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The Opposition of Celestial-Master
Taoism to Popular Cults during the Six Dynasties

THE EXPLANATORY MODELS

W hen the Taoist Celestial-Master religion {7’ien-shih tao ZRH3E; literal-
ly, “the Way of the Celestial Masters”) began to proliferate in southern
China in the fourth and fifth centuries ap, it also began compiling large num-
bers of scriptural texts 1o systematize its theological and liturgical teachings.'
These Taoist scriptures strongly criticized the popular sacrificial cults that pro-
moted worship of demens and divinities B , as well as of the insatiable
spirits of the dead who entered into and spoke through spirit-mediums A, In
this article I deal in particular with the following scriptures of this type:

Seripture of the Inner Explanations of the Three Heavens {San-'ien nei-chieh ching
IR NERA, referred to below as the Three Heavens Seripturel;

One Hundred Eighty Precepts Spoken by the Lord Lao {Lav-chiin pai-pa-shih chich
EBE N4, referred to as The 180 Preceptsf; and

Lu Hsiu-ching [E{%5F (406-~477), Master Lu’s Abridged Cades for the Taoist
& 400=477

' In general, for the early history and organization of the Celestial Masters, see Ch'en Kuo-fu
3% 7T, “Nan-pei ch’ac T'ien-shih tao k'ao ch’ang-pien” |4 L3 K B0 5 Fod, idem, Tao-tseng
yiian-lu ‘a0 T € (Peking: Chung-hua shu-chii. 1663), pp. 308-6g; T'ang Ch*ang-ju 14
E: 4%, “Wei Chin ch’i chien pei-fang T"ien-shih a0 te ch’wan-po™ B8 ML & KRt 5 04 19448,
idem, Wei Chin Nun-pei ch'ao shih-lun shih-i B #0108 0 5515 % (Peking: Chung-hua, 1983),
pp- 2i8-%2; Masayoshi Kobayashi, “The Celestial Masters under the Eastern Jin and Liu-Song
Dynusties,” Taoist Reseurces 3 (1002}, pp. 17-43; Sawa Akitoshi R HL, “Gotobeidd seiken no
soshiki kozo" 7.3 EEL v S48 | in Dokya bunka kenkyikai EFUEIE G | eds,,
Dokys bunka ¢ no tenbs F1 50~ TR (Tokyo: Hirakawa shuppan, tgoq), pp- 131-52; Terry
F. Klecman, Great Perfection: Religion and Ethnicity in a Chinese Millennia! Kingdom (Honolulu: U of
Hawaii P., rgo4), pp. H1-83%.

2 [Cheng-t'ung tao-tsang [IE 5t} (58 {144n; Tpt. Shanghai, 1g25-10926), text no. 1196, follow-
ing numbering in Weng Tu-chien 55 %, comp., Combined Indices to the Authors and Titles of Books
in Tiwe Collections of Taoist Literature % F- F 4 1%, Harvard-Yenching Inst. Sinol. Index Ser. 25
{Peking: 1025; hereafter cited as HY).

* Preserved in the work titled Seriptures of the Most High { T'ai-shang Lao-chiin ching-li K L EH
HE1E (MY no. 785)
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Community (Lu hsien-sheng tac-men k’o-lieh FE 723 M F:ER | referred to

as Master Lu’s Codes

Moreover, I include such problematical texts as The Hsiang-erh Commen-
lary lo the Lao-tzu (Lao-tzu hsiang-erh chu EF ML | below, Hiang-erh) and
The Scripture of the Precepts and Codes Taught by the Celestial Master from the Texts
of the Law of Correct Unity (Cheng-i fa-wen Tien-shih chiao-chieh-k'e ching L. -iF:
XREETHRLEE | below, Precepis and Cudes), including the internal section ti-
tled “Commands and Admonitions for the Families of the Great Tao A iE %
% ™),% where Celestial-Master antagonism towards popular sacrificial cults
is also a common theme, Based on materials from the texts just mentioned, we
may start merely by stating, as have others, that the new Celestial-Master reli-
gion “defined itself in contrast to the pepular religious cults,™
For instance, in the Hsiang-erk we read:

The correct law of heaven does not consist in sacrifices and prayer cults.
The tas therefore prohibits such practices by severe penalties 41 FE 6%
EEER 27 FEH . Sacrifice and prayer are considered heresies pges)at]

Furthermore, the Three Heavens Scripture claims that in 142 av “the Lao
chiin who has newly emerged #7/ fhEH" appeared to Chang Tao-ling 748
i# and entrusted to him with the new “correct law of the three heavens K IF
£, a main prohibition of which stipulated that “one must not make the
people improperly worship other spirits and demeons; and one must not make
offerings of foed and drink to demons.™

Scholars of medieval Taoism have attempted various explanatory mod-
els far this Taoist attitude. An especially influential cne is that of Rolf Stein,
who understood the Taoist oppesition against popular religion as a strategy of
syncretism so that the organized Taoist religien could sublimate the more dif-

1 HY ne.1tg.
5 Scholarly views on the dating of Lao-tzu Asiang-erh chu and Cheng-i fa-wen Pien-shik chiao-
chieh-%'0 ching range from late E. Han (o the 5th c., or later; see Stephen R. Bokenkamp, Earfy

s6ji chil ni tsujte” # O T, THGH 57 (1983), pp- 75-107; and Kobayashi Masa-
yoshi <SR 1ESE | Rikucho Dokyoshs kenkyii 78138 3 F8H5% (Tovko: Sobunsha, 1gg9a), pp. 2g6-
327

¢ Angelika Cedzich, “Ghosts and Demons, Law and Order: Grave Quelling Texts and Early
Taoist Liturgy,” Taoist Resonrces 4 (1ggs). p. 23.

7 Jao Tsung-i 7, Lao-tzu Hsiang-erh chu chiao-cheng € T T 58 (Shanghai: Ku-chi,
1991), p- 31

¥ Kobayashi, Rikuchg, pp. 328-96, discusses the theological meaning in Celestial-Master Tao-
tsm's new title for Lord Lao - “Lao-chiin who has newly emerged.”

» HY no. 1196, ch A, p. Ba.
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fused content of popular worship in a better-controlled framework.' But Stein’s
modetl is founded on a problematic interpretation, which considers ihat the
negative attitude was not unique in itself, but simply an echo of the normative
views of governing officials.'! Presupposing a common ground between Tac-
ism and popular religion, Stein thus concluded that the essential difference
was simply one of degree.'? In consequence, a clear line of demarcation be-
tween those cults accepted by Taoism and these of a popular or heterodox
type were, in Stein’s view, difficult to establish.'®

In more recent studies of Celestial-Master Taoism, Michel Strickmann,
Angelika Cedzich, Maeda Shigeki, Kobayashi Masayoshi, and Peter Nicker-
son have attempled their own models of explanation concerning the distinc-
tion of Taoism from popular religion. They start where Stein left off, but ask
the key question, “In what way was the Celestial-Master religion in fact new?”

