MICHEL STRICKMANN

Saintly Fools and Chinese Masters
(Holy Fools)

arneval is not so well known in America as it is in Catholic Europe. In
C southern Germany, for example, the Carneval starts in November,
and by the time Lent is about to begin, on Fastnacht or Mardi Gras, all hell
has broken loose in the holy places. The civil order is temporarily halted,
and the spiritual order fully cooperates in the work of obstruclion, reversal,
and inversion. The mighty are provisionally unseated, the humble and insig
nificant exalted. Women normally chaste now act as if they were loose (or
would be}; and tongues normally taut now babble riotous nonsense. Dur-
ing the blessed pericd one may observe village priests devotling themselves
as piously to their botlle as at olher times to their breviary. Throughout this
ceremonious reopening of the agricultural year reigns the perennially
seductive spirit of paradox. Il is a feast of fools, when not only is the con-
ventional fool made king, but all are, in a sense, shown up as [ools, all are oul
of order, unhinged, unstrung.

Such phenomena are well-nigh universal, and of abiding interest to
students of ali cultures. But I should think that they might have a particular-
ly irresistible attraction for the student of traditional China. It has been cust-
omary for many historians of medieval China lo belittle or even deny the
enthusiastic, antinomian, and irrational aspects of Chinese culiure — they
have accepted all too willingly the establishment view of medieval China
rendered by tradilional upper-class historians and duly received by the
Jesuits of the Enlightenment, a picture of China as the homeland of reason
and order — of Confucius sinarum philosaphus. Our students, these days, seem
increasingly loath to follow in these well-worn tracks. Many of them, there-
[ore, respond with enthusiasm Lo the growing body of information being
amassed on traditional Chinese society as it still survives in Taiwan, Hong
Kong, and Chinese southeast Asia, as well as the mainland. :

In these regions, we can lind the theatrical and the spiritual still closely
allied. It is still possible to observe there the glittering galaxy of spirit-posses-
sion, dancing, dramatic display, and martial arts; and to see the tongue-
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splitting, cheek-piercing, (alisman-wriling, prophesying spirit-mediums, or
“oracle-youlhs,” as lhey are called. Such figures still star at communily
temple feasts, occasions whenthe altentionoflarge segments of lhe com-
munity is focused upon precisely such persons and lheir entourage —
crealures whom no self-respecting Chinese would ever boast of knowiug
socially, but whose centrality and power is undeniably evident, al limes of
commemorative and propilialory festivals, as well as on occasions of
exireme crisis.

Such phenomena now survive mosl visibly only on the periphery of
China — but there is no doubl thal they have formed part of Chinese cul-
ture from the very beginning. The historian’s first problem, though, is one
of documentalion. Clear signs of religious enthusiasm are nol to be ex-
pected in a lilerature predominantly elitist, and closely linked, over Lhe cen-
turies, to the inlerests of the ruling class. Such evidence as remains must
normally be searched for outside (he eslablished universily curricula of Chin-
ese studies. I am alraid I must have been something ol a demoniac “oracle-
youlh” myself, in my early rebellion against traditional sinology - for as
soon as [ had gained a modesl amount of classical Chinese, I was off in hol
pursuit ol the unusual and neglected in Chinese history and lilerature.

In time, I came upon a satisfactory subject for prolonged immersion -
a large corpus of visionary poetry and prose, dating from the middle of the
{ourth century ap, and called, for convenience’s sake, the Mao Shan 3|1
Revelations. The poems, diclaled to a man in his mid-30s by a band of

luminous spirit-visitors, were to have a decisive effect on the puetics of

subsequent Taoist liturgy. The prose scriplures, which the same visionary
appears lo have [irst beheld in (he cannabinol-laden smoke of his incense-
burner, provided the charter for Taoist meditalion techniques throughoul
the ensuing Middle Ages. The basic colleclion of fourth-century documents
was recovered and carefully edited and annotated at the end of the fiflh
century by a famous polymath, T’ao Hung-ching B5AR (456-7556) — and
the resultant corpus is no less impressive as a monument of texlual scholar-
ship than as a subslantial body of inspired spirilual literature. [1] Therein, of
course, lies the paradox; even among such unusual and inlriguing malerials,
we can in time discern a deadening stasis selting in. By the sheer force of ils
inlrinsic literary excellence {plus a little shrewd promolion), this originally
private and personal expression of supernatural communion became a
spiritual monument: the charter for what was o be an established church.
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Such transformations are absorbing in themselves, and represent a vital, if
familiar, aspect of religious history. Yet, once they have been documented,
the seeker after life and color musl conlinue his search.

The legend with which 1 am concerned today is only a small [ragment,
awash in the wake of (he great Mao Shan corpus, rather a [rivolous
hagiographic vigneite. It concerns a young acolyle of lhe mighly Taoist
masler and scholar T’ao Hung-ching; a disciple named Huan K’ai 2[4 (or
Fa-k’ai {:[H]). [2] Although Huan was mentioned in the master’s own
writings, he first iums up as a subject for hagiography towards the end of
the sixth century.

The work in which he flirst appears, Ma Shu’s JFH&E Lives of Taoist
Scholars { Tao-hsiich chnan FEER{H), alveady presents him in a moderately
ambivalent light. AL the beginning of the sixth century, we are lold, three
antique lacquered boxes were found in the sand on an island i southern
Shantung. They conlained a copy of the three seclions of the Book of the
Great Peace (Tai-pling ching X 4L} composed by master Kan Chi T35,
The villagers were aslenished by this discovery, and (hey buill an exlensive
temple on the sile, and wershippped the scripture there. Our anti-hero,
Huan K’ai, approached the villagers and asked for one section of the
scripture, which they readily gave him. He took it back to the capital and
kept it there — but first he showed it 1o masler T"ao, and T’ao allirmed that
it was (ruly the ancient (ext, wrillen by Kan Chi himsell. As soon as Huan
K’ai brought his scripture to the capital, he fell ill, and nothing seemed able
to cure him. When T'ao Hung-ching learnt of this, he said, “This malady is
in all likelihood due to your transgression in having taken the scriplure; you
should send il back where il came [rom.” Huan at once [ollowed this
advice, and returned the scriplure to ils previous owners — and only then
did he succeed in gelting well.

