual, “Yuanman Jianja” meant to offer thanksgiving to the gods for their help
and blessings. So Taoists re-attributed the merit to deities and reported their
contribution up to Heaven, while Taoists thanked them again and again and sent

them off respectfully.

Besides those basic frameworks, the gaogong arranged some appropriate rites to
match the ritual scale. “Shenfa Sanjie3] ” announced this new to three realms.
“Tiancao Zhengchao” in the second day meant to worship and ask for help to
all-layers Heavenly officials, to make this ritual run smoothly. “Sigong Zaojun”
(having only a modern copy of the manual from Qingyang Gong) is a must-have rite
for several-days rituals. Taoists had to clean up the kitchen and set the tablet for
“Jiutian Yunchu Jianzhai Shizhe J1 KZEEFEZ (5. As for the “Tongchu
Wuxiang”, it is a rite to worship the five Zhenjun (perfected lords) who are said to

excel in ritual practice, and is a gingji rite to receive good fortune.

312 Belongs to “Nanfang Dantian Shijie Jiufeng Yuhuasi 55 /5 £+t 5L HU B FE % 5], There are
many ways in purifying the altar. It is the most common method in the Guangcheng tradition. In this
case, Taoists also used and recited “Sanging Jiechu Yanhui Zhenfu =5 fERBERE £ which was
stamped on a Sanbao stamp and signed with secret symbols in red ink.

313" Although there is text of “Shenfa Sanjie” (modern copy in Qingyang Gong), here Taoists
performed it combining with Qishi. It is a simplified practice way called “liantan #1g”.
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Here, the gaogong arranged three rites of royal ﬂags3 M “Mishu Huangfanﬂ o
“Yangfan Zhaogao” and “Daojie Huangfan”. There are many kinds of flag ritual in
Taoism, but the “royal flags” is the specific type proper to the Guangcheng
tradition.’'® Taoists can tell the signs of good and evil (auspicious vs. inauspicious)
by the ties and knots that form on the flags, and each local ritual tradition has its
own method to set up the flag and interpret the results. In the Guangcheng tradition,
the main royal flag is a huge oblong yellow flag with elegant decorations; it carries
the sacred title of the Jade Emperor on it. Its foot side is divided into five tassels,
Taoists thus judge the result of flag feet ties to tell which one general has come
down and taken on the task of being the supervisor of the ritual. When opening this
royal flag, it needs to be smoked by burning pine branches, and purified and
consecrated by the gaogong. After the gaogong and the petitioners (who took Siyuan
Guan abbot Wu as their representative) reported to the Jade Emperor, they hanged
the other nine flags (of blue dragon, white tiger and seven stars of Dipper) one by
one. During the process of tying, all participants had an audience ritual with three
Heavens and prayed the Jade Emperor to come down. An official or general would
receive the Jade Emperor’s order to come down first to pave a road that allows all
deities to come to the altar. This official will be the main supervisor of the ritual
during these days, Taoists can tell his status by checking the figures of ties from
Huangfang Yunzuan BFEEZ (15-33, No. 272).>"" (Fig. 13, 20).

For this ritual of good fortune, some worshipping rites need to be arranged.
“Zhengchao” is the rite to explain the intention or worship certain gods (most
zhengchao in the Guangcheng Yizhi are not for celebrating the god’s birthday). It is
very common to choose one specific zhengchao among the large choice offered by
the Guangcheng Yizhi, based on the function of the god or just by reason of gingji.
Moreover, it also has the function of eliminating disasters. Because the Pay-back
process implies the spirits of the five dippers, and the stars that correspond to the
date of birth, the rundown here arranged many rites of Dou worship: “Nandou

Zhengchao”, “Riyue Zhengchao”, “Xingzhu Zhengchao”, “Jingdou Randeng”,

314 There is another rite of this series, “Cuijie Huangfan {45 £ & (14-51, No. 169). It is, as the
name implies, a rite to urge royal flag tying. It is a rite with tougher manner and more secret magic
for achievement. The process during the particular performance described here went very well and
thus this extra rite was not needed.

315 Just as I mentioned above, no text of “Mishu Huangfang” is extant. Nowadays, the gaogong
change practices to combine “Mishu” and “Yangfan Zhaogao” together and simplifies some lost
secret magic.

316 1t is usual to hang flags in Taoist ritual. But there are very different in types and numbers in
different traditions, and the practice methods are thus also very varied.

317 See Chen Liyi 2014.
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“Chaozhen Lidou” and “Baidou Jiee”. The “Dou Jiao” are all rites referring to stars
worshipping. There are numerous advantages of Dou Jiao, such as praying for
longevity, careers, improved destiny, avoiding disasters caused by the stars, health
and family prosperity. Thus we can clearly see that this rundown concerned not only
the appropriate rites to the idea of shoushen and Dou and Qi, but a good future for

all participants.

There is one more requirement of Guangcheng ritual practice,: keeping the
balance of Yin and Yang. For this reason, some Yin rites for saving souls were added:
they were “Anjian Hanlin” and “Tieguan Hushi” in this case. Setting hanlin is a
necessary rite for any over three-day ritual; it is for settling lonely souls for
temporary repose. The rite “Tieguan” came after the “Yuanman” that indicated the
vivid opposition between Yin and Yang. Most Guangcheng rituals end with the rite

“Tieguan Hushi”.

6-3 Case Study 2: Considerations and Variations in Ritual Arrangement

Here I present another case of Pay-back ritual of Guangcheng ritual. It was
“Taishang Jinlu Shousheng Tianhuan Yingxiang Fahui X _F 482 A HENEE
” performed at Gu Niangniang Miao, Chengdu city in 2012. The rundown was
made by the gaogong Pan. He made a grand-scale ritual for five days and laid the

dates ending before 04/17 of lunar calendar---- the “Hell-opening day”3 18

Day Rundown
1* day *Kaitan Qishi, *Yingshui Danghui, *Shenfa Sanjie, Anfeng Jiantan,
04/12 *Shenqi Chenghuang, Anfeng Zaojun, Anjian Hanlin, *Tingke kuanjia

PR CACER fHE =R AR
FHRUMIE  * 23R LN HEREE

2" day *Zhengqi Sanyuan, Tiancao Zhengshen, *Tongchu Wuxiang
04/13 Zhengqi Wulao, *Tingke Kuanjia

MIERF=oT REIEH *EYILOME EEFLE EREE
3" day Biaozhang Zongchao, Huanglu Wuyuan, Zhengshen Dongyue,

1% Ever since the Niangniang Miao has restarted performing this ritual every year (this has been the
case for more than five years), the Taoists there have insisted that they choose this day for the

opening of Luku. I cannot find any written source of the Hell-opening day yet. Heming Shan used to
hold it at Xiayuan (10/ 15“1), for its character of relieving misfortune. But the date is not unchangeable,
for example, in 2012 they held it at “Laojun Hui” (2/ 15“1), “just for fate.” (Fieldnote 2012-02-14, with
Licheng).
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04/14 Zhengshen Fengdu, Zhengshen Shiwang, *Tingke Kuanjia
TR RO EFR R
IEFRERES EHTE MERERE

4" day Shousheng Yingku, Jinglu Shousheng, Shousheng Tianhuan,
04/15 Jishang Shenfu, *Tingke Kuanjia
AU SFERE RAEEE FEMER HEREE
5" day Jiuchen Zhengchao, *Gongsi Zhutian, *Baidou Jiee,
04/16 *Yuanman Jianjia, *Tieguan Hushi

JURIER *HiEsER *Fe *EntEiE *EEEia

I marked as “ * ” to show the repeated rites from the ceremony in Wuhan (described
above). There were about half the rites repeated; and most of them were part of the

basic framework.>"”

Few repeated rites between the two rituals did not belong to the framework rites:
“Tiancao Zhengchao”, “Tongchu Wuxiang”, “Baidou Jiee” and “Tieguan Hushi”>*.
Among them, “Tiancao” and “Tieguan” are “plain rites”; as for “Tongchu” and
“Baidou”, they are worshipping rites, which aim at reporting and praying to Master

. 321
Wuxiang

and lords of the stars. They, basically, are rites of pure and gingji, and
have the general functions of absolving sins and giving good fortune. We can
conclude that this phenomena that a large number of repetitions occur between
different performances results from a consensus among Taoists about the nature of
this ritual -- they, of course, still introduce something different in each performance.
This Pay-back ritual arrangement has existed for a long time since the mid-Qing

dynasty without major changes.

As for the difference between the two rituals, there are two interesting issues
worth discussing. The second case (the Chengdu Niangniang miao) added a little
more worshipping rites, “Biaozhang Zhongchao” (15-47, No.286), “Jiuchen
Zhengchao” (13-9, No.9), “Gongtian” and “Zhengqgi Wulao” (13-93, No.93). The
rite “Biaozhang Zhongchao” is also called “shangdabiao | K3z, sending off the
most important memorial”, is the most serious audience rite in the whole

Guangcheng tradition. It is for worshiping and praying to the highest Taoist gods,

39 got this rundown from the gaogong. I actually did not attend this ceremony myself (but had
some conversation and pictures on QQ). So I can only explain and interpret by the rundown, and
cannot know if he made any special arrangement, like to simplify or combine rites.