Strickmann calls the Taoist replacement of the “impure, carnivorous gods
of popular religions™ a remarkable revolution in Chinese religion.'* He links
the Taoist rejection of bloody rites to its own religious ritual. Because people’s
requests were channeled to the celestial spirits, the Taoist ritual of “sending up
petitions = %E” displayed a certain power over the spirits and demons of pop-
ular religions. The Taoist priests, Strickmann says, made every effort to reveal
the true nature of those spirits of the dead whom the people worshipped as
gods and who demanded food offering and blood sacrifices.'?

Following Strickmann’s viewpoint, Angelika Cedzich, studying the Tao-
ist ritual laid out in the works titled Concealed Instructions for the Ascent to Perfec-
tion (Teng-chen yin-chieh BHFBIR)'S and Manual of the rzo0 Officials

1o Rolf Stein, *Religious Taoism and Popular Religion from the Second to Seventh Centuries,”
in Holmes Welch and Anna Seidel, eds., Facets of Taoism (New Haven: Yale U.P., 19738, p. 50.

1 Stein, “Religious Tanism,” p. 6, finds a parallel argument used lor the proscription of
popular sacrificial cults in Record of Rites (Li-chi 12 3L, sect. “Ch-li" B 154) and HYno. 1119. For
instance, Record of Rites states: *A sacrifice that is not proper 1o offer, and which is yet offered, is
called an excessive sacrifice. Fxcessive sacrifice brings no blessings” JF Wi gt | fHEE
LR ER.

12 Stein, "Religious Tacism,” p. 5y.

13 Ibid., p. 6o. Stein’s conclusion does not mean that Tacism, “organized into a church. and
popular religion, which is unorganized and diffuse,” are the same thing, He argues that a clear
line of demarcation between the two is difficult to establish.

ta Michel Strickmann, “The Consecration Sutra: A Buddhist Book of Spells,” in Rabert E.
Buswell, [r., ed., Chinese Buddhist Apecrypha (Honolulu: U. Hawaii P., 19go), p. g3. See also, idem,
“Therapeutische Rituale und das Problem des Bosen im fruhen Taoismus,"” in Gert Naundorf,
Karl-Heinz Pohl, and Hans Hermann Schmidt, eds., Refigion und Philosophie in Ostasien {Wurzburg,
1g85), pp. 185-200.

15 Strickmann, *Consecration Sutra,” p. 3.

14 HY no. 4u1.
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(CR'ien-erh-pai huan-i T _H T & ),”” goes further in explaining how the new
Celestial-Master religion asserted jts novelty by such opposition to popular
sacrifices. She suggests that although the Taoists conceptually might not have
been very different from the point of view of officialdom, they did provide a
coherent doctrinal, organizational, and liturgical “mortuary cult,” which suc-
cessfully dispersed the widespread fear of the evil caused by the demons of the
dead.' For Cedzich as for Strickmann, it is largely owing to the Taoist ritual of
sending petitions addressed to the appropriate celestial gods and ministries,
and subject to bureaucratic rules and legal procedures, that the Celestial-Mas-
ter priests were able to command vast numbers of “celestial officials, generals,
and clerks A B ##” to absolve the unshriven souls of the dead and so avoid
the affliction that the Jatter visited on their descendanis in the form of illness
and misfortune.'” The Taoist rejection of sacrifices 10 spirits and demons and
their mediums, Cedzich undersceres, was possible because of this liturgical
reform.

In addition to what Strickmann and Cedzich call the liturgical revolution
of the Celestial Masters, Maeda Shigeki's examination of early-Taoist divini-
ties provides another marker for distinguishing Taoism from the other kinds of
worship.®® He suggests that Celestial-Master prohibitions of sacrifices in the
fourth and fifth centuries did not entirely emanate from the ritual practices of
Chang Tao-ling and his followers in the second century an. He believes that it
was also a change in their view of divinities that accounted for the negative
attitude towards popular sacrifices. He gives as evidence the list of divinities
seen in such fifth-century scriptures as Ch'ien-erh-pai kuan-i and Demon Statutes
of Nii-ch’ing (Mii-ch’ing kuei-li 508 78)?' which may be regarded as the Tao-
ist establishment’s own hierarchy of gods. The names of these gods were re-
corded in the registers #% that the priests used in order 1o have the authority to
command the gods to heal diseases and to control demons in the petitioning
rituals. In this sense, the Celestial-Master religion regarded the worship of spirits
and demons not included in its own hierarchy as belonging to “excessive cults
{EAE."2 In addition, Maeda suggests that the theological embellishment known

17 Text preserved in Teng-chen yin-chiich (HY no. 421) 9, pp. 14b-23b.

1% Cedzich, “Ghosts and Demeons,” pp. 27, 29. w Ibid., p. 31.

20 Maeda Shigeki, “The Evolution of the Way of the Celestial Masters: Tts Early View of
Divinities,” Acta Asiatica 58 (1995, pp. 54-67.

21 HY no. 78g.

22 There are several translations of this term; see Terry Kireman, “Licentious Cults and Bloody
Victuals: Sacrifice, Reciprocity, and Violence in Traditional China,” AM 3d ser. 7.1 trgogl, p
194, N. 30,
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as “three heavens — R ” as given in the Three Heavens Scripture demonstrates
the intentional manner in which the Celestial Masters adopted a systematic
doctrine to reject and forbid the “other demons and spirits ftft 5 #.” In the
Three Heaven Scripture excessive cults were condemned as deviant practices em-
anating from “the stale pneumas of the six heavens 73K #(#..” In contrast, it
is said that the newly emerged Lord Lao abrogated the age of decadence gov-
erned by the “six heavens,” with its deviant practices of excessive cults, and
reinstituted the correct law of the three heavens.®?

More recently, Peter Nickerson has studied the Celestial-Master liturgical
documents of petition in Master Redpine’s Almanac of Petitions (Ch'th Sung-tzu
chang-1i /3 f5F £EHE )24 a scripture containing material from the movement
dating back to the third to fifth centuries.** He peints out that in the fifth cen-
tury the social organization of Tacism was changing from that of a “sect,” with
priests and registered lay followers, to a “guild” of Taoist priests in the south.
The consequence of this change was that the Celestial Masters had to begin to
compete with mediums and diviners on the basis of the efficacy of their heal-
ing rituals.** While granting the existence of a conflict between Taocists and
their competitors, and that Taoist priests attempted to suppress spirits of divi-
nation, Nickerson argues that in the face of the seemingly unequivocal prohi-
bition against popular divination practices, the Celestial Masters nonetheless
used certain of those same spirits and mantic principles for diagnosing illness.*?