Already in this early accounl, the respeclive characteristics of the two
figures, T”ao and his disciple Huan, are clearly foreshadowed. T ao appears
as the great authorily: an expert on handwriting and the authentification
of old scripts and sacred epigraphy. Who else could prenouce with such
authority upon a manuscripl of one of the mosl controversial works of
proto-Taoism, the Book of the Great Peace, a scriplure with a highly raveled
textual history, which was long accounted lost and which, significantly,
seems only lo have reappeared once more upon Lhe scene al precisely the
lime when this narralive was writlen, in the second half of the sixth century.
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But T’ao was also a preeminent authorily on ethical issues, especially lhose
surrounding the proper transmission and diffusion of sacred texts, Hence,
he was instantly abie (o perceive the connection belween Huan's illness and
the removal of the scriplure-manuscript from its rustic shrine, And his
prescience was borne out by the event: Huan returns the hyperpotent
scriplure and is cured.

Sketchy though il s, this characlerization of Huan K’ai still contains a
few idiosyncralic suggestions of the fuller legendary personality Lhat was to
develop in time. Already, we cbserve in young Huan a certain audacity.
True, for the momenl master T a0 still has the upper hand; his vast Ieaming
and authority both certify the value of Huan’s discovery and discern its un-
toward eflecl, and Huan willingly submits, Grst to T’ac’s evalualion of Lhe
manuscript, then to his diagnosis of the illness. Bul Huan'’s readiness to play
fast andloose wilh sacred scripture, and to divest a provincial shrine of part of
its reasure, speak lellingly for the lad’s sharpness and iniliative. An observer
of these legendary happenings might have surmised that the boy was des-
tined to go far ~ if he lived. And though he in fact died young, that turned
out to be no hindrance to his progress: Just the reverse, as we shall see.

We owe our next glimpse of Huan to the lireless compiler of liturgy
and hagiography, Tu Kuang-'ing #3E, who lived from 850 lo g33. [3]
And if Huan seems io have begun his career as a budding trickster, he has
now become a rather vapid, insipid fool and simpleton. “It is not known of
what place Huan Kai was a native,” writes Tu Kuang-ting. “He served
master T’ao as his acolyte-of-all-work Bz 1, and wore himself out in
toil for more than ten years. He was by nalure always cautious, lranquil and
withdrawn. Beyond his menial dulies he engaged in no spiritual practices.
One morning, two youths came down from heaven on a white crane, right
into master T"ao’s courlyard. T’ao was enraplured, and went out onto the
veranda to receive them. But the youlhs said, “The Most High has com-
manded us only to ask for masier Huan.” Master T"ao said nothing, only
thinking inwardly hat there was no one named Huan among his disciples.
Yet he gave orders that the person be sought for, and it turned out to be
none other than Huan the menial. When T'ao asked him what method —

what a0 - he had practised to bring this about, Huan said, “I have practised
the fze of doing homage in silence for a number of years. For nine years I
have been paying homage personally 1o the Grand Monarch (Tai Ti) BR¥H
A ...and so it is that T have received today’s summons and am about to
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ascend to heaven.”

When he heard this, master T'ao wanted to take Huan as his own
teacher; but Huan maintained his customary humility and deference, and
would not grant T’ac’s request. Then T ao said, “In practicing the teachings
and cultivating the fo, my zeal has been extreme. Can it be that T am still
to linger on here in the world of mortals, thought I have committed no
fault? I should like you to make inquiries in heaven about this, and inform
me on a subsequent occasion.” Then master Huan donned celestial gar-
ments, mounted the white crane, and ascended away 1o heaven.

Three days later, he secretly appeared in master T"ao’s room, and said:
“You have an outstanding accumnulation of merit in the invisible world; but
in the pharmacopeia that you compaosed you recommended the medicinal
use of insects and water-crealures and other such beings. Though this may
be benelicial to humans, il involves taking the lives of all these olher crea-
tures. On this account, afler a [urther twelve-year span of life, you are
destined to cast off your body and leave the world of men, to take up a
post as Superviser of Walers al P'eng-lai 33" Having spoken Lthus, Huan
departed. T’ao Hung-ching subsequently wrote a pharmacopeia in three
scrolls, intended for separale circulation, in which he recommended a
number of vegetable subslances as being suitable replacements for those
various living creatures, as a means of making up for his previous fault. And
later on, he really did leave his body behind and obtain the Tao.

In this tenth-century account, the enterprising youth has finally come
into his own, and by the mosl sublle ol means. The tables are lurned, the
magus has been unmasked as a harmer of living crealures and the scullion
has acceded to celestial honors. The dramatic structure of the narrative is
simple but telling. Huan is a silent, unprepossessing menial, of no known
home or lineage. He simply drudges away incessanlly, and takes no
noticeable part in the spirlitual activities of the great monastery, of wh0fse
members he is the least and lowliesl. His true nature only comes out in

response to a celestial manifestalion, which his own virtue has evoked: the
arrival of a heavenly welcoming party, which master T’ao erroneously
imagines has come o carry Aim off Lo celeslial bliss. Only then does it
become clear that Huan K'ai has in [act been the most ardently devoted of
all the monastery’s members. His secret but eflicacious method of worship is
as unobtrusive and single-minded as his dustman’s work itself — and .it
stands in sharpest contrast to the hidden but fatal flaw that he points out in
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the spiritual panoply of the famous master T7ao. Moreover, the information
that he brings to T"ac concerning T"a0’s own posthumous destiny is certain-
ly a distinct come-down from Tao’s long-cherished celestial ambitions. To
be merely “Superviser of Waters at Peng-lai” - the old isle of the immortals
in the Eastern Sea ~ cannot have been mu
eminent Taoist of his day, whose sig
heavenly bliss.