320 This is not more than a hypothesis on my part. After all, the position of plain rite is still important.
32! Tianpeng Yuanshuai K357, Tianyou Fushuai K ¥REIEf, Yisheng Baode Zhenjun JJ{E2 {78 &
#, Beiji Xuantian Shangdi b2 K 7 and Zhengyi Jingying Zhenjun [F—FHEEE.
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the Sanging, Three Pures. This rite takes more preparation and time than others, so
that Sichuan Taoists always say “it is very hard to report to the Jade Emperor,
however, to report to the Sanging is even harder”. I believe it is because in this rite
the gaogong emphasizes to an extreme degree the solemnity and beauty off his
performance, so he chose to add more worshipping rites when he designed this
rundown. It definitely matches the original essence and spirit of the Pay-back ritual;
however, not every gaogong stresses this side as well -- he of course can arrange this
part of the rundown at his will.** Also, the Niangniang miao gaogong set
“Gongtian” as an individual program, whereas in the Wuhan case, Taoists performed
it by combined with series rites into a mixed larger rite which was a relative

convenient modification for saving time.

The second point is about Yin rites, such as “Huanglu Wuyuan” (14-81, No.213),
“Zhengshen Dongyue” (14-28, No.147), “Zhengshen Fengdu” (14-28, No.147) and
“Zhengshen Shiwang” (14-27, No.146). Although these rites are all for saving souls
of relatives, they also match the essence of Pay-back by a special side, “doing a Yin
ritual though the Yang form, Yinshi Yangzuo, [ZZ5[5{F (or Baishi Hongzuo HZ541
{E)”. This kind of rite is so-called “Yuxiu TE{Z, performing rites in advance”, which
means petitioners ask for holding some Yin rituals of salvation for themselves when
they are still alive. There are many reasons for people to consider doing so°>, in this

situation, it is because the teaching of the Pay-back scriptures.

Most Guangcheng texts have several possibilities in “division of purposes”,
which can easily change its situation to balance the Yin and Yang, and that can
satisfy this special requirement for a “joyous funeral, xisang Z5%" in the mood of
peace and happiness. Take “Dongyue” as an example: in this rite, the gaogong
praises the Emperor of the Eastern Peak in different ways, according to the different
possible purposes of Zhai and Jiao.”** He stresses “the peace and prosperity for the
whole world and the wish that all people may live in happiness” in a Jiao, and
“saving souls and then letting them be reborn as humans again” in a Zhai situation

(3a). Comparing the two formulations within the same rite, they actually come from

322 Just like inviting an important guest to a party, the host might ask him to make a speech or just to
seat. There are considerations for arrangement, and it is not easy to comment.

323 In the early Republican era, some rich old ladies in Beijing would assign to have a living funeral
in their birthday, to show off their richness and prosperous offspring (Chang Renchun 2001:97-100). I
heard a case nowadays that an old lady in Chongqing worried her descendants would not pay much
money for her funeral, so she held one for herself in advance, “she even had the paper-made house
burnt already.” (Fieldnote 2012-08-29, with Qing).

2% In this case, there is the third division for protecting seedlings and good year, it says: “may good
weather all the year, and all grain harvest” (4a).
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the same concern -- praying for the blessing to both the living and the dead, repent
for one’s transgressions and then ask for good fortune. This rite in this rundown also

reflects the key point in the need to balance Yin and Yang.

Pay-back ritual is a yuxiu ritual of the Huanglu Zhai category, it thus no doubt is a
Yin ritual. But comparing to a “Shoushen Jiao” of the Guangcheng tradition, we can
find more concept of Yang in the arrangement. By emphasizing the living people as
petitioners, it makes yuxiu ritual showing more meaning of peace and gingji. Thus,
to make a joyous funeral, in fact, is exciting. Sichuan people ignore its Yin character
more and more, in the end, they follow the spirit of the ancient scriptures: one must

repay his debt when alive.

However, plans can not always keep up with life changes. Sometimes people pass
away suddenly before they have had any chance to pay their debt. To deal with this
exception, people have to revise the plans as soon as possible. This insistence is far
different to some other places where the local ritual tradition is for the Pay-Back to
take place after death.*” 1In the Guangcheng tradition, they deal with such
contingencies by performing a Pay-back ceremony when the person has just died.
The arrangement of the ritual also needs to modify some stages to fit with the
situation; especially in wenjian, it not only has to rewrite its intention, but also
change the address office. As far as I know, there was no case of a Pay-Back ritual

performed for the dead that happened in the Chengdu area after the 1990s.%%°

The cases of Pay-back rituals discussed above (in Wuhan and in Chengdu) were
both impressive and successful; when compared, they have both major similarities
and major differences. Under the same basic ritual structure, Taoists maintained
principles to keep the whole structure unchanged. As to the rest place, the gaogong
can arrange it by his special scheme. No matter whether he stresses peace and
joyfulness in this world, or death and merit, the chosen arrangement are considered
by participants as thoughtful and appropriate. Thus, the gaogong always tries hard to
make sure he has considered all possibilities, utilized all knowledge and avoided all
taboos as much as he can; and, of course, he has made an overall consideration for
petitioners. There is, again, no absolute right or wrong in arrangement. The
Gaogong always make their decisions for different considerations and situations

under their different training traditions and knowledge.

325 For example, in Taiwan, people used to hold it shortly after death, and before the seventh seventh
day. see researches from Lee Fong-mao, Hsieh Tsung-hui, Hiroshi Maruyama and Asano Haruji, etc.
326 According to all my informants’ opinions.
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6-4 The Ideal Form of Pay-Back Ritual (in Former Times)

I have described above some cases I met and heard in the field. But comparing to
the earlier times of the late Qing or early Republican era, all these cases seem far
less complete in their arrangement. Here, I would like to trying to recover an ideal
imagined arrangement for a Pay-Back ritual as complete and gorgeous as possible,

based on my readings and fieldwork.

Let us assume the petitioners are a rich and powerful family, living under the
Qianlong or Jiaqing reigns, the Liu Family.”’ They lived in Shuangxi Si (place
name), Xingdu County which is a little distance north from Chengdu City (now it
lays inside Chengdu area). The head of Liu family is named Liu Jiying 4 =[.
When Mr. and Mrs. Liu got older, they started to think about having a special
Pay-back ceremony on their own. So they invited the most famous Taoist in that
time, Chen Fuhui to manage this ritual. This ritual was named “Jinglu Shousheng
Dazhai Yuxiu Jiku Pufu Youming Daochang (OZhouxiao 55%< 4 KI5 TEE S E L
TEE R ESOFR" (Yayi Ji, 16a) which took place for five (or more) days in their
house. The number of jingshi (some might be active altar Taoists or laypersons) was

over seven.

This ceremony was held in the third month of the lunar calendar.’®® The chosen
days might be meaningful to the petitioner, such as his birthday.”® In generally, the
whole preparation should start six months before (at the very least two to three
months before). The petitioner, Mr. Liu, described to Master Chen Fuhui all his
purposes, family members list (each person’s information) and budget (money, days
and place...); and then Chen (who was the manager and gaogong of the temple, thus
he could made all decisions by himself) drew up a proposed arrangement for him
and prepared everything before the ceremony. To the Liu Family, this ceremony

must have been a long-awaited major affair.

327 Here I borrow the case from Yayi Ji; there were two wenjian for the Liu left (2-13, 3-38). It was
the only case in the wenjian collection that provides the actual names of the patrons.

2 Yayi Ji, 3-38.

329 To hold the ceremony on one’s birthday corresponds to the recommendation in the Wudou Jing.
For example, “Weimu Tianhuan Kucai Shu FRHEEFER T (Xinxiang Miaoyu, 4-27) indicated
clearly he did so for celebrating “his mother’s birthday” and that day can just reflect the meaning
“getting birth”.
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There were lots preparations before the ritual. Take wenjian as example, it needed

as follow (integrating with the three wenjian ji and my fieldwork):

- Shu, Duyi and Bangwen™ ...

- Diewen: Qing Kuguan Die 5B EIE, Ji Kuguan Die 23 'ERE, Touku Die $EJE
f#, Kaiku Die FAJERE, Tudi Die + 5%, Chenghuang Guangfu Die 358 FLE,
Guangu Huangfu Die e HY L e e 331

- Heting (contract): Huanjuan Die 3575%, Jinlu Duming Hetong Qijuan 3% o
&E# 2 or Hetong Juandie £ [E125 1, Yinyang Die [a[ZHE, Jiuzhen Jiedie 71 EFK,
JE.

- Huoce XA, Shuiyin 7K5| (and other Yin), Yuxiu Xiandie TE{ZERME, Chouhuan
Longmian B325E 1], Fengtiao £Hk. ..

Bangwen and different kinds of diewen are documents full of highly formal
language and exquisiteness sending to related deities; as to the hefong, that were
made in duplicate for each person separately. Huoce and xiandie are lists of offering
and personal belongings, which stated in detail every rite’s name, offerings and all
paper-made materials (buildings, treasure chests and wrapper package of paper
money) prepared for burning. Besides, there properly had “Zhaitan Zhengmeng Bu
TESEEFEASH” or “Jingdan Bu X BE$# ™ for recording all members and materials
involved. Chen Zhongyuan as the person in overall charge should take full
responsibility in all arrangement and draw up lists of needed wenjian. Considering
he was also a respected gaogong and shujiguan (secretary, person in charge of
wenjian), it is quite possible that he made the rundown and wenjian by himself or
closely supervised his major disciples when they did the paperwork. All wenjian
must be transcribed after writing, and they all (except the talismans) need separate
envelopes---- sometimes one needs more than one envelope with different material
quality. Those materials were hand-made and hand-written. That was a huge project,

labor- and time-intensive.**

30 In this list I underline the wenjian that I saw in Wuhan. Some might have slightly different names,
and, after all there are differences between wenjian used for public and private Pay-Back rituals.
There are different lists of required wenjian in contemporary practice; it might come from different
usage from Taoists. Like replacing “Shuilu Guanyi” but commanding in rite Jishang Shenfu, or
Taoists write “Huoce” in different forms.