In contrast to Stein’s earlier conclusion that “between [the Taoists’| own
practice and those of the prohibited popular cults there was not a difference of
nature, but only of the degree, not of quality, but only of quantity,”™* Nicker-
son emphasizes a certain kind of religious transformation, or reform, in Celes-
tial-Master practices.®? Like Strickmann and Cedzich, he argues that the
otherworldly bureaucratic rules and procedures emploved in the ritual of peti-
tions provided Taoism with methods to subdue the minor spirits of divination
and restrict the function of spirit-mediumism and divination to the diagnosis
of maladies within their own liturgical framework. In his words, the priests of

23 HY no. cigh, ok A, p. 6 M HY no. 613,

2+ Peter Nickerson, “Shamans, Demons, Diviners and Tacists: Conflict and Assimilation in
Medieval Chinese Ritual Practice (c. A.D. 100-1000)," Taoist Resources i {1604}, p. 47: Maruya-
ma Hiroshi fL11| 7, “Shoitsu Dokyd no jashé girei ni (suite ~ choshashé o chishin toshile” i
HEo L SEEc>nTRAREFLE LT, T568 {1g86), p. 47

26 Nickerson, “Shamans, Demons, Diviners,” p. 46. Indeed, a similar conclusion was made
long ago by Hisayuki Mivakawa, “Tocal Culis around Maunt Lu at the Time of Sun En's Rebel-
lion,” in Facets of Tagism, pp. 83-102.

27 Nickerson, “Shamans, Demans, Diviners,” p. 47.

24 Stein, “Religious Taoism,” p. 50. 2 Nickerson, “Shamans, Demons, Diviners,” p. .
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the Celestial Masters “turned them [the spirits of divination] into miner func-
tionaries on the margin of the vast Taoist invisible bureaucratic pantheon of
the other world.”™ In short, Taocism is seen by Nickerson te incorpaorate into a
bureaucratic structure and liturgical framework the spirits and demons of pop-
ular religion that originally were created by diviners for their own mantic pur-
poses.?! Given the broad assimilation, the chief distinction of Taoism is that in
curing illness and enhancing overall fortune one did not use divination or sacrifi-
cial rituals, but only the Taoist liturgical method of sending written petitions
(subject to numerous bureaucratic rules} to the appropriate divine ministries.

As evidenced in this brief review of recent studies of the Celestial-Master
movement in the fourth and fifth centuries, scholars have in general identified
the important innovation as the bureaucratic and organizational framework
underscored in Taoist liturgy. In this sense the Celestial Masters distinguished
themselves from the cults of popular religion.

Furthermore, as a corollary to the abave, it should not be thought that the
Celestial-Master strictures, or codes ¥}, against the gods of popular cults had
no basis in the movement’s new theology and ethics, If the Taoist oppesition
to popular religion simply shared the state-official view concerning restriction
of sacrifictal cults and, therefore, was not motivated by any of its own theolog-
ical concerns, then the Celestial-Master priests could be described as ritual
specialists without any concern for less immediate theological issues. In con-
trast to earlier scholars’ focus on ritual, this article reexamines the change of
theological discourse that appeared in the Celestial-Master scriptures. Direct-
ing our attention to the theological and ethical innovations underlined in the
codes of behavior will lead us to an integration of different fundamental as-
pects of the religious life, and of theology and practice, including discourse
concerning the nature of the tas, the precepts of the fao, and the theology of
the petition-sending ritual — areas of religion avidly practised by followers of
the Celestial-Master religion during the fourth and fifth centuries.

POPULAR CULTS IN THE SOUTH:
A CONFLICT BETWEEN TWO RELIGIOUS DISCOURSES

The Celestial-Master scriptures and the Taoist distaste for blood sacrifice
both reflect important contemporaneous issues. The Three Heavens Scripture
describes the religious situation of the general populace as one of decadence:
there was “intermingling of humans and demons A W75 "2 I response,

= Ibid., p. 49. 1 Ibid,, pp. 50-51 2 HY no. 11gih A, p. ga
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the scripture anncunced a new age of the “three heavens” to be established by
the “newly appeared Lord Lac” through Chang Tao-ling, who was called the
“Master of the grand dark capital, true unity, pneuma-pacification, and the
three heavens K 2 &L 1E — & =K ZHfi .” The new age of “three heavens”
was to replace that of the “six heavens,” predominantly characterized by the
practices of excessive cults.

It should not be assumed that the condemnation of sacrificial cults in
these scriptures was simply notional, with no basis in a systematic theology.
Strict renunciation of the prohibited popular cults was a prerequisite for con-
version to Taoism. Evidences of such conversions tend to contradict Stein’s
view that in this time people probably would convert to a Tacist church be-
cause it contained familiar elements™

For example, an item in Declarations of the Perfected { Chen-kao 555 ) de-
seribes a person named Hua Ch'iao # {8, who accepted the Celestial-Master
teachings. Prior to his conversion, his family had been devout followers of a
cult of popular gods for generations HEH {54, and he often communicated
with demons and spirits Bl 5 # . However, when he converted to Tacism,
his contact with the supernatural then ceased L4 2. **Another example is
that of Fan Po-tz’u 7 {HZE, a faithful follower of popular cults 2 A5+, When
he heard of the “pure covenant of the great tao I8 {H #],” which required no
sacrifices, he renounced his cult J5FE{G H 3> In Master Lu’s Codes the term
“pure covenant & #7  means prohibition against popular cults:

One must not uphold the demons of excessive cults and heterodox teach-
ings. Put an end to all types of magic and enter into a pure covenant with
the parishioners such that priests are not to accept money [for carrying
out sacrifices| and the spirits neither eat nor drink (that is, do not receive

sacrificial offerings).

Indeed, in contrast to Stein’s notion of the ambiguity between the two
religious practices, Master Lu’s Codes states clearly that the pure covenant urged
the followers of Celestial-Master Taoism to cast cut “the thousand spirits and
ten thousand demons and all the [popular] gods 458 & — 2 #4155
# " Here, the fact that Celestial-Master Taoism imposed a strict injunction
upon its followers upon their joining fits the description of religious acts of
conversion, again according to Master Lu’s Codes: “Before they converted to the

3 Stein, “Religious Taoism,” p. 54.
34 HY no. 1010, ¢k 20, p. 13b. 45 Ibid. 12, p. 12b. * MY no riig, poorb,
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tas, devotees [of the Way of the Celestial Masters| were followers of popular
cults who were possessed by demons 1o whom they offered sacrifices” =25 5% /2
B, BRSEE B E kY