ch of a reward for the moslt
his were so firmly set on imminent

Hagiography, of course, is a quite autonomous lilerary mode, wilh
rules of its own — and there is no need whatever for il lo have any connec-
tion with real “history” at all. Yel in (he legend of Huan K’ai, we find a
number of unquestionable historical “facls” embedded in t
narrative. As I have noted, (here seems indeed (o have been a real person
named Huan K’ai, or Huan Fak’ui, among the disciples of the hislorical
T'ao Hung-ching, though we know virtually nothing about (he true Huan’s
deeds and character. On the life of T’ao, however, we are comparatively
well informed. Our chiel source of information is found in those of his
voluminous writings that have been preserved. Nearly all of these are
textual editions and commentaries. I have mentioned his work on the texts
of the Mao Shan Revelalions, compleled around 4g¢. T’ao was also the
effective founder of crilical pharmacology in China, and his annotated
edition of the classic Chinese materia medica, which he [inished not long
aflerwards, has been the basis for all subsequent work on the subject.

Ta0’s edilions and commenlaries were painstaking
for example, different colored inks lo distinguish text, o
and T’a0’s own editorial additions. T?ac’ commenlaries are rich in informa-
tion on history, natural history, and customs, some concerning his own
immediate surroundings on ihe holy Mao Shan (in the vicinily of modern
Nanking), where he wrote nearly all his works; they also furnish data about
his own life. The bock richest in details of this sorl, however, was compiled

somewhat later, in 517. (4] In 516 a nineteen-year-old disciple of T?ao0
named Chou Tzu-liang &7 B (497-516) commilted suicide, apparently
by swallowing a primitive vegeto-mineral elixir composed of mushrooms
and cinnabar. Chou’s final deed had been preceded by some eighleen
months of visionary experiences. In the course of Chou’s visions, the Taoist
divinities of Mao Shan informed him that his immediale destiny lay among
thern, in the great cavern beneath the mountain, in which a numerous
transcendent bureaucracy pursued their spirilual (raining while overseeing

he sprightly

productions, using,
riginal annotations,
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the doings of mortals. Chou kept systemal?c records o'f his visions; 's.hof:lly
before killing himseil, he deposited them in a grotio in the mounta.u}llm[&
After Chou’s suicide, T'ao Hung-ching undert.o.ok a‘closer searc .or
documenlary information of the sort that Taoist visionaries tended to leave
behind, and eventually came upon the cache. Such a ﬁr:d, af course, was
just T’ao’s cup of tea. He lost no time in arra.nging Chou’s pathetic hterczllr?f
legacy in chronological order, and supplying explanatc?rdy r;otes :::m:
biographical intreduction. By early in 517, the work was rea 'y or pr‘. e
tion to the throne. It was sent to the emperor as a conlirmatory prool ¢
continued divine interest in Mao Shan, its Taoists, and the dynasty, and the
eserved in the Taoist Canon.
boo}(liﬁiit?l;’ro[ presenlation Lo the emperor and elsewhe_re_l.hrougho%ll
his commentary on the text, Tao repealedly slales his COI‘EV!C[IOF‘I that :ls
young disciple had indeed achieved the immortalily promised him by is
divine visitors. Thus, in the case of Cheu Tzu-liang, we have an aulhenl?c
historical instance ol one of T’a0’s own students having [orestalled his
master in the atlainment of otherworldly oflice. But there was .also an evern
closer relationship between Lhe lile and lelters of Chou '.l“zu—hang and Lhe
later legend of Huan K’ai. For Chou’s memoranda conlain references to a
notable crisis in T’ac Hung-ching’s own life. {5] When T’a..o had passed his
sixtieth birthday, in 515, he apparently dreamt that he himself was about
to be summoned to take up an olflicial post among the burealfcrallc pa:?—
theon of Taoism — or, in cur own crude idiom, to die‘. Knc?wmg thaF ?‘ns
disciple Chou was in some kind of direct communicatlon. v.\nth tl.‘lf.: spirils,
T’ao mentioned this vital plight to him; and Chou’s familiar spirits :ere
eventually able to report that the arrangement was ofl. Another c.:andl a:te
for the posl had been named in T°a0’s stead, and so the great Ta,oltsl masher
lived on. But in the course of his inquiries, Chou also 1earnefi precisely what
was to have been T"ao’s otherworldly position. He was destmedf io bec‘orr;e
Superintendent of Walers al "eng-lai, And the reasons f::)r t}'us relz.itlt\;ef;
undistinguished appoiniment are not glossed over in Chou’s manuscripts. t
was because T"ao had cruelly listed living crealures among the components
i ja medica. .
i hlSTTaf‘c:gf;it discovered these disconcerting facts when he came to e.d.lt the
record of his I:;upil’s visions, and he nobly reproduces them in h;ledélmgi;_
though his commentary suggests his barely-concealed chagrin. be_ a.w; "
T’ao’s learned and pious armour was thus revealed. And so, being to
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conscientious to suppress the embarassing text, T’ao left a fatal passage in
the finished work, a passage which was to echo down the centuries and
seriously undermine his posthumous fame. For T?a0’s renown in history has
been enormous. Every subsequent master in his great Taoist lineage, and
every later worker in pharmacology, has of course been directly indebted to
him. And many others, too, have written passionate appreciations of his
achievements in cosmology, calligraphy, alchemy, and metallurgy. Yet
alongside this mighty current of Praise has run a slender, bubbling stream of
mockery. And beside the august figure of T’ao Hung-ching, we find the
scampering servant, Huan K'aj,