3! These items are most certainly not comprehensive, but we do not have enough records of wenjian
used in the past. I presume they at lease used more “Jinyin Qianshan Zhuang £ $R§51;{R” and
“Jingian Yin #$%5[” (Yay jii, 3-32-3) (from articles, they were adressed to the Taishan Emperor, but
they were very similar with each other).

332 Hu Tiancheng 1996: 380-422.

333 According to a case “Jielong Sangxi FEHEEEEY” in Ba county around 1990s, they used 467
wenjian in total for a five-days funeral ritual. This ritual mixed Taoist and Buddhist elements;
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Few days before the ceremony, the jingshi group went to the Liu Family and
started to prepare the altar. They lived and ate there during this time
(accommodation was made available for them in the Liu compound). Taoists took
texts, wenjian, ritual implements and things needed with them. They also had to
create specific religious decorations adapting to the environment. During the whole
period, all people involved ---- Taoists and family members had to take vegetarian

meals and keep themselves pure and respectful.

The ritual started by a hundred and eight drumbeats on the morning of the first
day to announce to all beings of this world and the other world. We cannot know the
real rundown from Chen Fuhui for a lack of records, but it is reasonable to assume
his general features. First of all, the basic structure rites, like starting altar, reporting
ancestor masters, purifying, setting gods’ tablets, praising stove, sending off... are
irreplaceable; the four purpose rites: Jinlu Shousheng, Shousheng Yingku, Shousheng
Tianhuan and Jishang Shenfu are of course necessary (and must come in this
order).**** Furthermore, concerning the wenjian, it should have a rite “Zhengshen
Dongyue TEFFEEEER” or “Mingjing Shiwang . 5~+F"" to cooperate with
“Dongyue Jiku Biaowen B Z5[EZ% 307, have rites of Baidou for lighting “Beidou
Qixing Yansheng Xingdeng 1t 2 B4 B JE”; have “Gongtian” for offering
“Daluo Zhutian Baoju Jinggong KEEZERE B FAL (numerous candles)”. And, for
the sake of balancing Yin and Yang, it had to add at least “Tieguan” and “Hanlin”. In
this case, the date was right on the petitioner’s birthday, it had better to hold some
qingji rites like “Xingzhu Zhengchao 2 F [F§” and “Beidou Jinxuan Yuzhang
Quanji 1L} Z0PIFE 4 4E” that all attract the good fortune to the petitioner.

although it was not a perfect Guangcheng ritual, it is still related and comparable to a certain extent.
Hu Tiancheng 2000:3.

3% The order of the catalog is: Wuliao Zhengqi, Shousheng Tianhuan, Jinlu Shousheng, Shousheng
Yingku and Chuandu Yinlu (both old Qingyang and Baiyun edition do so), but it is not the same with
today’s edition. These five rites might be arranged in Pay-back ceremony in the past, but we cannot
be sure of their setting order. Besides, “Zhengqi Wulao” (13-97, No.97) is a rite reporting to Wulao
Masters and based on Duren Jing; “Chuandu Yinlu” deals with giving a certificate to laymen
petitioners who have accepted precepts (it also appeared in Yayi Ji, 3-2), Taoist of Qingyang Gong
bookstore also recommended me to have it. These two are closed to essence of Pay-back although
they are not specific for it. Fieldnote 2011-06-21, with Lu.

35 'We only can find these four related texts now. A Taoist told me that there were far more than these
before (fieldnote 2012-07-16, with Dong). I consider this very plausible, but we cannot sure how
many.

336 Also “Zhengshen Shiwang” (14-27, No.146), it indicates as “Zhengshen Mingwang = F" in the
center column on the page.
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Besides “Tieguan”, it is usual to add some Yin rites for saving the souls of dead
family members. For this purpose, one can take “Guanshe Wanghun BT 517,
“Jiuku Zhengchao R TEE, “Xuehu Zhengchao M IFER" and several rites of
Duren. This was an additional part and was not within the main ceremony
(Pay-back), so it should be held after the ending of the Pay-Back proper, that
concludes with the rite “Yuanman”. According to memory, before 1949 “the Hanlin

must not be set before the proper business had finished.”***

Aside ritual practice, there were much spare times for chanting Taoist scriptures
and making repentance (baichan). Mr. Liu needed to chant seventy-two times
“Jinzhang Luku Shousheng Zunjing %25 EEE 2L B+ %" (Yayi Ji, 3.28b).
In fact, there is no such text, I suspect it is a combination of Wudou Jing and Luku
Jing; the same mixed title also appears as a quotation “Jinglu Wudou Luku
Shoushenjing 5% 13-4 45X in the rite Shousheng Tianhuan) mainly and
several other related scriptures and repentances. Because the total numbers of
chanting is very considerable, people of rich and powerful family always start to do
so by breaking up the whole into parts in their family altar several years before.
Sometimes, they hired some laypersons chanting for them during the ritual (by
setting another altar for chanting only). All chanting must be finished before the end

of the ceremony.

Paper money is another major aspect of the ritual. Everyone owes two debts to a)
the stars of Beidou and b) Yufu Shoushengyuan (Yayi Ji, 3.27a). Those were cited
clearly from each wenjian. Mr. Liu as the head petitioner, had the right to be titular
(also mentioning his personal information) on all kinds of wenjian; or he transferred
this honor to his live parents. As to the rest, they had only hetong (and Pay-back

related wenjian) individually.

The Liu family had to prepare the place before the ritual, including the inner altar,
the chanting altar, the Hanlin, stove and residence for the Taoists. They also needed

to prepare paper money, incense, oil and candles (the manager will let them know

37 In generally, “Xuehu” is a specific rite for women. But in Guangcheng, it is divided into four
usages for all people dead by childbirth, loss of blood, wars and big accidents. It can save all souls
dead from bleeding. I believe it might be arranged thus because the huge number of violent deaths
during the Jinchuan Wars that had by then just came to an end.

338 Tt is acceptable if petitioners do not want to add so. Even though, they have to set Hanlin. Then
Taoists have to set Hanlin right after Yuanman, and perform Tieguan immediately (it should not last
overnight). It is reasonable, but I am not sure if it is a rule. Fieldnote 2012-07-13, with Pan.

39 In fact, there is no such Ku of seventy-two volumes. It is possibly an amount of two texts or
modified for private use by Chen Fuhui.
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the required amounts in advance). The amounts and variety of paper money were
huge, people used to invite a worker in the house to “make money, zaogian e,
This worker can also serve the funeral paper offering and cabinet work (for
constructing higher altar, pavilion...). If he needed some specific shoushenggian, the
petitioner could buy them from the Taoists directly (they often managed stores
selling religious goods such as paper offerings, incense, coffins etc.) or went to an

incense shop in advance.

The numbers of jingshi were seven or nine. The Liu might also invite bands or
local opera folk groups to collaborate with the jingshi and celebrate the ceremony
(they were familiar with Guangcheng tunes and popular Taoist songs). The Liu
family would welcome relatives and friends as well; they would offer a banquet after

the ritual.

During the ritual, Mr. Liu had a specific duty, to hold the wenshu plate behind the
gaogong in the inner altar. It is an honored position as the representative of the Liu
family. But because of his advanced age, it is quite possible that he requested a
member of the junior generations or hired a Taoist boy to replace him. The other

members can come in the altar and worship in the ritual at will.

With well-oiled collaboration and appropriate behavior observed by all
participants, this ritual followed the rundown strictly and ended in a satisfactory way.
Everything went on smoothly and no incident took place.341 It finally finished at the
last stage, burning paper money. After treating the officials and porters, the whole
paper money should be burn by firewood outdoors. Paper money should be prepared,
sealed well with envelopes and chests, be covered by a straw mat and lighted with
an oil-lamp already burning in the house from three days before; it was believed the
divine officials will come and count the money at night. The sealing wax on wenjian
envelopes were sealed tightly so that only officials of the Tiancao Yuan and
Huangding Lishi can open. In some cases, one of the gaogong’s hairs was even

wrapped in as a guaurantee.3 42

0 Cutting a pair of semicircles to make it looks like a coin. People use rough paper make paper
money, the form of three lines with nine coins each is for heavenly officials, and three lines with
seven coins each is for use in Hell. These paper money are small bills so it is needed in large
quantities. It still can be found in the countryside but they are ready made article. Only remote
villages keep the custom of inviting workers to hand-make the paper money. Fig.6.

31 Believers like to discuss things miraculous or supernatural that happen during the ritual; they
judge that as sign of future. For instance, the weather change, the sound and flying ash while burning
the wenjian, if someone has a special dream, etc. Fieldnote with Wu, Pan and FY.

342 Behaviors like counting money, sealing and wrapping a gaogong’s hair were common in the late
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The last night, all paper money packages were disposed like a mountain outdoors.
Every petitioner had his/ her package and all were recorded on the list. Because

there was so much paper money, it always took a long time for all of it to burn out.