If at the historical beginning of the Celestial Masters in Han-chuang i#
(just north of present-day Szechwan) we can find evidence of Taoist prohibi-
tions against the worship of the spirits of the dead, then we must not suppose
that such prohibitions dated to the fourth and fifth centuries suddenty arose on
their own. In fact, in 215 Chang Lu 78 &, who had established a semi-auton-
omous state in Han-chung, surrendered to Ts’ao Ts’ao #E, and subsequent-
ly several tens of thousands of his followers and their families were resettled
around the Yeh, Lo-yang, and Ch’ang-an regions.®® Although Chang Lu’s re-
ligious kingdom collapsed soon afterwards, recognizable elements of the move-
ment continued to thrive in the Han-chung area and continued their religious
practices.®® A passage in Hua-yang kuo-chih E 5 BE states that in 277 a cer-
tain Ch'en Jui B ¥ revived the “way of demons” 538 and styled himself
“Celestial Master” in southwestern Szechwan.*® Ch’en Jui's religion clearly
prohibited worship of other spirits T~ {1 . Only a ladle of wine and a fish
i — 3|-f4-- 55 were used in the rituals. The reason given for this religious
practice is that Ch’en Jui's movement emphasized the supreme values of “fresh-
ness and cleanliness 2 &%

Such religious characteristics as “clarity and purity” and the prohibition
of popular cults and sacrifices to demons of the dead are noticed also in a non-
Chang sect of the Celestial Masters caltled the “Ch’ing-shui tao 1 /K3E™ of the

Liu-Sung period {420-479 ap). Its origins and religious characteristics are as
follows:

[The Ch’ing-shui tad] says that the Celestial Master had a slave who was
illiterate and thus could not be converted by means of texts. When the
Celestial Master was just about to ascend to heaven, he took pity on him
for reverence. So he ordered the issue of a well of water for him to use in
healing iliness and contagious disease... . Later, people continued in this

A7 Ibid., p. 6a. CI. HY no. q2t, ¢k 2, p. 2t: “This refers to persons who formerly adhered to
popular demonic cults, bul who were then converted to the tuth” A BB HFE S S .

# T'ang, “Wei Chin ch'i chien pei-fang T'ien-shih tao,” pp. 2:8-32; Howard L. Goodman,
Tv'an P Transcendent: The Political Culture of Dynasty-Founding in China at the End of the Han (Seattle:
Seripta Serica, 1968), pp. 73-87; Kleeman, Grea! Perfection, p. 77.

# Howard. L. Goodman, “Celestial-Master Taoism and the Founding of the Ts’ao-Wei Dy-
nasty: The Li Fu Document,” AM 4d ser. 5.1 {1qg4}, p. 26; Kleeman, Great Perfection, pp. 7g-80.

40 Hua-yang kuo-chih 8, sect. “Ta-tung chi® [SKCS edn.; vol. 464, p. 210). Early Chinese

historiographers referred to Chang Lu's Celestial-Master communities as adherants of the “way
ol demons.”
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cult way and called themselves the Ching-shui tao. On their day of vows
and supplication, the festival of clarity and light, they have no chambers
of the tao, no booths for feasts of consecration, no petitions, no talismans,
no rites of offering — only a single urn of clear water, which they worship
by burning incense. They say that the fa0 is in the water.*!

The Three Heavens Scripfure says that the sect was criticized as a “false methed
FEIEiZ,” and not the Way of the Covenanted Authority of the Correct Unity
of the Three Heavens =& [FE— 8 4% 7 i8 because it did not follow certain
crucial aspects of practice and ritual prescribed by the “correct” Way of the
Celestial Masters. Despite such differences, it is possible that they shared com-
mon ground in seeking to transcend the existing popular cults. Perhaps this
common ground underlined the basic beliefs of the earliest Celestial Masters
and persisted in the later period. In an attempt 10 extend that practice, Celes-
tial-Master Taoism was implementing a movement of religious reform to be
carried out among the general populace in the south when it began to prolifer-
ate there in the fourth century. Again we come to Strickmann’s remark: “From
the beginning, Taoist priests had been at pains to reveal the true nature of
those spirits of the dead whom the people benightedly worshipped as gods.™*It
would not be difficult to imagine that the observance of the excessive cults
among the general populace had become a major issue for the newly arrived
Taoist sect in the south.

Ko Hung's &t (283-343) Inner Chapters of the Book of the Master Wha
Embraces Simplicity (Pao-p’u tzu nei p'ien £ N3 | shows the extent of the
practice of popular cults with bleod sacrifices to spirits and demons during the
Eastern Chin {g17-41g] prior to the Celestial Masters.** He said that in his
time “there were hundreds of cults of demons; animals were killed and {spirits
of the dead] ate their fresh blood” X G IR TIERMR , B ¥ M A ** Basing
himself upon the fang-shih 7# =+ tradition, Ko Hung criticized those sacrificial
cults of spirits and demons as perverse and heterodox because, while they
demanded the inappropriate actions and great expense of mediums, they could
not cure illness.** Not surprisingly, Ko Hung’s criticisms also extended to the
popular cult of spirit-mediums and divination:

31 HY no. 11g6, ¢h. A, p. 7; trans. Bokenkamp, Early Daeist Scriptures, p. 21q.

12 Strickmann, “Cuonsecration Sutra,” p. 3. 44 HY no. 1157,

14 Pao-p'u tzu nei-p'ien g, in Wang Ming T0E, Pao-p’u tzu nei-p'ien chio-shif o118 PR #2148
iPeking: Chung-hua, rg85), p. 173.

45 See Chi-tim Lai, “Pac-p’u tzu and the Fang-shih Tradition,” Chinese Studies in History [forth-
coming).
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People neglect the help that medicine can bring, but devote themselves
solely to deceptions of prayers and sacrifices. Prayers are made incessant-
ly #7## 2 ; divinations are requested tirelessly [ H - # Spirit-medi-
ums M7 expound madly on maleficent influences, but the dangers and
crises of illness are just the things they know nothing about.*¢

Faced by a similar religious environment in the south, the author(s) of the
Three Heavens Scripture also offered criticism of the widespread observance of
popular cults of sacrifices officiated by “physicians™ and mediums B 44 “Sing-
ing and dancing to the music of drums and strings, they slaughtered and cooked
the six domestic animals, then made oblations and sacrifice to the deviant
forces and the unholy dead” 238, ZTR~F, ISR +7

In view of the evidence that the observance of sacrificial cults of the spir-
its of the dead was a common religicus phenomenon in the fourth and fifth
centuries in the south, it can be readily imagined that the organized and sys-
tematic opposition of the Celestial Masters to excessive cults, indeed, not only
reflected the gravity of the crisis and the challenge the Taoist sect faced, but
also showed its sectarian view in the codification of its own theology and faith
in the form of scriptural texts. As Maeda Shigeki states it, “Of course, the Way
of the Celestial Masters also had its divine hierarchy of what were regarded as
legitimate gods meriting worship that had been established in Ch fen-erh-pai
kuan-i, and the target of its attack was primarily the gods of popular cults.™*

THE CELESTIAL MASTERS:
A NEW RELIGIOUS MOVEMENT IN THE SO0UTH

In this section we seek to determine the theological basis upon which the
medieval Celestial-Master viewpoint against popular cults was built. Based on
rich evidence in the following Taoist religious texts we come to understand
how the movement gained a new and different religious basis when it codified
its beliefs: the Hsiang-erh, the Three Heavens Scripture, Precepts and Codes, The 180
Precepts, and Master Lu'’s Codes.