It is clear then, that for certain essenlials, the Huan K’ai legend is firmly
roated in the historical facts of Choy Tzu-liang’s life and death. Here we
find both the theme of the precociously immorlalized disciple, as well as the
specific title that T’ao was to have borne, the shoddy “Supervisership of
Waters.” And there are indications, oo, that (he Huan K’ai legend was not
the first fictional reworking of the arcesting material. In the principal biog-
raphy of T’ao Hung-ching, written in the eighth or ninth ceatury, we are
given a brief glimpse of one of T°ao’s woman-disciples, named Ch’ien
Miao-lo $§8028. [6] We are told that this young woman was about to Jeave
T a0, “in order to be received atthe Golden Porte,” in other words, at Lhe gate-
way to the uppermost heavens. T"ao is then made to say wistfully, “Many
are those among my disciples who have already departed before me.” And
Ms. Ch'ien declares with aplomb, “You, my Master, are to be Superviser of
Waters at Pengai.” Then she takes oll into space, after an exchange of
poems — hers suitably triumphant, his filled with poignant longing.

In spite of his spectacular accomplishments and worldly success, then,
T’ao’s reputation has been dogged by an echo of imperfection and nonfyl-
fillment. There is the stigma of a faint pretentiousness — of trying, just too
hard — and the suggestion, too, of some vital oversight: a fatal flaw. These
unfortunate character-traits are zestlully brought oul in the crowning work of
the hagiographic series. This is an extended narrative entitled 4 Record of Huan
the Perfect One’s Ascent 10 fnmortality { Fuan chen-jen sheng-hsien chi ¥ 2L AFHI
E (7] 1t occupies thirteen Pages, as an independent work in the Taojst
Canon, and was certainly in existence by the middle of the twelllh century.

To be sure, T’a0 is given credit here for impressive accomplishiments —
but this simply throws his faults into higher relief. He is presented as being,
in effect, the presiding master of a greal Taoist university. Over 1,700

42

FOOLS AND MASTERS

students are currently studying with him, and of thes.e, 300 ha‘\rfi* Tlrteafi)rl
“entered his inner chamber”: in other words‘, received sjpec‘lad u o:.-xa
instruction. He surpasses all other men in intell:gence‘, and in 11“3 ev? :En
to study. He has a laudable delight in miracles, fmd is a true lover t;able
wild mountains amidst which he dwells, and w}.uch he has comn:n : ty
reforested wilh pine and bamboo. He has set his hea‘rt on a.scen m?l:l o
the clouds; but though the Menarch on High. is c~atrtal.nly mm.d.ful (JA"I}:I:I,
T’a0’s spiritual merits are really too few to justlf.y thl:?, blgh a.mi?:tlon. A hfs
striving is in vain; he is unquestionably inferior in spiritual altainment to his
omplished disciples.
sevenTr::)S:;clfnmfn author oI; this text parlicularly resents T’ac?’s dual
praclice of Buddhism and Taoism, and otherwise lisis three good points ar;ld
four bad points in T’a0’s character and behawior‘. [8] He ﬁndl.s g.oodT} e
following: . T’ac’s devotion 10 the dynasty — he is a firm l?)fa lst,h2 . Mao
succours the poor and hungry, and so carries on the true spirit of t_ T.‘v f\.o
Shan Revelations; and g. T"ao is fully devoled to the cause of esta'bhs m;}:a
solid corpus of materia medica. All well and good —~ bul these praiseworthy
qualities are disastrously olfset by four failings.

1. In compiling his roster of drugs and macrobiotic foodstuffs‘, 'I”E.i.lt; .
recommended the use of animal and insect subst.ances :flgamst illness;
though beneficial to mankind, this is a erime ?.gatnst ammalts;. .

2. He delights in making aslrenomical observatlons. af.nd plum u;(g \
workings of heaven; he lhereabjy oppresses the spirits as he seeks to

i oe [or mortals.

3. EITS (::: :;:le?jr:acts of mountain land into fields for growing crops; he

surveys the dark and secret places and cuts down trees to build

dwellings. ' ‘
4. His pergonal spiritual ambitions are excessive. He has constructed a so

called Waiting for the Immortals Tower, and a hermitage narr.lec! “For
Ledging Descended Perfect-Ones.” He may have swarmns of disciples,
but he himsell has no affinity with celestial ascent.

This passage is, I think, an interesting expresision of Taoist .a.l.}to-
criticism, and should alert us to certain pronouncs?d dlf:feref-nces of opllml:::
amongst the twelfth-century priesthood. T’ao 'is. being p:ll.ot.';:ec! n?'t 01:i :mes
his spiritual ambitions, but for his institutiona.hzlngland civi 13ngt a:c o
as well. In founding a large monastic community and undertaking
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Necessary agricultural and architectural developments connected with its
survival, T’ao has spoilt the mountain’s primordial simplicity ~ and this
theme brings us naturally back (o the simpleton, Huan K’aj.