After the ritual, every petitioner obtained the Yang part of the hetong and Jiuzhen
Jiedie of their own. Those documents must be kept seriously and will be burned as a
funeral object after death. So far, the Pay-back ritual was almost finished.
Considering the divine officials will change every three years, one should also hold
a little thanksgiving to thank the departing officials and encouraging the new. This
required not a rite, just reporting to their superior official; it is better to do so in a

temple, facing to the North at the day of “opening the storeroom™**”

mainly. One
then still had to offer a little paper money and dishes, and sometimes four pairs of
straw sandals. This simple procedure, held every three years, should continue to the
death. Persons with strong belief or who interact with Taoists closely often kept this
strictly. After the person has died and has paid all his/ her debt finally, s/he can

reborn as a human, again.

Qing dynasty, and it was described to me by a Zhengyi Taoist. I believe it was the specific method of
Zhengyi Guangcheng Tan. Today, Zhengyi Taoists do not perform Pay-back rituals anymore (after
1980s). Fieldnote 2011-06-17, with FY.

3 Taoists might also use the “Hell-opening day”. Beyond this day, Taoists still can chant “Kaiku
Jing” (I have not been able to find this text) or magic spells to open the storeroom (in Shanxi, Henan
and Shandong provinces). This day also must follow the taboo of Wu days. Fieldnote 2011-06-16
with Huang, 2012-07-13 with Pan.
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Conclusion

The Guangcheng Yizhi is an immense text collection, and the current Guangcheng
ritual practice involves many Taoists, at many sites and many types of performances;
it is thus a daunting task to attempt to draw the whole picture. As a scholar and an
outsider to this tradition, I cannot but realize how preliminary my work is, and how

much remains to be done.

In this dissertation, I focus on two main aspects of the Guangcheng tradition: its
history and its current practice. I combined some large historical issues, linking the
development of the Guangcheng tradition with the Sichuan political and social
history. Guangcheng rituals underwent three periods of development from the
mid-Qing Dynasty to the present, but they have by and large maintained their
foundation and essence as a cohesive body of texts and practice that offer

all-purpose ritual solutions to the local populations.

However, some historical questions must remain open at the present, as I have not
been able to address fully in this dissertation; some of them are waiting for new
evidence to emerge in the future, but some simply seem impossible to answer, which
always made me anxious when conducting fieldwork. For example, is there a final
and authoritative catalog of Guangcheng? The answer might be no, counterintuitive
and frustrating as this may seem. Or, in other words, how come Guangcheng Taoists
do not worry about it? After hearing many indifferent responses to my questions on
the topic, I tried to give a reasonable answer of my own: maybe to most
Guangcheng Taoists it is unnecessary to handle the whole collection, or they
actually have some personal opinions of the contents of the collection. This
hypothesis helped me think through an organic model of rites, whereby Taoists
connect and develop Guangcheng rites into their own system. Yet I do not think this
question has been thoroughly solved. It requires more research on both historical

records and detailed contents of ritual structure.

The variety and vibrancy of ritual practice in the field has been a challenge, albeit
of course a welcome one. There are so many traditions/lineages just inside the
Chengdu area, and it is not easy to apprehend them all. Thus, I use a new term,
“Guangcheng Taoists,” to refer to all Taoists performing ritual from Guangcheng
Yizhi regardless of their lineage. The advantage is that this term indeed reflects the

reality that all Taoists can collaborate together under this shared practice style, and it
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also avoids the endless task of tracing all extant lineages. It thus involves all my
research informants, in spite of their variety. This term, of course, first appeared
because of the lack of data, but I believe it is an appropriate usage even for future

research because it also carries the idea of place identity (benshan) in Sichuan.

In spite of complaining about the lack of information, I have actually often felt
troubled when handling the extremely abundant data from liturgical texts. At first, I
started reading Guangcheng texts while knowing nothing of its practice. After the
long process of reading, classifying, taking notes and archiving, I finally entered the
field with a rich, but abstract knowledge. My preconceived ideas about Guangcheng
ritual helped me get into real-life situations soon but with a biased concepts of the

text collection that disagreed with those of the Taoists and the gaogong.

I have seen several times situations in which Taoists quote sentences from
classical texts immediately to explain some points of Taoism. These impressed me a
lot. Thus, I put this impression and my personal reading experience into a metaphor
that treats Guangcheng Yizhi (and its relative wenjian ji) as a huge database.
Therefore, I intend to find the connection between single rites and combine them
with each other through a reasonable mental map; further on, I wish to understand
how Taoists connect rites and build complex ritual arrangements when devising a

rundown for a ritual performance that they are invited to preside.

In pursuing these explanations, I have gone beyond common sense and neutral
analysis, and have developed real-life analogies that may sound surprising in a
scholarly analysis of ritual. It is probably not a good idea to put so many personal
opinions in the dissertation, and readers may have preferred instead more dialogue
with advanced theories. But I do have passion for the topic and feel impelled to
express my impressions from observing the ritual practice of the Guangcheng
Taoists. Both the colorful database of texts and the vivid lifestyle of Sichuan Taoists
push me into this direction of the subjectivity involved in performing and observing
the rituals. I would like in the future stages of my work to elaborate more on the
process of considering and deciding on how to perform rituals. Unlike the common
research approaches that take gaogong and Taoists as mere informants on the history
and meaning of the ritual texts, I would like to show more sides of their activities

besides just asking and recording.

To structure a rundown with single rites built into several-days rituals, to set them

into regular frameworks, and to arrange the rundown into a reasonable process;
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these production processes always fascinate me. The logical reasoning and organic
arrangement behind such processes can certainly extend our understandings of ritual

practice.

I believe any outsider researcher would like to have an equal communicating
situation with his/her Taoists informants. I am very fortunate to have had favorable
conditions of time and environment. Most Taoists I have met keep an open mind and
friendship to my unconstrained and speculative questions, and still replied to me
with patience. I thus got to familiarize myself with the rules of ritual structure. This
led me to believe that we can try to approach a convincing conclusion just by
analyzing the Taoists’ ritual practice with good enough textual knowledge and
fieldwork experience. So that we can try to reproduce (and extend to some extent)

the process of producing ritual; that is a practicable way to reinforce ritual studies.

However, all Taoists studies must return to its ultimate concern — Taoism and
Taoists. No matter how intellectually satisfying the models I devised are, one must
still turn around and ask whether they also satisfy the Taoists. I interpreted their
thinking by applying an anthropological mode of participant observation. It is a
tactics to approach the same goal by different means, for I still hope my model can

resonate with the Guangcheng Taoists’ opinions in the end.

Although I heard some complaints from Taoists stating that the current ritual
revival situation is not good enough, especially since many ritual performances are
lacking or simplified; I was rather astonished by the tremendous ever-changing
situation; on each of my visits, things had noticeably changed since my previous
visit just a year before. New situations are created by increasing the scale,
frequencies, material items and expense of the rituals. The “revival” brings a
spectacular boom; it also raises some doubts about the orthodoxy, such as how to
distinguish right from wrong, how to examine the validity of a newly revived, or
invented rite, or the attitude toward ritual innovation in general. We must observe

344

more on the practice and new texts and liturgical materials™" in the future.

¥ We can see some cases where Guangcheng Taoists release new catalogs or texts on the internet,
but one cannot be sure of the reliability and source of such digital documents. Besides, with the
economic situation, the altar decorations and implements tend to become ever more luxurious and
costly. Yet, because of the lack of qualified local masters of handicrafts, Taoist robes and ritual
implements are more and more the result of mass production, lacking local characteristics. Some
Taoists feel ever more unsatisfied by such a loss.
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In addition, not every small difference in the practice of the various Guangcheng
Taoists is minor and unimportant. For example, sometimes Zhengyi Taoists might
modify to call “Jinzhen Yanjiao Tianzun 5 EEZRKEE” instead of “Quanzhen
Yanjiao Tianzun £ EJEZKE” from the text at the stage “calling the fianzun”;
those who do so take the opportunity to highlight their own tradition and lineage,
and negate others.”* These modifications are of course very meaningful, but they

are often too small to be observed easily.

I hope this dissertation provides an adequate report and analysis of my great
experiences in Sichuan. Taoists there gave me so much valuable experiences with
their open and friendly manners, leading me to believe that they are among the most
hard-working, learned and generous Taoists in the world. I can easily see their
achievements of both practice and cultivation in ritual. However, they are also so
generous in sharing not only information but also their concepts and visions, aside
from secret magic which they are wary to discuss. I look forward to having more
communication with them in the future, and further develop my analysis. I am very
honored to have had such a good opportunity of studying the topic of Guangcheng

ritual in modern Sichuan.