The Nature of the tao

As is well known, a major religious practice of the Celestial Masters was
the recitation of the Five-thousand Character Text, namely, the Tao-te ching {8 ¥8

+ Wang, Pao-pu tzu nei-p'ien chigo-shih, p. 172
47 HY no. 1146, ¢k A, p. 4; trans. Bokenkamp, Early Daoist Seriptures, p. 213,
+ Maeda, “Way of the Celestial Masters,” p. 54.
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e

. At one point in the Three Heavens Scripture we read:

Life is valuable. Those with hearts to hold this truth should memorize the
Five-thousand Character Text. This scripture leads one to maintain the g0
and to achieve a lengthy existence beyond both life and death. The ulti-
mate source of the fae resides in this scripture.*?

To be sure, the interpretation of the Tao-fe ching text and the understand-
ing of the nature of the tag itself, both as later rendered in the scriptures of the
Celestial Masters, were not the same as that intended in the ancient Tao-te
ching, ot in the Ho-shang-kung .5 2% and Wang Pi T commentaries. In
early Taoism, Lao-tzu is deified as “Lord Lao” (Lao-chiin ¥ & } and, more
importantly, as the hypostasis of the tzo. With reference to the relationship
between the two, Stephen Bokenkamp writes, “Lord Lao is the deified Lord
Lao, the Daoc is Lord Lao. Through the Laozi, the book of the deified Lord
Lao, the Dao thus speaks directly to humans.™"

In the Three Heavens Scripture, for example, the primordial fae is said first
to have begun to act in the world by means of the division of the {gointo three
pneumas _ i: mystery (the abstruse, or dark) Z, the primal 7T, and inaugu-
ration 25, from which heaven, earth, humanity, and water were formed.3!
Admonitions for the Families of the Great Tao also states that “the ta0 gave birth to
heaven, Heaven gave birth to earth. The earth gave birth to humans. All were
born of the three pneumas [of the ta0].”*? The Hsiang-erh states, “The pneumas
of the fao constantly ascend and descend, active in heaven and earth, within
and without.™ Tn brief, the pneumas of the fao activate all life and provide the
motive force behind existence.*

A unique characteristic of the Celestial-Master Taoist scriptures, one that
distinguished itself from the popular sacrificial cults to the spirits of the dead,
was the coherent emphasis upon the hypostasis of the tae and the activities of
the tzoin the world. In essence, the tao in its still undifferentiated, fecund fuil-
ness is related to the concepts of “non-being” (wu # ), “spontaneity” (fzu-jan
£ #) and “one, or unity” (i — ), but the Zgo cannot be given a shape or im-

s HY no. 11g6, ¢k A, p. toa; trans. Bokenkamp, Early Daoist Scriptures, p. 2.y

so Bokenkamp, Earfy Dacist Seriptures, p. 5. Three Heavens Scripture, ch. A, p. b, says, “Lac-tzu
is Lord Lao, Lord Lao transforms and the pneumas took shape as the heavens, earth, humanity
and all beings.”

51 HY no. 1196, ¢h. A, p. 4b. Sec also Ta-tas chia ling-chieh in HY no. 788, p. 12a: “The mystic
pneuma forms heaven, the inaugural pneurna ferms earth, and the primal pneurna forms the t2o.”

32 HY no. 788, p. 12a. 53 Hiang-erh chu chigo-cheng, p. 17.
»1 Bokenkamp, Early Daoist Scriptures, p. 39.
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age.”® So defined, the pneumas of the fgoin heaven and earth are not seen,
because they are clear and subtle i i 56

Non-being, spontaneity, and unity, as underlined in this creative tao are
closely connected to another important Celestial- Master concept, that of “up-
right and correct (cheng {F),” as opposed to “deviant and perverse (Asieh 4)."
The “correct law” (cheng-fa ILiE), or “correct unity” {cheng-i IE—), of the Ce-
lestial Masters states that “The ‘g0 prohibits the practice of sacrifice and pravers
by severe penalty {T&1 5 % 851~ and “Those who possess the tao will not
stay where there are offerings of foodstuffs or praying at popular shrines” 5
ETREEBERZML 57

The reason for the prohibition is that the Celestial-Master teachings about
anything al all otherwordly sternmed from, and in a way were limited to, the
basic belief that the a0 has no shape or physical image. Thus, the Hsiang-erh
says, “Hidden away in its subtlety, the tao has no shape or physical image.
Since it cannot be seen or known, one can only follow its precepts.”™ If one
wanted to cherish and practice the tae with the correct law, then, as Admoni-
tions for the Families of the Great Tac states, “One will not point to any shape and
call it [the tad] THFEH2 1 #Z .™° Instead of pointing to shapes and calling
them the tas, Celestial-Master thought considered that those wha practice the
tao should only honor Taovist precepts, regulate their badies, and nurture their
lives to seek blessings.

With reference to its distinct discourse on the fagitself and the practice of
the tao, the “correct law” of the Celestial Masters could be contrasted to “devi-
ant” teachings. In Master Lu’s Codes, deviance 5[ was specifically defined in this
way: “Making sacrifices to demons and gods and praying for blessings is called
deviance.”™ Similarly, the Hsiang-erh says that “sacrifices and food offerings
are a means of commerce with deviant forces.”® In the Three Heavens Scripture
the theological system of contrasting correct and deviant, or good and evil, is
fucther organized in the representations of the old age of “six heavens” and the
new age of “three heavens,” which aimed at a redefinition of the distincl reli-
gious identity of the “Way of the Celestial Masters” in contrast to the popular
cults of sacrifices. The way in which the Three Heavens text contrasted the prac-

5 Ta-tac chia ling-chich (HY no. 788), p. 12a: “Without shape or image, [the Tao] is undifferen-
tialed and yet spontaneously gives birth to the million species™ A & F TS S 19 R #T IR 22
L EFEHE; San-tien nei-chieh ching (HY no. 1196} A, p. 2a: “The o originally rose with noth-
ing prior (o it. Dark and attenuated, vaporous and opaque, it had no cause™ & 7 3 % B S50 1%
ekt 2T

& Hstang-erk chu chigo-cheng, pp. 17, 20.

7 Toid., pp. 41-42. s Jbid., p. 17. 5 Y no. 785, p. 16a.
o HY no. 1119, p. Ha. o Hsiang-erh chu chiao-cheng p. 41,
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tice of the ta0to the worship of perverse spirits and demons is illuminating for

our thesis:

Now, in the age of lower antiquity T, [people] place their faith in the
deviant and discard truth, perverting the original fgs. All sorts of igno-
rance abound, so that no one knows whence their misfortunes arise. Some
even slaughter and cook the six sorts of domestic animal to supplicate
empty nothingness. They chant, drum, and dance, making their entreat-
ies with liquors and meats! Seeking life, they gain only death. The deviant
ways thal they practice ensure it... . Through calculating and excessive
prayer, they actually bring the destruction of their own bodies. The short-

ness of their life is truly lamentable.t

To summarize, medieval Taoism's opposition to popular cults was not
the result of a common ground shared with governing officials.** On the con-
trary, the Taoist prohibitions were closely linked to the religion’s own theolog-
ical system: since the {20 arose from non-being, it has no shape or physical

image.