Curiously, this full-scale version of the Huan K’aj legend devoles rel-
atively litile space to the actual encounter between Huan and master T’ao
In Fact, it only comes up in the last three and a half folios, out ol a Lolal ol'“
thfrteen. The earlier part of the texl represents an elaborate “Prolog im
Himmel,” and depicts a long exchange between Huan and his true master
the transcendent Lord Li Huyan L. And this initial scene is set, not a[’

on Mao Shan was really part of a well-thought-out master-plan, a mission
He was sent there by master Li Huan to achieve the final stages of his.
spiritual iraining through menial work as g gardener. And the bulk of this
text, Huan K'ai’s Ascent g5 qn Immortal, reproduces the preliminary briefing
that Huan was given by master Li, before setting out for Mao Shan. ¥

Much of this seems at first glance simply a Morid peroralion in good
Taoist seriptural style — stringing together the elaborate names of occull
wtritings and mystical praclices - an example of Taoist “fine wriling.” During
his years of apprenticeship, master Lj tells him, Huan K’ai has learned much
~ but only the minor techniques of immortality. He has not yet begun to
study the Great Tao iiself. Huan then proceeds 1o name a se]ec[?on of
celebrated otherworldly locations — Mount K’un-lun, for example, and (he
Jasper Pool, and the Purple Sanctuary, all famous resorts of the in;mortaIS'
and he asks his teacher where these are, and how 1o get there. Not wilhouE
periphrasis, master Li reveals that these are ajl actually localed within one’s
own body; and then describes the procedure for “Silently doing homage to
the Supreme Monarch”: this is, as we might expect, a compact, imfard~

Kai’s adventure itself, Master Li sent Huan over the 8,000 leagues io Mao
Shan by means of his magic mirror (hat communicated with the springs of
the earth. Huan simply closed his eyes and was miraculously lransported
away. It was as if he heard people speaking, next smelt fipe incense, then
heard sweet singing and divine instrumentalists. Suddenly, master Li’s‘voice
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said, “Open your eyes!” — and he found himself, as if waking [rom a dream,
gazing upon a vast emerald sea full of boats. A passerby lold him that it was
still 200 leagues to Mao Shan, and so he set off on foot. Meanwhile, T’a0
Hung-ching dreamt that a radiance filled his room, and a god in golden
armor informed him that an exceptional person was to arrive at noon on
the morrow. T’ao awoke and straighlaway ordered his disciples to sweep

and make everything ready, and lo announce the distinguished visitor as
soon as he arrived. But at noon the next day, there appeared at the
meonastery gales only a young stranger with unbound hair and bare feet,
singing odd verses that T"a0’s disciples could not comprehend:

Yellow blossoms emerge in the purple clouds,

Sun and moon follow heaven’s wheel,

Wandering alone in the greal void of space,

Not consorting with other creatures.

Full twelve peaks hath Mount K’un-tun,

The Lord on High tours them a myriad times.

One day, when the full measure of merit’s been achieved,
Iwill mount aloft and visit the Primordial Lord.

T’ao was delighied to learn thal his guest had arrived — but quite
disconcerled at seeing the straggly hair and bare feel. Asked (he reason for
his coming, Huan simply states that he wishes 1o tend T’ac’s garden. T’ao
asks him about the meaning of his unusual song; and Huan replies, poin-
tedly, thal these only familiar with worldly music would naturally find it
difficult to understand. Questioned about his identity, Huan informs T’ao
that he comes [rom distant Szechwan. “When did you leave home?” asks
T'ao. “Yeslerday,” Huan tells him. “Hah,” laughs T’a0, “a madman, a
madman!” Huan inquires about the different grades of students in T’ao’s
establishment, and receives a detailed answer; but his own wish is simply to
cultivaie the garden, draw water [rom the spring, cul firewood, look after
the hearths, allend to the privies, and clean the wells. T"ao keeps him in this
humble capacity, and he stays for fully twelve years, never complaining
during the whole time. He was up before anyone else, and went to bed
only after all the others were already asleep — nor, we are told, did he ever |
burn incense, perform obeisance, intone the scriptures, or avoid eating

meat. T’a0 soon forgot all about him, so unobtrusive was he. It was only
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when the crane arrived from heaven and master T’ao rushed [orward, all
wonder and a wild surmise, that the mysterious menial was abruptly
brought once more to his shocked attention. For the story concludes as
before; only this time, in keeping with the larger scale, a suite of more than
a hundred celestials altend the hierophany, and Huan must formally qualf
an elixir before mounting the crane. Alter Huan's departure, we are told,
"T’ao Hung-ching looked quite sick ~ that whole night he was like one in an
alcoholic stupor,

I’'ve promised you a talk on hely “fools”; and thus far, I've traced only
the fragmentary evidence of a single legend: the story of one whose foolish-
ness is not at all that motley, madcap, or spectacular. To essay a full
panorama of China’s fools, madmen and idiots, sainitly or otherwise, might
be in itself a foolhardy undertaking. Still, a brisk review of (he classical
background material should kelp to clarily Huan K’ai’s place in the great
tradition, and point up the significance of his legend.

The chranicle of literary fools mighl well begin with the [amous

madman who mocked Confucius with a scathing ditty: “O phoenix, o
phoenix, how your virtue had dwindled! . . » Confucius, the ever-wise
teacher, pedantically exact in all things, and with a pathetic hankering afier
official recognition, was a natural target for the salirical verses of an
untramelled hermit-fool. And although his antagonists in pre-Han literature
are generally assumed to have been anchorites of mature years, Confucius
was also savagely victimized by a young boy, the irrepressible Hsiang T’o 1§
FE. A medieval tale, more [ully developed and internally cohesive than our
Huan K’ai story, shows this loathsome seven-year-old lormenting Con-
fucius with a series of questions that (he sage proves quite unable to answer.
[9] The country of excessive respect for age was no stranger to tales of
precocious youth; the hameland of solemn rites could also rejoice in seeing
the rules of proper precedence overturned — at least in legend. But the boy
Hstang T’0, unlike Huan K’ai, is (he pint-sized embodiment of verbal skill:
puer senex with a vengeance, Although both tales share the fealure of a
pompous teacher shown up by an unprepossessing youth, the means
employed in either case are radically dilferent.