345 Fieldnote 2015-01-01, with Qin (who is a Quanzhen Taoist).
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Appendix 1, table of contents of Guangcheng Yizhi (Zangwai Daoshu edition)

Nbr.
Sub-
NO Title Main purpose Oof
No.
pages
13-
Zhaijaio Zhengqi Sanyuan Reporting to the Three Primes (for Zhai and
1 1 21
PERETER =TT Jiao)
Zhaijiao Xuanfan Zhaogao Ji Hanging flags and making a public
2 4
e R AR 52 announcement
Dapin Zhaojiao Tingcan Jiuhuang
3 R Worshipping the Nine Emperors 20
RinTRMEE S L&
Tiancao Zhengchao Quanji
4 4 Worshipping the heavenly officials 12
REEHEE
Jiedi Jiantan Anzhen Wenji Pacifying Houtu for Borrowing land to set uo
5 5 18
e e S A the altar
Gongsi Zhutian Zhengchaoji
6 . Offering all-layers Heavens 16
B RIERE
Jinmu Zhengchaoji
7 7 Worshipping Mugong and Jingmu 9
BAREHEE
Riyue Zhengchao Quanji
8 Worshipping the Sun and Moon 9
HHIE#H2E
Gaoshang Shenxiao Jiuchen Zhengchao
Audience with the Highly Respected Nine
9 9|Quanji 10
. Stellar Palaces of Shenxiao Heaven
= LS URIER 25
Jiuyou Zhengchao Quanji
10 10 Worshipping Jiuyou Bazui Tianzun 10
FUHAIERA 25
Shangyuan Qingsheng
11 08 Celebrating the Heavenly Officials 12
LITEEE
Tianhuang Liujin Huoling Zhaoshe Ji
12 12 ) N Forbidding plagues or fires 11
REN SR Peaak s
Shangyuan Dahui Chanhui Zhengchao Ji
13 13 . Confessing at Upper Prime 11
ErTRE s
Shangyuan Dahui Dayao Huadeng Ji
14 IZ . Explaining the intention at Upper Prime 10
LITRERIBTE G
Xiayuan Dahui Sanyao Poan Ji
15 150 B Lighting lights at Lower Prime 11
TICRE =R E
16 16|Tougao Shangyuan Fujian Ji Saving souls (for Huanglu Zhai) 10
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£ HVIEAGE S

Tougao Zhongyuan Fujian Ji

17 17 e Saving souls (for Huanglu Zhai) 10
RV GE S
Tougao Xiayuan Fujian Ji

18 18 o Saving souls (for Huanglu Zhai) 10
Fe& T L%
Sanjian Neishi

19 9 Saving souls (for Huanglu Zhai) 5
=R
Zhongyuan Dahui Qingsheng Quanji

20 200 Celebrating birthday of Zhongyuan Emperor |13
PTAEERE S
Zhongyuan Dahui Qingsheng Zhengchaoji

21 210 (same with 13-20) 12
PR EEREIETE
Zhongyuan Dahui Chanzui Zhengchaoji

22 21 . Confessing 14
TR GHIRIERISE
Zhongyuan Dahui Jianxing Huiyao Ji

23 23 N Lighting lights at middle Prime 13
PR EHETEEE
Xiayuan Dahui Qingsheng Ji

24 24 Celebrating birthday of Xiayuan Emperoe 12
TIAHEEE
Xiayuan Dahui Jiee Ji

25 25 Celebrating birthday or solving problem 13
TICAGREE
Shuilu Dazhai Yingqing Fujian Quanji

26 26 e Inviting and purifying wenjian 12
TKEER TR AR T Az
Dazhai Xingfu Gaojian Ji

27 27 i Distributing talismans (to the souls of the dead) (23
RITRr SR
Sida Guikong Quanji

28 28 Saving souls for new dead 13
USRS S
Wuling Fandu Quanji

29 29 Saving souls for new dead 18
TR
Zhaijiao Zhengshen Dongyue Ji Reporting to the Emperor of the Eastern Peak

30 30 9
T B TE R (Dongyue)
Zhengshen Beikui Juhun Wuzhongfu Quanji

31 31 . Reporting to Juhun Wuzhongfu 9
IEFILRE S AT 24
Jiutian Shengshen Zhengchao Quanji

32 32 ) Worshipping Jiutian Shengshen Shangdi 10
NRAMIER 25
Kuanjia Tingke Ji

33 33 N Suspending rites (at the end of a day) 7
O ACIEE S
Dapin Zhaijiao Guangao Touwen Quanji

34 34 Pre-reporting to local deities before the ritual (26

RERTEBERR S RO 25
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Wangzhai Cangguan Yinjing Ji

35 35 o Saving souls for new dead 5
UhifefERe
Anfeng Jiantan Jiangshuai Ji

36 36 - Setting divine seats/ tablets 6
Eeses AR SIS
Zouqing Yuzha Quanji Reporting and inviting the Yuhza (wenjian

37 37 7
RS documents)
Wangzhai Yuxing Chouhun Ji Calling for (certain) ghosts to be in attendance

38 38 8
TR TR THhSESE before the start of the ritual
Dakai Fangyu Quanji

39 39 Opening ways (for ghosts to reach the later) 14
PGPl S
Guanshe Wanghun Quanji

40 40 ) Calling for ghosts 32
BT e 5
Zhupin Zhaijiao Anjian Hanlin Ji Setting Hanlin (for temporary repose of the

41 41 5
S O L RS summoned ghosts)
Shiwang Zhuanan Ji

42 42 Worshipping Shiwang (Ten Kings) 27
RS
Zhupin Da Zhaijiao Gaofu Qitan Ji

43 43( —_— Announcing talismans and starting altar 8
st R TR B S T RUE S
Zhupin Zhaijiao Jiantan Qishi Ji

44 44 N Setting altar and reporting to ancestor masters |13
o T T A AT
Zhupin Zhaijiao Qingjing Qishi Ji

45 45( . Inviting and reporting Taoist scriptures 15
AT A E S
Doujiao Qishi Quanji Reporting to ancestor masters in a Doujiao

46 46 18
SHEERL AT 5 (Dipper offering)
Doujiao Zhaohe Quanji

47 47 Inventing local and lower spirit officials 11
SHEE G e
Doujiao Huijiang Quanji

48 48 Inviting the spirit generals 8
SIS
Doujiao Huangsi Quanji

49 49 Inventing City Gods 5
SRR El A
Doujiao Yingjia Quanji

50 50 . Inviting and welcoming deities 12
MR 2R
Dayao Fenshi Tong Quanji

51 sif Worshipping sun, moon and stars 21
PNV e S
Zhaijiao Guanzhao gongchao Fushi Ji

52 52 . Calling for officials and assistants 8
TR H T T

53 53|Zhupin Zhaijiao Yingluan Jiejia Ji Welcoming deities 26
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ERR il S

Zhupin Zhaijiao gianjia Huiluan Ji

54 541, . Sending off deities 8
SR R A A B
Kuanjia Tingcan Ji

55 55 . Suspending rites (at the end of a day) 6
RS %
Yudi Zhengchao (juanshang, quanji) Audience with the Jade Emperor

56 56 110
EWIEHG Fa% submitting the highest memorial
Dabiao Fushi Talismans and magic words for sending off the

57 57 . 110
REFFH memorial
Ying Wangmu Jia Quanji

58 58| Welcoming Wangmu 7
HWERE2E
Rangguan Jijiang Quanji

59 59 Inventing generals (for children’s problem ) 11
BRSR5E
Rang Douzhen Quanji

60 60| For children’s infectious illness 8
wer ek
Rangguan Dusha Quanji

61 61| For children’s problem (of fate) 28
TR e
Qiansong Baihu Quanji

62 62 exorcising the white tiger 14
BIAAREE
Jiuhuang Chaoyuan Jiaopin Yixi Quanji

63 63 B Worshipping the Nine Sovereigns, day 1 12
FLEFTES— Y 25
Jivhuang Chaoyuan Jiaopin Erxi Quanji

64 64 B Worshipping the Nine Sovereigns, day 2 12
PAR=X: i, s
Jiuhuang Chaoyuan Jiaopin Sanxi Quanji

65 65 B . Worshipping the Nine Sovereigns, day 3 12
FLEFHTEL =S 25
Jiuhuang Chaoyuan Jiaopin Sixi Quanji

66 66 B Worshipping the Nine Sovereigns, day 4 13
JLEFTTHEm IS 25
Jiuhuang Chaoyuan Jiaopin Wuxi Quanji

67 67 _ Worshipping the Nine Sovereigns, day 5 13
FEFTER TS 25
Jiuhuang Chaoyuan Jiaopin Liuxi Quanji

68 68 B Worshipping the Nine Sovereigns, day 6 12
FEFTURNY M5
Jiuhuang Chaoyuan Jiaopin Qixi Quanji

69 69 _ Worshipping the Nine Sovereigns, day 7 13
PAR=Y:ibmviecs o
Jivhuang Chaoyuan Jiaopin Baxi Quanji

70 70 B Worshipping the Nine Sovereigns, day 8 12
JLEEERAT /Y 2
Jivhuang Chaoyuan Jiaopin Jiuxi Quanji

71 71 B Worshipping the Nine Sovereigns, day 9 12
NEFFTILY 28
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Jiuvhuang Shoujiao Zhenren Ji

72 72 . B Celebrating the birthday to Lucan Star, day 3 10
NEFHEAAE =
Jiuhuang Shoujiao Wenqu Ji

73 73 . Celebrating birthday to Wenqu Star, day 4 11
NEFHSE ™
Jiuhuang Shoujiao Danyuan Ji

74 74 _ . Celebrating birthday to Danyuan Star, day 5 10
NEFETE @
Jivhuang Shoujiao Wuqu Si

75 75 o Celebrating birthday to Wuqu Star, day 6 11
NEFHERIE N
Jiuhuang Dajiao Guangao Ji

76 76 Announcement for a Nine Sovereigns offering (8
JUE KRR S5
Jiuhuang Dajia Yingjia Ji welcoming the gods for a Nine Emperors

Tl Tl 17
NEREEMEE offering
Jivhuang Shoujia Tanlang Ji

78 78 _ Celebrating birthday to Tanlang Star, day 1 11
NEFHEIRE —
Jiuhuang Shoujia Jumen Ji

79 79 . Celebrating birthday to Jumen Star, day 2 9
NESEEFE —
Lingtan Shouzhi Qianya Ji Receiving one’s assignment and signing

80 80 10
FEIE A7 i PR documents (for Taoists before a ritual)
Nandou Zhengchao Quanji