A New Discourse on Religious Ethics: The Honoring of the tac and
Maintaining the Precepts

In the face of the wide influence of pepular cults in the south, Celestial-
Master Taoism identified itself as the only religion that transmitted the “cor-
rect teaching” {cheng-chiao 1-#() of the fao by only worshipping the Lord Lao
and casting out “all the profane gods™ — /] fifit, & AT g 8 | Bl 7 £ 77 5 Be-
sides, since the fa0 had no shape or physical image, Celestial-Master scriptures
maintained that practice of the fa¢ was not found in prayers and sacrifices, but
only depended on one’s keeping the precepts {ao-chieh IE#Y), Thus the Hsiang-
erk states, “Since the lae cannot be seen or known, ene can only follow its
precepts.”

Master Lu’s Codes states, “Those who receive the Zao internally grasp the
precepts and regulations and externally take hold of the ways of rituals.”®*
Also, in the Hstang-erh the importance of correctly keeping precepts is consis-
tently treated as the standard way of practicing the fao. For example, “When
people practice the a0 and honor the precepts, the subtle pneumas return to
them,” and “Only then should they gradually pursue the precepts of the tas, so

62 HY no. 11gh, ok A, P. 1a; trans. Bokenkamp, Earfy Daoist Scriptures, p. 206,
1 Kleeman, “Licentious Cults,” p. 2oz, similarly concludes that, “1t would be wrong, howev-
er, o assume a commonality of interest between the state and Taoism in rejecting popular cults.”

o4 Y no. 1114, p. Ba. o3 bid., p. 7b.
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that the fap of life does not depart from them.™*

The firm stance towards honoring and keeping the precepts of the #20in
the Celestial-Master religion demarcated the domains of Tacism from those of
popular sacrificial cults. For example, in Precepts and Codes we see precise refer-
ences 1o the honoring of precepts as the standard way of distinguishing Tao-
ism from popular cults:

Precepts and codes are to urge people on with [the hope] of long life, the
preservation of the body, and the possession of life. The rich and noble
cannot use offerings and bribes [to spirits and demons] to gain access to
such things, nor can wine, meat, sactifice, and prayers obtain such things
from above. But for people of the tas and the wise, when they honor and
keep precepts and codes, concentrate the spirit and exert the body, hard
work will bring recompense, their good fortune will be the response F11%
RS NBERE2 RS RIFE & & IR KGEMGERm, TR
SRR R, A E B ERREE S, AW R, LEED S

By the middle of the fourth and into the early-fifth century, there already
existed sets of precepts and prohibitions that were transmitted and made ex-
plicit in the scriptures related to the Celestial Masters in the south.”® A work
tithed Tao-te tsun ching-chieh ¥ R EE LT (Precepts from the Venerable Scripture of
Tao-te) divides these precepts into nine prescriptive {“Nine Practices” HAT)
and twenty-seven proscriptive ones - -5 # % The 180 Precepts contains a
list of 180 behavioral injunctions meant especially for Celestial-Master fune-
tionaries.™ In Precepts and Codes, twenty-five Taoist precepts are listed, and
specific, emphatic links made to the precepts and rules against popular cults.
In Venerable Scripture of Tao-te proscription number 6 instructs that one cannot
practice false arts and in the mortal world paint to shapes and call them the tao
W B AU FETE F,3E « and proscription no. 22 prohibits prayer and offering
sacrifice to spirits and demons 2 5 4B LA Again in The 180 Precepts, six of
the precepts are devoted to the prohibition of sacrifices, divinatian, and me-

u Mitung-erh chu chiao-cheng, pp. 12,19, w7 HY no. 788, p. ga.

% Om the influence of Buddhist vinaya texts on Tacism in the third and fourth centuries, see
Erik Ziircher, “Buddhist Influence on Early Taoism: A Survey of Scriptural Evidence,” TP HG
{1980}, pp. 120-35: Benjamin Penny, “*Buddhism and Daoism in the 180 Precepts Spoken by
the Lord Lao,” Taoist Resources G (1996), pp. 8~12.

v Tao-te tsun ching-chiek is prescrved in Tai-shang Lao-chiin ching-li HY 785, pp-1a-2a. See Jao
Tsung-1, "Hsiang-erh chiu-chieh yii san-ho i" BE LM -2 5%, idem, Lao-tzu Heiang-erh chu
chigo-cheng, pp. 103-11.

7 For studies of this text, see Maeda Shigeki BTN, “Rokun setsu ippyaku-hachi-ju kai
0 no seiritsu ni tswite” FERH — & A+ T ORESIIT-O T, Toys no shiss fo shikys BV RITD
& 5# 2 (1985), pp. 81-94; Penny, “The 180 Precepts,” pp. 1-16.
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diumism. Precepts for the prohibition of sacrifices are: “Paying ritual homage
to other demons and spirits (no. 113}"; “making sacrifices to demons and spir-
its in order to seek good fortune (no. 118)"; and “practicing vulgar cults (no.
144).771

The necessity of keeping the precepts of the taa is closely linked to a
system of moral examination sustained by a supernatural juridical system called
the law of heaven, which was believed to have accounted ultimately for one’s
receiving in recompense ¥ good fortune or malefaction W . The Hsiang-erh
states: “Keeping the precepts of the a0, we amass good deeds, which accrue
merit and assemble our essences to form [internal| spirits. Once the spirits are
formed, we enjoyed the longevity of Transcendence.”* On the contrary, if
persons do not practice the precepts, and they commit evil, the tae departs and
they will die.”¥ The underlying reason is that detailed records of one’s trans-
gressions of the precepts and prohibitions are kept and judged by the celestial
officials. The latter’s judgment on such transgressions would determine what
kind of, and what intensity of, suffering and discase might occur before death.”
For example, Precepts and Codes upheld this belief as follows:

There are celestial officers in the bodies of those who receive the fao, If
[the latter] infuriate these celestial officers several times [because of their
transgressions], [the celestial officers] will depart from their bodies. After
that, the celestial masters return to the celestial heaven and report the
sins. Sins will be counted up and then punishment applied to the offend-
ers. When [sins appear| on the left tally {of the celestial officers], the per-
sons' numbers of days in their lifespans are decreased. When |[sins ap-
pear] on the right tally, they will be put to death. When the evil that the
persons have committed are still few in number, the punishment of their
sins will only be upon their own person, but when their sins are many, the
curse will linger on their offspring.™

It is possible that the idea of a celestial legal administration where de-

1 HY no. 785, pp- 8b-10a.

73 Thid., p. 46; see also HY no. 788, p. b,

71 See Anna Seidel, “Traces of Han Religion in Funeral Texts in Tombs,” in Akizuki Kan’ei T
HHWE | ed., Dokys to shithyo bunka 18 %1 & 280l (Tokyo: Hirakawa, 1087}, pp. 59-122, on
pepular religion's connection with the early-Taoist belief in a supernatural juridical system that
accounts for one's good fortune or suffering in the E. Han era.