Perhaps a more direct prototype for our tale comes from a milieu that
is, at first sight, very different from the mountain retreat of the Taoist
master T'ao Hung-ching - or from the roadside setting of Confucius’
encounter with the boy Hsiang T’o. The story I have in mind emanates
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from an imperial court, that of emperor Wu of the Han dynasty, in the
second century Bc. It is the legend of Tung-fang shuo 554, arch-coert
jester and buffoon ~ a story that was later taken up and developed in
i sm. |10
mEdl;;rainT?::lii: c[laslic, pre-Taoist forms, the Tung-fang Shulo story has
elements very germane to our topic. Tung-fang is a refined courFler, essaY?st,
memorialist, and poet — but also an irrepressible scamp and tnckstetr, w1t'h
an unenviable reputation for personal slovenliness, to boot. Yet behind this
boisterous worldly exterior, we are given to understand, li.e‘s a sober con-
templative and ascetic. It is Tung-fang Shuo, or his chromcl.er, who firsl
propounds the paradoxical fopes thal the high-road to sanctity Iﬁ:ads nol
through the barren mountains and dense [orests {(where ten:lptallt)ns al:
few), but to the imperial court itself — where snares and delusions a.boun‘d,
to beguile the dedicated ascetic and lead him astray. It later .ca.me to be sa.ld,
proverbially, that only the meanest talents garb themselves in .sef.ckcloth an
seek realization in mounlaintop hermitages; higher souls, requiring a greater
challenge to their mettle, strive fm_- sainthoed in the army, or ardently
preserve their spiritual treasure intact beneath richly brocaded court rob'es.
In short, Tung-fang’s paradoxical mode of life set the pattern for a long line
of sophistical official Taoists — and since they were t}‘1e men who wrfate
books, the Tung-fang approach to asceticism has a considerable supporting
hterat:r:adical paradox is no less crucial to the Huan K’ai story; but its
exaltation of the humblest would seem to stand the Tung-fang Shuo
legend on its head. Tung-fang radiated at the apex of court society; Huan
K’ai toiled at the nadir of the rustic mountain community. Yet the later
Huan K’ai legend shares certain features with the Tung-fang cycle. In a
non-Taoist text from the late-second century ap (Ying Shao’s JERf Feng-su
t'ung-i B ), Tung-fang Shuo is identified as the spirit of t1,1e planet
Venus, exiled to earth to work out his destiny at the Han emperor’s ?vorldly
court. [ rr} He is thus the first of a long series of persons 1denhﬁe(_i as
“hanished immortals” — which becomes a consecrated means of l'a.thl'.l-
alizing eccenlrity. Huan K’ai, too, is sent to Mao ?ha.n to comple: his
training in the circle of a comparatively worldly Taoist m.aste‘r, 'I“su::l .unlg-
ching. Like Tung-fang, he must bring himself to perfection in are a.tn:e:; )
unpropitious milieu. And there is also another sense l? theu: t.erre; rlts
mission. Both have descended, in part, in order to test their unwitting hosts.
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Enthroned at the pinnacle of human society, will the emperor be able lo
recognize a true saint in his entourage, and thereby give proof of his own
readiaess for celestial instruction? Taoist ritual has always been entirely
modeled on court ritual; and the medieval Taoist master, on his isolated
mountain-peak, surrounded by a host of adoring disciples, was a polentale,
or “son of heaven,” in his own right. Would such a man be able to spot a
celestial emissary in his own preserve? And could such a man ever humbly
come to acknowledge his own need for instruction and improvement? In
both cases, the odds were strongly stacked againsl the incumbents, emperot
as well as Taoist master; both failed the test, and both could only express,
too lale, vain regrets.

Apart [rom possible prototypes within Chinese literary (radition, our
humble exemplar, Huan K’ai, also has his place within a worldwide story-
complex — the rags-to-riches molil of the fool who makes good, Lhe
unpromising youngest brother who succeeds where his elders fail. The
protagonist may be relegated lo the hearthside out of sibling jealousy {a
Cinderalla figure) or may even choose (o hide amongsl women out of sheer
cowardice, like Achilles. Bul whatever (he mechanism employed, the
ullimate recognition of sanclity in our tale corresponds to the revelation of
the disguised hero in his mighl, to those who formerly (reated him with con-
tempt. The legend of the fool is simply an episode in the myth of the hero.

Rather than plunge headlong inio the unfathomable ocean of story,
though, I will propose a rapid sidelong glance at a corpus of legends, but
[rom Lhe other end of Eurasia. I have in mind the “lools of christ,” the saldi,
of early-medieval Greek monasticism. The sixth-century St. Syméon was
the first of the line to have a full-scale biography wrilten about him, and
the literary genre apparently culminates in the tenth-century life of St.
Andrew the Fool, dndréas salys. According lo André Festugiere, the chiel
characteristics of the type are that the salés acts like an idiot or imbecile, so
that no one will recognize his virtue; he purposely adopts folly as a cloak;
and so, rather than being revered, he draws down scorn. Also, he gives
himself over to performing indecent acts, because he lacks all sense of
“decency”: meaning, that he is entirely dead Lo the world, he has acquired
extreme apdtheis. Finally, although he is quintessentially a hermit, an
anchorite, he has come (o live among mea so as o convert them; thus, he
comes as an aposlle, with a mission.