81 81 Worshipping Nandou (southern Dipper) 10
P SFIERA A6
Nandou Zhuwen

82 82 ) praying the Southern Dipper 13
EEEIR &
Beidou Zhengchao Quanji

83 83 Worshipping Beidou 14
JbsfEEes
Beidou Jinxuan Yuzhang Quanji

84 84 Praying the Big Dipper 15
b2z e
Xingzhu Zhengchao Quanji

85 85 Worshipping Wudou 13
EFEHeE
Qirang ShibaGao Quanji

86 86| N For peace and expelling calamities 14
gt itk
Mingri Chongzhen Jianshan Ji

87 87 B Reporting in advance (of ritual) 11
iy HEREEEE
Baoda Sien Quanji

88 88 Thanksgiving and repaying the four favors 17
WENEEE
Jieshou Quanji

89 89 Prolonging one’s lifespan 9
HEeE

90 90[|Song Taisui Ke Sending off Taisui 3
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R

Shiwang Dazhai Youan Quanji

91 91 Salvation for private funeral (the second part) |16
TERBEERE
Shiwang Jiaojing Quanji
92 92 Saving souls (private funeral) 11
T E& e
Yuxiu Zhengqi Wulao Quanji
93 93 Reporting to the Wulao 14
FEIERTLE 2
Shousheng Tianhuan Quanji
94 94( . Pay-back (shousheng gian) 14
AR E
Zhengzou Jinlu Shousheng Quanji
95 95 o Pay-back (reporting) 11
Shousheng Hongzhai Yingkuguan Quanji
96 % Pay-back (inviting ku officials) 16
ZAETRTRAEE 25
Xingxian Jushan Chuandu Yinlu Quanji
91 91 3 - Ordination for lay person 15
RS B tE
Tuhuang Jiaokuan gitian Quanji
98 98 _ Setting and starting altar 13
+ SRR
Tuhuang Jiaokuan wufang Zhenwen Ji
99 99 Releasing five true-word talismans 12
T B ITE 2%
Tuhuang Jiaokuan Anlong Ji
100{ 100 Thanking Earth and placating dragons 15
+ SRR AR
Shuihuo Jupian Dafa Quanji
101|101 . Salvation by water and fire 10
KKIFRANERE
Shuihuo Liandu Quanji
1021 102 Salvation by water and fire 32
TKOK SHPE 5255
Shuihuo Fuzhuan Ji
103|103 o Dispensing talismans 20
AOKFFEESE
Dangang Bazhen Zaochao Quanji
104] 104 pacifying the ritual place, in the morning 15
FHE/SHF 2
Dangang Bazhen Wuchao Quanji
105 105 pacifying the ritual place, in the noon 17
FHE/SHF 25
Dangang Bazhen Wanchao Quanji
106| 106 pacifying the ritual place, in the evening 12
FHE/\SHIGEI 25
Hetu Sanchen Xingjiao Zaochao Shangji
o7( 107} For peace and gingji, in the morning 16
e =R R AR R A
Hetu Sanchen Xingjiao Wuchao Zhongji
108] 108 For peace and gingji, in the noon 16

T = R R R

Appendix 1

179




Hetu Sanchen Xingjiao Wanchao Xiaji

109) 1091 For peace and gingji, in the evening 12
o [ = B R N B
Dangang Shihuo Zaochao Quanji

110 110 For peace and gingji, in the morning 10
FHEZ K FaeiE
Dangang Shihuo Wuchao Quanji

111 111 For peace and gingji, in the noon 14
FHEEK Faiete
Dangang Shihuo Wanchao Quanji

12| 112 For peace and gingji, in the evening 11
FHEZ KIGeeE
Liming Zhengchao Quanji

113)  113] Forbidding fire and praying for peace 14
B IERA 5
Jiaopin Sihuo Quanji

114 114 ) Purifying the territory 9
B e 24
Dangang Shihuo Qishe Shuitan Quanji

115 115 . Setting water altar 4
FHEEK BEoKE 24
Chouxiehuo Quanji

16| 116| Thanksgiving after a fire accident 22
BIEIP G
Yushu Zhenjing Xuanjing Quanji

1170 117 o Reciting the Yushu Jing (for Puhua tianzun) 43
ElEHAF E At
Silei Zhengchao Quanji Worshipping Thunder ministry gods

118 118 17
EE e E Or celebrating birthday of Puhua Tianzun
Leiting Zhengchao Quanji

119 119 Worshipping thunder deities 20
HEEHRE
Silei Ji

(120) |** ) % % notexist > k
LEE
14--

Hetu Sanchen Xingxinag Wanchao Ji

120 o Expelling calamities caused by the stars |15
o ] = B SRt
Sigong Taiyang zhengchao quanji

121 . Worshipping the Sun 12
RIS IER 5
Shuifu Sanjie Quanji

122 3 B Purifying and inviting officials 6
KIF=FtaxtE
Shuifu Zhaolong Quanji

123 4 Calling/ inviting dragons 11
KIFHHRE 255
Longwang Zhengchao Quanji

124 5 Worshipping dragon kings 8
FEEIEEASREE
Leiting Shuijiao Zhenggi Sansheng Quanji

125 Praiying for rain, or to stop floods 10

TR KR =R et
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Guangao Leishen Quanji

126 ) Reporting to the Gods of thunder 5
Bl &8 et
Gongsi Shuifu Quanji

127 8| Worshipping the Gods of the rivers 10
FERUKIT 225
Gongsi Fengbo Quanji

128 . Worshipping Fengbo (Duke of Wind) 12
Bt 5
Yangsi Zhengchao Quanji

129 10 Worshipping the general Yangsi 8
T IEA 5
Guanyin Zhengchao

130 11 Worshipping Avalokitesvara, Guanyin 8
BiZEsiesE
Baomiao Guangao Huijiang Quanji Protecting seedlings, calling the eight

131 12 10
(G S S officials
Baomiaojiao Yanghang Zhaogao Quanji Protecting seedlings, for smooth going

132 13 7
REESIAS 258 agriculture
Baomiao Yingzhen Jiejia Quanji

133 14 . Protecting seedlings, inviting gods 16
Rl H i 5
Baomiso Yandi Zhengchao Quanji

134 15 Worshipping Yandi 14
PR R IEFI 2
Baomiao Sanyao Chanhui Quanji

135 16 e Protecting seedlings, for thanksgiving 16
PR MR e
Tianhejiao Jiejie Jifu Xiezhen Quanji Expelling locusts and appeasing local

136 17 14
FHREEAS SRR E 25 unrest
Hewen Zhengchao

137 18 Worshipping the epidemic deities 11
FOE ERHEE
Huode Zhengchao Ji Worshipping the Fire god, to avoid fire

138 19 8
KRS calamities
Shenqgi Chenghuang Ji

139 20 Submitting a petition to the City God 4
FHRUBPEEE
Rangyi Pansa Quanji

140 21 . ) Driving away ants 9
B (PRED SeHEetE
Gongsi Chonghuang Quanji

141 2] Expelling locusts 8
fEfft sie R
Huoling Zhaoshe Quanji

142 23 Expelling calamities of fire or plague 13
KEcrafetE
Yangjiaopin Tianhuang Zhaoshe Quanji

143 24 N For peace and expelling all calamities 11
[ N TR e

144 25|Tongchu Wuxiang Zhengchao Quanji Worshipping Wuxiang and ancestor 15
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Y OMHIER 25

masters

Yingzhai Shanggong Quanji

145 26| Offering (during the ritual) 8
w7E Lt
Zhengshen Mingjing Shiwang Ji Reporting to the Shiwang (Ten Kings of

146 21 9
IERER+T5% hell)
Zhengshen Beiyin Fengdu Ji

147 28 Reporting to the Fengdu Emperor 9
IEFILIEEH
Xuehu Zhengchao Quanji Salvation for all those who have suffered

148 29 13
MR 25 violent death
Yangong Shejiao Ji Reporting the merits (at the end of an

149 00 8
S S offering)
Chuanshou Jieyan Quanji Saving dead souls by conferring precepts

150 31 8
IR E g on them
Lingzu Zhengchao Quanji

151 32| Worshipping Lingzu 8
BT
Sanyuan Zhai Zuoan Quanji

152 33 Salvation 18
ST EE R
Sanyuan Zhai Youan Quanji

153 4 Salvation 16
SImAEEE
Zhengchao jinbiao ji submitting the memorial (for peace and

154 35 ] 15
IERAERE qingji)
Yudi zhengchao ji

155 36 Worshipping the Jade Emperor 15
EAEIEFE
Baoen Hongzhai Youan

156 37 i Saving the dead souls 28
BT EARE
Yiming (anonymous)

ok 38 Xingfu Gaojian, (refer to 13- 27)

=
Shizhong Baoen Quanji

157 39 Saving the dead souls (of parents) 30
TR A
Baoen Zhaiji Zuoan Quanji

158 40 Saving the dead souls (of parents) 21
WEARmELAERE
Baoen Zhaiji Youan Quanji

159 41 Saving the dead souls (of parents) 17
BRmELREE
Nandou Liandu Quanji Liandu sublimation ritual (For peace and

160 42 8
PRt qingji)
Duiling Jiuku Quanji

161 sl Saving the dead souls 21
HERGE 2
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Suiyuan Wangsheng Shifang Zaochao quanji

162 441 Saving the dead souls 11
WEGEE T T REetE
Suiyuan Wangsheng Zouna Wuchao quanji

163 45] Saving the dead souls 15
WG EE T HIEsE
Suiyuan Wangsheng Chanhui Wanchao

164 46|Quanji Saving the dead souls 9
BE AT A IR = 5
Jiazi Dajiao Zhengzou Sanhuang Quanji