7+ Hsiang-erk chu chigo-cheng, p. 16.

75 HY no. 788, p. 4a. The early-Taoist belief that sins bring punishment to one’s offsprmg is
gluwly related to the late-Han concept of “inherited evils” [¢h eng-fu % £1) in Tai-ping ching K-+

F (MY no. 1094) 37, pp. 1—7. On ch'eng-fu in Tai-ping ching, see Barbara Hendrischke, “The
Cuncept of Inherited Evil in the Taiping jing,” East Asian History 2 {1901}, pp. 1-29.
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tailed records of the living and dead were kept and judged was not a Celestial-
Master invention, but simply adopted from the ubiquitous practices of pre-
Han and Han funerary cults.”® What was innovative, however, was the
connection of one’s illness, misfortune, and death with Taoist precepts, Thus a
complete link was established between the practice of a set of ethics and a
rationatized system of absolution and punishment, even resurrection, whose
provenance was celestial. The Hsiang-erh clearly states, “One should keep the
precepts in good faith and refrain from committing transgressions or contrary
acts, for sins will be tallied up among the celestial officers” <P < {71~ £ 5UiA.
FETE A 77 Moreover, in The 180 Precepts we read that “if you die hold-
ing to the precepts, you will transit through oblivion and your body will be
transformed. You will serve as a heavenly official."®

The popuiar sacrificial cults were generally understood as the worship of
the spirits of dead, which, in turn, were thought of as demenic forces hostile to
the living when their demands for food and other offerings were not satisfied.
The precepts of the tao in Taoism’s ethical and theological system, and their
link with a celestial administration, were essentially different. All of this under-
mines Stein’s thesis that there was not an essential difference between Taoism
and the popular cults it attacked.

Although Taoism was forced to contend with threatening spirits and de-
mons that were popularly believed to have lurked everywhere — in, among
others, stones, trees, rivers, mountains, and wild animals, such things were
considered a secondary phenomenon incompatible with worship and ethical
correctness (in the Taoist liturgical context). Appeasing hungry spirits of the
dead could not bring benefit to the person in distress in any sort of rationalized
way. Based upon an ethical system of recompense and punishment that was
relatively more rationalized, the scriptures of the Celestial Masters espoused
the idea that the Taoist practice of precepts was the only real and correct means
to “seek good fortune and drive away what is harmful.” This new causal rela-
tionship between ethical practice and personal fortune established the theo-
logical ground for prohibiting focd-offerings and prayers to spirits and gods of
local shrines. In this regard the Hsiang-erh states, “The correct law of heaven
does not consist in sacrifices and prayer cults. The {20 therefore prohibits such
practices by severe penalty. Sacrifices and prayer cults are considered here-

7& Wu Jung-tseng Lidg o “Chen-mu-wen chung so chien-tao te Tung-han tao-wu kuan-hsi”
SAELT WA RS A BE B SRR, W g (1g81), pp. 56-61; Denald Harper, “Resurrection in
Warring States Religion,” Tavist Resources 5 (1694}, pp. 13-28; Chi-tim Lai, “The Taoist Rite of
Confession of Sins and Its Relationship with the Jaiping jing” paper presented at AAS, Chicago, 1g97.

77 Hsiang-erh chu chiao-cheng, p. 31, 7 HY no. 383, pp. 3b-qa.
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sies.™™ Likewise, the Three Heavens Seripture explains the “correct law of the
three heavens” as prohibition against the popular cult of sacrifices: “The peo-
ple were not to carry ont wantonly excessive sacrifice to the demons and spir-
its that belong to other [shrines].”#

The Theological Foundation of the Liturgical Act of Sending Pelitions

As discussed abave, recent studies that attempt to explain the innovations
of medieval Taoism see the distinction in the “Taoist liturgical framework,”
also called “the Taoist mortuary cult,” and treat it as an innovation in the
history of Chinese religions. For instance, Kenneth Dean recently shows how
the Taoist ritual of petitions successfully provides a bureaucratic procedure
and universal pantheon that enables it to incorporate spirits and gods of local
cults and divination into a structured liturgical framework ®! Angelika Cedz-
ich also suggests that the Taoist mortuary cult is established upon a law of
otherworldly bureaucratic and legal administration accessible to functionaries
of this world, which, in contrast to sacrificial rituals, provides Taoism with the
power to disperse the fear of demonic evil connected with death. In her words,
“Taoist ritnal was in its essence a bureaucratic act. Its purpose was the absolu-
tion of the unshriven souls of the dead through orderly legal procedures.”™?

It may be true that by means of liturgical hierarchy the Celestial-Master
ritual of sending up petitions enabled Taoism to cooperate with popular reli-
gion by subordinating nonhierarchized local gods and the mantic arts of pop-
ular religion within the bureaucratized Taoist rituals. Yet this explanation should
not eclipse the distinctive theological ideas that lay beneath Taoist ritual and
that also sustained its separate identity and its posture of superiority with re-
spect to popular religion.

As shown above, Taoism rejected sacrifices and prayer to spirits and de-
mons of the dead. By means of written petitions addressed to the appropriate
celestial spirit-officials and subject to celestial rule, the Celestial-Master priests
requested help from responsible celestial officials against the demons of illness
and misfortunes and the spirits of the dead. By rejecting spirit-mediumism, the
new religion restricted the average person’s communication with the supernat-
ural. Equally important, to preclude such offerings meant a change in popular
religious mentality. Therefore, in Taoist ritual even the “pledge-offerings” (Asin-

7 Hiiang-exh chu chigo-cheng, pp. 2g, 31. # HY no. 11g6, oh A, p. 6a.

8t Kenneth Dean, Tavist Ritual and Popular Cults of Southeast China (Princeton: Princeton U.P.,
1695} pp- 17386,

#2 Cedzich, “Ghosts and Demons,” p. 31.
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kuei {7 35) of paper, ink, and writing brushes promised to the assisting celestial
officials for their help were not meant as offerings to demons and spirits. They
served merely as a quid pre guo payment of needed items, and also marked the
achievement of merit 3J for having gained an effective result.*

More importantly, at the level of theological innovation was a belief that
the hundreds of celestial deities who descended during the ritual of petitioning
were not deified human beings. As [sabelle Robinet says, “Unlike the popular
saints, the [Taoist] gods, apart from Laczi himself, have no biographies except
for purely ethereal, celestial, and impersonat ones.™* The names of celestial
deities listed on the registers were not human names. Instead, those celestial
deities were explained as pure crystallizations of the three pneuma of the di-
vine ta0.8> In Master Redpine’s Almanac of Petitions we read:

The celestial officials who were asked to cure iliness correspended to the
twenty-four deities that were located in the palaces of the human body.
The hundreds of celestial officials, generals, clerks and scldiers were the
crystallization of the three pneuma of Taoism in response to the situation
TSR E T A, BEK =R, EEHRIED . Therefore, they were not
humans born in heaven and earth IEFHAE A I, but, formed because of the
clarity and sincerity of the audience of the rituals, invited by the things of

registers, and created by the pneuma of the fae, they as a result become
celestial clerks and soldiers AT LA {1 A ¥ fLff1 {(emphasis added).*¢

By insisting on the impersonal character of the hundreds of celestial dei-
ties addressed by the Celestial-Master priests, the Three Heavens Scripture, com-
piled in the face of flourishing popular cults in the fifth century, emphasized
this in an even more forceful and systematic way:

The tae originally arose with nothing prior to it. Dark and attenuated,
vaporous and opaque, it had no cause. [t was born in the Void through
self-actualization. Transforming, it gave birth to the Elder of the Way and
Its Power ii{® 3 A ... . Based on this, there are the Illimitable Great

82 According to Nickerson's study of Lu Asien-sheng tao-nen k'a-fieh in Donald S. Lopez, Jr,
ed., Religions af China In Practice {(Princeton: Princeton U.P., 1qg6), pp. 347~51, ostensibly the
pledge-offerings were provided to pay the assisting celestial officials; since they normally includ-
ed vegetarian foodstuffs and items of use to the Celestial-Master priests, such as paper and writ-
ing brushes. They were ultimately to be distributed to the priests, recluses, and the poor, with
supernatural consequences for priests who took more than their thirty percent.

#1 [sabelle Robinet, faoism: Growth of A Refigion, trans. Phyllis Brooks {Stanford: Stanford U.P.,
19575 p. 18,

%5 Thid., p. 19. # Y no. 61y, ch 2, p.o2zza
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Way of Grand Clarity — the Mystic and Primal and the Highest Three

Heavens X5 27T - =K fEfit A48, the Most High Lord Lao KX . #

E . the Most High Elders X _E A, the Thearchs of the Heavens K #F

&, the Nine Ancient Lords of the Transcendent Metropolises AL

# , the Elders of the Nine Pneumas /L& A A | a billion pneurnas of the

tao HTHEEE K, twelve hundred official lords ‘1. T &, and the

throne of Grand Clarity, When people of the present day send up written peti-
tions to the Grand Clarity, it is these Perfected of the heavens whom they address

Atk N FER ARG EHINEE KA (emphasis added).5?

By understanding the celestial perfecteds and officials as only the trans-
formed pneumas of the unfathomable g0, Celestial-Master scriptures prohib-
ited sacrifice to “other” demons and spirits. It was due to this distinctive Taoist
belief that the helpers of the celestial deities were called up by the Celestial-
Master priests ip their rituals. Thus, one passage in a scripture states, “Within
the three pneumas, the fa0 controls all above and below.™ In the ritual of
petitioning, it was the fa¢ that had become a celestial deity receiving liturgical
honors. As Isabelle Robinet put it, the multiplicity of these celestial deities
“represent progressive differentiation from the Formlessness and the One that
is the origin of all things,”

[t is important to note that this liturgical theology of the fao partially ac-
counts for the raison d’étre of the religion of the fao, that is, “Taoism,” which
insists on the impersonal character of the divine feo. The highest divine au-
thority was the tee. On this point, Anna Seidel was right in saying, “The inno-
vation of Taoism was a belief in the highest authority of the tgo which is higher

than the immanent gods of nature and the ancestors to whom sacrifices used to
be offered.”™*

CONCLUSION

As already pointed out by previous scholars, certain cult practices of pop-
ular religion and such customs as the worship of the soil and stove gods and
the observance of calendrical taboos were adopted within Taoism*! The Three

#7 HY no. 1196, ch A, p. va; trans. Bokenkamp, Early Daoist Seriptures, p. 207, with modifica-
liuns,

s HY {no. 788), p. 12a. & Robinet, Taoism, p. 1g.

# Anna Seidel, “Taoism: The Unofficial High Religion of China,” Tasist Ressurces 7 (1097}, p. 5u.

@1 Stein, “Religious Taoism,” p. 68. For discussion of the historical origin of the worship of the
soil and stove gads on /2 days, see Hsia Jih-hsin § 5 ¥, “Rétachi teki saishi® BN #!,
Toyogahu shikan TIFRRT 73 (1905), pp- 1-22.
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Heavens Seripture states that, “the faithful among the people are to sacrifice only
on the five propitious /z il days of the year to the primogenitors and ances-
tors, male and female, of their own family and in the second and the eighth
months to the god of the soil and the god of the stove.” As Peter Nickerson
has also shown, “divination is allowed, and even may be practiced by [the
Taoist] priests, provided it serves only for diagnosis and thereby remains sub-
ordinated to the bureaucratized, curative ritual of petitioning,”®

As argued here, it would be hasty to conctude that Taoist opposition to
popular religion was not new, and when Celestial-Master Tacism was redi-
tected to a wider spectrum of local needs and began to take root among the
populace, it effected 2 compromise with popular religious practices. I distin-
guish Taoism, however, from pepular religious cults in the areas of both belief
and practice.”* Moreover, the Taoist condemnation of sacrificial cults was not
the same as that of Confucian literati and officials; they did not share common
ground®> The Celestial-Master prohibitions against popular cults of sacrifice
and offerings genuinely arose from its own distinctive theological ground con-
cerning the a0 and the practice of the fao. Since the Celestial Masters held that
the fao cannot be named and had neither shape nor image, they condemned
the “false practices” {4{¥ of making statues of the tz0. Against offerings and
saerifices to those spirits of the dead and the cult of spirit-mediumism that
provided immediate contact with spirits and demons, the medieval Celestial-
Master religion conformed itself only to the practice of the {ge. It bound the
practice of the fao to the personal means of keeping the precepts and codes
and to the liturgical means of written petitions ta celestial spirits in order to
seek good fortune and avoid the evil connected with the netherworld of de-
mons and spirits.

LIST OF ABBREVIATIONS

HY Weng Tu-chien $B{H# , Combined Indices to the Anthors and
Titles of Books in Two Collections of Taoist Literature i # T E
3115
5

42 HY {ne. 11g6) A, p. 6a; wans. Bokenkamp, Early Davist Seriptures, p. 216,
%4 Nickerson, “Shamans, Demens, Diviners,” pp. fi5-66.
" On this point, see also Robinet, Jaoism, p. 5.

#3 Stein, “Religious Taotsm,” p- b1, holds that “this whole aititude of the Taoists [toward the
excessive cults] is strictly the same as that of Confucian literati and officials.”
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