Festugigre notes, too, the close association, in this tradition, of mad-
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ness or loolishness, with spirit-possession — as in the account ol the nun in
St. Pachomius’s desert establishment “who acled as a madwoman or one
possessed. She stayed in the monastery kitchen, dressed. in rags, and ate
only leftovers.” The dominant ambition of suctrhidden saml's. is L.o conceal,
disguise, or disfigure their own sanctity — often by (iagrant VlO]alIO‘HS of the
monastic rule, notably meat-eating or sex. The theme of sudden disappear-
ance, too, is a commonplace in their lives: they olten vanish immediately
after performing a miracle. And Festugigre goes on Lo observe that all these
elements soon crystalize in the stock hagiographic theme of a great ma.stu?r
or abbot, notified in a dream or vision that some humble monk or nun in
his eloister is in reality far more spiritually advanced than he. [12]

Comparing our Taocist legends [tom the sixth through lwel[’fh cen-
turies with Greek narralives {rom the same period, it does seem as if com-
parable institulional developments in the monasiic life, at either end of
Asia, have given rise to remarkable parallels in hagiography. But I :?.m nol
suggesting that we simply wallow in comparative studies: [ar [rom ll‘. The
student of traditional China can never know enough about other soc@ws;
and we have, in parlicular, very much to learn from [ields ol study with a
longer history, and greater sophisticalion, than our own. But our ﬁrsl‘.'task,
of course, is to use all the means at our command o illuminale the Chinese
conlext — since the religious life of just aboul any place is probably belter
studied than that of medieval China.

The tale of Huan K’ai is obviously inlended as a moral exemplum: the
fool and menial teaches a lesson — first, a general lesson aboul the relative
worthlessness of learning and (ame; bul then, a more specific lesson ab.oul
the practice of meditation - a particular method of meditation, “doing
homage in silence to lhe Supreme Monarch.”

In the long, twellth-century version of the legend, the sequerllce of
events is completely subverted by the author’s meticulous presen.la.llon of
the contemplative terminology and procedures. The huma.n‘body is a fully
equipped microcosm, a cosmic mountain or tandscaple. All ils components
and processes must be perceived as being structurally interrelated — a-md the
enlightened consciousness musi bring lhem all {o bear upon .lhe alta’mment
of the ullimale celeslial objective. Once Huan has been given th:s. gre?.t
truth, he is ready to toil in the Mao Shan privies; once a reader has seized I:t, .
he can continue his daily life in the impure world. Given the emphasis
placed upon lechnique in this hagiography, it is hardly surprising to find
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that it was actually practised and strongly promoted in a widespread
twelfth-century Taoist movement, the “Tien-hsin cheng-fa> FoIEE, or
that an eminent thirteenth-century Taoist liturgiologist, Chin Yiin-chung
L H, devoted space to attacking bitterly its pretensions. [13]

As the slant of the legend suggests, this silent homage was in fact
intended as a short-cut around the complexities of Taoist ritual: a
simplified, one-pointed method of attainment, such as we find being pul
forward in other medieval Taoist sources, as well. It seems no accident that
the discoverers or early promoters of such techniques are themselves com-
monly depicted as being simpletons — and not only remote, legendary
dotards, but real-life fools, too. Take the case of Hsii Shou-hsin #5F{%. In
the middle of the eleventh century, aged nineteen, he entered an impor-
tant Taoist monastery, and “concealed himsell in the labor of sweeping and
sprinkling.” In the course of this drudgery, he encountered an otherworldly
personage, who told him, “Simply recile the Book of Salvation (ﬁe—jm ching )ity
AKL).” Whenever anyone asked him about good or ill fortune, he would
answer with a four-character phrase drawn from the book. [14] A large
literature grew up about this oracular figure and his enigmaltic doings.

Or again, at Mao Shan itself, we have the youth Yang Hsi-chen B
H (r101-1124). Yang was also a simpleton, who was pursuing his Taoist
studies on the mountain; until in 1120 — also at the crucial age of nineteen
-~ he suddenly disappeared. When he showed up again, a year laler, he said
that he had been inside Mao Shan’s inner caverns; though under normal
circumstances none of the fissures on the mounlain is wide enough to admit
a man. He brought with him a new corpus of instructions for medilation,
termed appropriately the “Great Practices of Youlh’s Incipience” Z K 2.
They were soon enjoying a considerable vogue and not merely among the
simple; some of the most illustrious Taoist masters professed themselves
utterly beguiled. [15]

The catalog of fools and innovators could easily be extended; some-
what later in the twellth century the patriarchs of the new Entire Perfection
lineage (“Ch’iian-chen chiao™ Z=H#) manifested themselves as worthy
continuers of eccentric tradition. Their school synthesized Taoism with
elements of Ch’an Buddhism, and it remained the most powerful Taoist
group in north China down to our own time.

Clearly, the menial fool with his one-poinled task is a speechless
spokesman for the meditators, as opposed to the scholar-administrators.
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Hence his association with novelty, with innovation in practice. And his
youth would seem to ally him with the class of acolytes, and all the wiliful
young Turks of the monastic community. But it also links him with a r.nl.‘lch
more general set of Taoist images, and with an aura of innate divinity.
Numbers of Taoist deities, especially those infused into the body of the
meditator, are described as having the semblance of children — or even
new-born babes. Clearly, infants and fools, “uncarved blocks,” or block-
heads, are closest in spirit to the primordial Tao.

But if you are weary of these rather stereotyped images of Taoist
perfection, I could tentatively suggest another determining factor in the
success stories of our youthful fools. The student of Chinese religion as a
whole should immediately recognize one element in Huan K’ai's tale that
virtually guaranteed him divine honors: he died young. Like Chou Tzu-
liang, his historical prototype, he was carried off in the fullness of yf.mth,
without having completed a normal lifespan. In terms of common Chinese
belief, then, both Huan and Chou stil} had a considerable unexpended resi-
due of vital force — and of such stull gods are made. To be sure, the Taoist
framework of the tales assures that these early deaths and transfigurations
were in full accord with otherworldly bureaucratic procedure; the sudden,
untimely departures have been regularized as routine celestial appoint-
ments. For this was always Taoism’s way with the encircling forces of
common Chinese belief and practice. Taoist masters may have sought to dis-
tinguish themselves from the ecstatic religion that surrounded them; some-
times, though, we must wonder if they achieved more than a refined
rationalization of beliefs that they too inevitably shared.