165 a1 . Local grand peace Jiao 10
FrAEER=E28
Jietan Sanjie Quanji

166 48 Thanksgiving and re-attributing the merit |4
frER R
Zhaijiao Chishui Jintan Ji

167 49 - Purifying the ritual area 23
TREERUK S 5
Leiting Daojie Huangfan Quanji

168 50 . Hanging up royal flags 20
HEREERE2E
Cuijie Huangfan Quanji

169 51 Urging to hang up royal flags 7
iy Eoe
Zhuguo Yiwen Quanji

170 52( For peace and gingji 4
EE e
Zhixie Shuaijiang Quanji

171 531 Thanking the generals and deities 4
BTG ESEae S
Zhupin Zhaijiao Anjian Hanlin Ji Setting Hanlin (resting place for

172 54 4
S 2 R TEM R summoned souls)
Jixiang Shenli Fuding Ji

173 550 Thanking officials and porters 5
HEMERTE
Chipo Jiuyu Quanji

174 56 . Saving the dead souls 30
R U 22 5
Piaofang Liandeng Ji Salvation ritual for dead souls: letting lotus

175 57 12
TR lamps drift away
Shiwang Gaojian Quanji Setting the tablets of the Shiwang (ten

176 58 31
+EEfeE Kings of hell)
Zhaijiao Zhengshen Dongyue Ji Reporting to the emperor of the Eastern

177 59
T e I F AR Peak (Dongyue)
Liushi Jianba Quanji

178 60 o transgression in six times (1/ 6) 9
NEFTEH RS
Liushi Jianba Quanji

179 o transgression in six times (2/ 6) 6
ANIFES T
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Liushi Jianba Quanji

180 o . transgression in six times (3/ 6) 6
ANEFEHEE=
Liushi Jianba Quanji

181 o transgression in six times (4/ 6) 6
NI R0
Liushi Jianba Quanji

182 o transgression in six times (5/ 6) 6
ANIFER R
Liushi Jianba Quanji

183 o transgression in six times (6/ 6) 6
ANEFEHEEEN
Shuilu Dazhai Puzhao Guhun Quanji Summoning all ghosts for an universal

184 61 24
KERTRE AN salvation
Yangong Shejiao Quanji

o 62 Re-attributing the merit 8

SRR
Fengdu Baku Zhaiyi Zouan Quanji

185 63 . B Saving the dead souls 1 14
WHEHER R A EeEE L
Fengdu Baku Zhaiyi Zouan Quanji

186 . . Saving the dead souls 2 12
WHEHETR R ER2EET
Fengdu Miaozhai Youan Quanji

187 64 . Saving the dead souls, 1 7
WHO TR AR EE
Fengdu Miaozhai Youan Quanji

188 ) Saving the dead souls, 2 8
WHOTEEREEET
Qingwei Shiwang Zhuanan Yizhi Quanji Saving souls for new dead (reporting to

189 65 24
M EE RGeS Shiwang)
Jiuzhuan Shengshen Dazhai Quanji Saving the dead souls

190 66 . 13
U AT 5
Shengshen Dazhai Erzhuan Quanji

191 ) _ Saving the dead souls, 2 13
AERRTE i
Shengshen Dazhai Sanzhuan Quanji

192 ) . Saving the dead souls, 3 12
AETHRTE
Shengshen Dazhai Sizhuan Quanji

193 ) Saving the dead souls, 4 13
AR TR IO 2 B
Shengshen Dazhai Wuzhuan Quanji

194 ) Saving the dead souls, 5 13
AETHRTE T A
Shengshen Dazhai Liuzhuan Quanji

195 ) Saving the dead souls, 6 13
AETHRTE N
Shengshen Dazhai Qizhuan Quanji

196 ) Saving the dead souls, 7 13
AT L

197 Shengshen Dazhai Bazhuan Quanji Saving the dead souls, 8 14
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EXLVN VAL =S

Shengshen Dazhai Jiuzhuan Quanji

198 ) Saving the dead souls, 9 15
AFRTE U 5
Jiuzhuan Neifu Ji

199 67 - Producing the talismans 4
FUEANTHE
Jiulian Fansheng Quanji

200 68 X Saving the dead souls 16
JusiRAE 2
Yuqing Liandu Fansheng Yufu

201 o X . Figures of talismans 3
FIBRE R T
Jiutian Liandu Quanji

202 70 a liandu ritual for saving dead souls 15
FURIRRE =55
Zhaowang Ke

203 iR Summoning the dead souls to be saved 14?
AT
Qingwei Zhaoshe Xuanke

204 o Saving the dead souls 8
B MEERZ T
Tieguan Hushi Quanji Grand salvation of the dead souls with (Sa

205 73 42
R a s Shoujian’s) iron bottle
Qingxuan Jilian Tieguan Hushi Quanji Grand salvation of the dead souls with (Sa

206 T4 N 93+3
B2 RS Bt Shoujian’s) iron bottle
Sizheng Shensheng Zaochao Quanji

207 75 \ Saving the dead souls: morning audience |11
DU TR R e e
Siwei Shensheng Wuchao Quanji

208 76 ) Saving the dead souls: noon audience 9
DU e peE e g
Yiqi Shensheng Wanchao Quanji

209 Tl . Saving the dead souls: evening audience (9
—RA R
iutian Shensheng Zongchao Quanji

210 78 \ . Saving the dead souls: conferring talisman |18+2
R R LR A s = B
Xuehu Qishi Quanji Reporting to ancestor masters for a

211 I . 14
MUEARL A4 55 blood-pond salvation
Xuehu Dazhai Sanshen Quanji Reporting to gods for a blood-pond

212 80 13
MRS = et salvation
Huanglu Wuyuan Ji

213 81 . General salvation: reporting to officials 10
HER TS
Shuilu Dazhai Shangwang Tianyi Quanji Salvation ritual (for victims of accidental

214 82 8
KEARECREEE death)
Guangao Fengdu Xuehu guanjiang Quanji

215 83 . Reporting to officials 10
B = ERE MU E e
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Xuehu Yingzhen Ji

216 s4f Inviting deities 10
iDL USRS
Xuehu Dazhai Hunyuan Liumu Quanji

217 85 s Inviting Liumu officials 16
MARTERTT N Rt
Xuehu Santu Wuku Quanji Saving the dead souls (public ritual for all

218 86 8
M= HERE souls)
Poan Randeng Quanji

219 87 Saving souls, lighting the Hall 8
BEmE A 2 5
Xuehu Qushe Quanji Salvation of Xuehu: re-attributing the

220 88 12
A 2 merit
Xuehu Dazhai Kepin Quanyji

221 89 Saving dead souls (women mainly) 38
MARTE R
Lingbao Yulu Xuehu Saving dead souls suffering the blood

222 90 o 12
R KR pond
Xuehu Zhengchao Ji

223 o1 . Worshipping Xuehu Jiaozhu 8
T TE 3SR
Zhengzou Tiancao Ji

224 92 Reporting to Heavenly officials 8
IERREE
Sanshiliu Jie Qishi Quanji

225 93 Reporting to ancestor masters 8
S ONRRRIAT 2
Xiang Sanshiliu Jie Ji

226 94 Expelling calamities 60
E S WAN S
Wangzhai Jieyuan Shijie Quanji

227 95 . Reconciling dead souls locked in a feud |23
U iRt
Jindao Duansuo Jieyuan Wangzhai Quanji

228 96 . Saving dead souls (victims of suicide) 12
B/ REE R
Yinjiao Zhaoan Qiqing Quanji

229 97 . Thanking earth (in a funeral) 8
IR BE R
Yinjiao Xuanjing Quanji

230 98 Thanking dragons (in a funeral) 4
FefEE et
Yinjiao Touzhuang Quanji

231 99 \ Thanking Wufang (in a funeral) 7
FEEERGIR 25
Yinjiao Mingdeng Quanji

232|100 Offering to the deities (in a funeral) 8
RSt
Yinjiao Biaoshan Quanji

233 101 Reporting to earth deities (in a funeral) 11
PRt et

234 102(Yinjiao Jiling Quanji Sweeping the tomb 4
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[Eais s S

Yinjiao Dianxie Gumu Quanji Comforting spirits (accidently disturbed

2351 103 6
fehsa h g when digging a grave)
Anwei Xianghuo Ji Reporting to the ancestors (when

236 104 11
TR KEE rebuilding the house)
Sidi Zhengchao Quanji For peace and gingji (in the course of

237| 105| 16
eI building a house)
Yangjiao Wufang Mingdeng Quanji

238 106 For peace and gingji (before building) 7
Pl T G =
Yangjiao Xietu Anzhen Jiugong Quanji

239 107 For peace and gingji (before building) 16

Gl s VN S

15~

Duren Tigang Shangbu Zuoan/youan Quanji
240 1 . Huanglu Zhai, saving dead souls 85 (1~40)
JEPNE Tt iyavat st

Duren Tigang Xiabu Zuoan/Y ouan Quanji

Huanglu Zhai, saving dead souls 85(41~85)
FE B T H AR 2

Durenzhai Yishi Zouan Quanji
241 2 Huanglu Zhai, saving dead souls, left-1 14
[EATR— a2

Durenzhai Ershi Zouan Quanji
242 3 Huanglu Zhai, saving dead souls, left-2 12
EPN IS S

Durenzhai Sanshi Zouan Quanji
243 4 B Huanglu Zhai, saving dead souls, left-3 14
PN S e et

Durenzhai Yishu Youan Quanji
244 5 Huanglu Zhai, saving dead souls, right-1 9
PN i SV SE S S

Durenzhai Ershu Youan Quanji
245 6 Huanglu Zhai, saving dead souls, right-2 |7
PN EEYSE oS

Durenzhai Sanshu Youan Quanji

246 7 . Huanglu Zhai, saving dead souls, right-3 |9
PN EEYSE S S
Duren Dazhai Yiguo Ji

247 8 . Saving dead souls, 1/ 10 9
FE AR TR — i
Duren Dazhai Erguo Ji

248 9 Saving dead souls, 2/ 10 10

FEARTE i sE

Duren Dazhai Sanguo Ji
249 10 . Saving dead souls, 3/ 10 9
& AKTE =i

Duren Dazhai Siguo Ji

250 11 ) Saving dead souls, 4/ 10 10
PN NS
251 12|Duren Dazhai Wuguo Ji Saving dead souls, 5/ 10 9
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EY AV FIRES

Duren Dazhai Liuguo Ji

252 13 X Saving dead souls, 6/ 10 9
FEARTE N
Duren Dazhai Qiguo Ji
253 14 X Saving dead souls, 7/ 10 8
PN RS
Duren Dazhai Baguo Ji
254 15 X Saving dead souls, 8/ 10 9
EYIVVACEES
Duren Dazhai Jiuguo Ji
255 16 X Saving dead souls, 9/ 10 9
YNNI
Duren Dazhai Shiguo Ji
256 17 X Saving dead souls, 10/ 10 9
FE AR TR+ i
Duren Fushi
257 18 . Figures of talismans 3
FEATT
Duren Zongchao Worshipping the deities, from the Sanqing
258 19 14
PN down, for saving dead souls
Duren Zaochao Saving dead souls: morning audience,
259 20
PN worshipping the Wufang
Duren Wuchao Saving dead souls: noon audience,
260 21
&N chanting
Duren Wanchao Saving dead souls: evening audience,
261 22
PN reporting
Duren Shengzhen Jiantan Quanji
262 23 _ Saving dead souls: Setting altar 30
FEATTHEE 25
Duren Shengzhen Guodu Sanjie Quanji
263 24 o Saving dead souls: sending Feikongfu 21
EAFTEEE = et
Duren Shengzhen Baoju Sifu Quanji
264 25 - Saving dead souls: sending four Baojufu |18
EATT R
Duren Shengzhen Qingdan Quanji Saving dead souls: Worshipping in the
265 26 23
EANHEEERE morning
Duren Shengzhen Wujing Quanji Saving dead souls: Worshipping in the
266 27 26
EATTEFSE24E noon
Duren Shengzhen Xijing Quanji Saving dead souls: Worshipping in the
267 28 23
BEAFESY R evening
Duren Shengzhen Xiezhen Quanji
268 29 N Saving dead souls: Re-attributing the merit|21
EATTE#HE 2
Jiuku Zhengchao
269 0. Worshipping Jiuku Tanzun 14
R IEFA
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Jiuku Raoguan

Saving souls from Hell, last three days (at

270 i 20-1
R the end of funeral)
Qingwei Lingbao Daguan Sanye Jiuku

Saving souls of new dead: surrounding the

271 32|Duwang Quanji 5
. . e coffin, lighting lights and opening the Hell
BMETEE SRR 2%
Huangfan Yunzhuan

272 33 - Figures of Huangfan 51
ElEEE
Xuanke Yingshi

273 34 . Inviting ancestor masters 11
ZRDE
Beidi Fumo Xuandi Zhengchao Quanji

274 35 i Worshipping Beidi (Zhenwu) 19\
A R 27 IE 5
Chuanzhu Zhengchao quanji

275 36 Worshipping the God of Sichuan 10
NEE#HEE
Guandi Zhengchao Quanji

276 37 Worshipping Guandi 9
Bl IE e
Wenchang Zhengchao quanji

2717 38 Worshipping Wenchang 13
X EIEFEE
Dongyuan Zhengchao Quanji

278 39 Worshipping Beidi (in plague) 12
TR IER A
Fumo Kuangfu Yushe Quanji

279 40 Worshipping Kuangfu (in times of plague) |9
REEREME=%E
Sigong Kuangfu Zhengchao quanji

280 41| worshipping Kuangfu 15
EHERIEF 2%
Wenjiao Nianwang Basheng Quanji For expelliing plagues and restoring peace

281 42 15
T e S AN e to the locality
Beidi fumo Quwen Gaofu quanji Driving out plagues (by calling North

282 43 16
LR IREEES % Emperor, Beidi)
Beidi Fumo Jiaopin Zouna Quanji

283 44 \ Inviting deities (during a public jiao) 21
B PN L e SRS
Hewen Qianzhou Quanji

284 45 . Sending off the plague (on boats) 7
TRES25
Taiqing Zhang quanji

285 46| Submitting a Taiqing memorial 62
RFEESE
Jinbiao Shangzhang Zongchao Quanji Submitting the grand petition in general

286 47 39
R LA e E audience with the gods
Zhuling Huanghua Quanji Inviting Zhuling and Huanghua (in the

287 48 10
KigwEAERE course of a zhai)
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Leimen Xiejiang Quanji
288 49 Thanking thunder officials
BT
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1. The typical layout of the Guangcheng Yizhi (Erxian An edition)
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2. The misunderstanding of Du Guangcheng in some Publication in Sichuan
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Figures



3. Seals: Heming Shan, Erxian An and Qingcheng 4. Printing the texts by hand in Qingyang Gong bookstore.
Shan.

%

5. Ercing —&. 6. Coin-shape paper money and making money (old picture before
1949, online source)

7. A simplified-form rundown inside the altar. 8. Envelopes.

9. Reading out a talisman. “Baidou” in Heming Shan, | 10. In Heming Shan, for special usage “Baidou”, Taoists bound these

the offering table faced out. three texts according to the order.

Figures 192



11. L: rites price-list in Qingyang Gong (before 2011). 12. R: Longmen Zhengzong Bidong Tangshang Zhupu.

16.L: manuscript copy of a Guangcheng text. 17.M: privately collected Guangcheng text that is not included in ZW. 18 R:

practice handbook of Zhengyi/ Guangcheng Tan.
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21. The “division of purpose” into eleven different rituals (into which the rite can be used) in Shivi Davao (13-51, No. 51) and

(a part) of the explanation.

L] P - ¥

23.L: “explaining the intention”, facing the inner offering table (Qingyang Gong). 24. R: participants help lighting numerous
candles in the rite “Gongtian™.
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Appendix: Chinese edition (chapter 1-6)

Writing and thinking about Taoist ritual is difficult in any language other than
Chinese, where the rich and elaborate lexicon has no equivalent whatever; on the
other hand, it is a major advantage of doing sinology in another language, as the
exercice of translating forces us to think comprehensively through the Chinese text,
down to the latest word. For these reasons, I have first written my disserration in
Chinese, and then translated myself into English. I have chosen to add the bulk of the
Chinese version to the present dissertation, in order to provide the reader with the

original wording that is closest to the source material.
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Résumé

L’objectif de cette these est d’analyser une vaste collection de textes rituels taoistes,
le Guangcheng yizhi, qui a été compilé dans la province du Sichuan au 18° siécle.
Cette collection est le fondement d’une tradition liturgique locale toujours vivante.
La these aborde cette collection a la fois par une approche historique, en donnant le
contexte social et religieux et en retracant le processus de la compilation, de
I’impression et de la diffusion, et par une approche de travail sur le terrain pour
comprendre sa mise en pratique. Les deux premiers chapitres introduisent I’ histoire
du taoisme au Sichuan depuis la dynastie des Qing jusqu’aujourd’hui, et plus
précisément I’histoire textuelle du Guangcheng yizhi. Les chapitres suivants
développent I’analyse de la tradition Guangcheng en développant la notion de
"taoiste Guangcheng", et en explorant la typologie et la structure de ses rituels. Il
s’intéresse a la construction d’un grand rituel par la combinaison de rites
indépendants, et ce que ce processus nous apprend de la carte mentale que les
taoistes Guangcheng ont du répertoire de leur tradition. Enfin, le chapitre 6
développe le cas des rituels de repaiement de la dette de vie (huanshousheng) dans

la tradition Guangcheng.

Title :

Models in Taoist liturgical texts: Typology, Transmission and Usage---- A case study

of the Guangcheng yizhi and the Guangcheng tradition in modern Sichuan.

Abstract :

The basic theme of this dissertation is to understand a large collection of Taoist ritual
texts from Sichuan, Guangcheng yizhi, first compiled in the 18" century and
forming the basis of a living local ritual tradition. The dissertation uses both the
historical approach (looking at the history of compiling, printing and using the

collection) and fieldwork. The first two chapters introduce the history of Taoism in



Sichuan since the Qing dynasty, and of the Guangcheng texts in particular. Then it
explores the Guangcheng tradition developing notions such as “Guangcheng Taoist”,
and the structure and typology of rituals. It analyses the building of a grand ritual
and its “rundown” made of many smaller rites; this sheds light on the mental map of
Taoists as they appropriate the shared ritual repertoire of their tradition. Finally
chapter 6 analyses the ritual of repayment of life debt (huanshousheng) in the

Guangcheng tradition.

Mots-clés : religion chinoise, taoisme, Guangcheng yizhi, rituel, Sichuan

Keywords : Chinese religion, Daoism, Guangcheng yizhi, ritual, Sichuan