It may after all be in this light that we can ultimately best underste:nd
the early death of Huan K'ai — as well as his subsequent service, for T.m
Hung-ching, as a messenger, or go-between, with the world of the spmt?.
After all, he had approached the monastery gates barefoot, and with hair
unbound: the traditional demeanor of a spirit-medium. And if Huan’s
single-minded meditation is vital to his apotheosis, it may be that the
outward action that envelopes it is o less important to a fuller interpreta-
tion. Incessantly sprinkling and sweeping, Huan K’ai is engaged in a per-
petual work of purification, or even, if you like, exorcism. And the pl’a,ce in
which Enlightenment is attained seems significant, as well. "Il'hose versions of _
the legend that localize Huan’s activilies in the privy ine\tltabl)r evoke the
otherworldly associations of that awesome spot. In particular, they may
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remind us of the legend of Tzu ku 5 the Purple Maiden, who was wont
to communicate with certain literary cireles in the eleventh and twelith cen-
turies by means of automatic wriling. She informed her hosts that she was a
celestial being who, as the result of a misdemeanor, had been “banished
into the dirt and filth.” Thjs phrase, which turns up over and over in the
Tzu-ku literalure, is simply a well-established designalion for (he world. But
someone, sometime, must have taken it at face value, and so the unflor-
tunate exile was duly installed as goddess of the privy. [16] There may
indeed be many more connections between Taoism and Chinese beliel at
large than the Taoists themselves would care to acknowledge. Perhaps in
our saintly fools we have al least a residue of those ecstatic “oracle-youths”
whose anlics I evoked at the outset.

One test of these tentative assumplions, of course, would be to extend
the inquiry to the parallel Buddhist material, In Chinese Buddhist hagio-
graphy, we duly find our early-sixih-cenlury saintly fools ~ the monk Pao-
chih &L lor example; and we cerlainly do nol lack examples [rom the
T'ang era — Hui-neng ¥HE, Sixth Patriarch of the Southern School of
Ch’an, was notable as a seeming dullard and diligent sweeper. Perhaps the
most celebrated of the tribe was 2 twellth-century character called Tao-chi
W, or Chi-tien #¥8, “Chi the Madman.” He lived from | 150 {0 120g,
and near-contemporary records of his discourses have been preserved; he
later became the anti-hero of more than one novel.

Though I blithely drop all these names with seeming conlidence, T
must admit that I do not yet know very much about the hagiography of
these intriguing Buddhist figures. Still tess am I aware of what their ultimate
debt might be to the Indian fool, the Vidisaka, studied by Huizinga, and
more recently by F. B. J. Kuiper [17]; or to the Pasupala ascetics who
sought humiliation as a means of acquiring spiritual merit. Since beginning
my study of the Taoist holy fool, I've been increasingly aware of (he Lruth
in the saying, “As we know a lit(le mare, we know a litile less.” There seem
to be reverberations of all these prior lradilions in the crowning member of
the series, a fabulous Buddhist Irickster-sainl, whose nominal masler serves
elfectively as his straight-man, and whose quintessential foolishness is
blazoned forth in his rough-hewn animal form — T mean of course Sun Wu-
k'ung BRIEZE, “Aware of Vacuily,” and “Great Sage Equal to Heaven™ in
a word, Monkey - hero, or anti-hero, of the ??ze]oumey to the West, whose
history and genealogy have been sudied by Glen Dudbridge. [18] For that
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maiter there is even a Qpirilual, anagogical interprelation atlached lo ricks—
ter novels of oulright debauchery and license, like Jou p'u-t'nan INFEE, The
he Flesh,

H“)'eg:‘;{; alJlche literary examples, there are also the vanishing dalz}x of
real life. “Mad monks” were still to be seen in twentieth-century China.
Called “wild monks” BFHIH, they wore their hair long and led itinerant
lives. Their sanclity lay in their having abandoned the security of the settled
monastic life, as in having laken leave of their senses.

But there is still a place {or eccentrics inside the monaslery, as well. A
student of mine reports having found a madman working in the kitchens of
the great Taoist monastery at Ch’ing-ch’eng, Szechwan, in 1981. T myself
have chatted amicably wilh a feeble-minded mouk al Kéyasan, the austere
headquarlers of Shingon Buddhism in Japan, in 1973. Is l.'ol]y az.l occupa-
tional hazard of the meditator’s life? Or are monasteries, like universities,
simply natural places of refuge for such types? o

Yet the real question may be: if sainlly fools are so ubiquitous a
phenomenon, in lact and ficlion, how are they best Lo be studied? I h‘ave
tried to trace a single Tacisl example — but I feel (hat even this limited
inquiry should have been extended lo many other categories of sources.
Thanks Lo the pigeon-holing tendencies of (raditional Chinese scholarship,
the sinologist finds nearly all his sources neaily prepackaged and labeled.
There are the histories, there are the novels, and lhe plays. And there are
the massive colleclions of religious literaiure, gathered into (he Buddhist and
Taoist canons. As for the living tradition — thal can be left to the anihro-
pologist. Bul in time I Lhink that one comes to appreciate howfr all these

calegories really overlap, within the essentially homogeneous Chinese tra.c}-
ition. And, whether we are sludents of Taocism, Buddhism, or folklore, this
larger tradition must be our concern; it gives sense to the individual pzfrts..

Meanwhile, though, T hope that Lhe image of the hardworking disciple
who overlakes and surpasses his master may serve as an example to us all,
whether as nervous, diligent teachers, or pious, ambitious students . . . as
your monastic semesler approaches its end.

10.1X.87, CCS
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APPENDIX (by STEPHEN R. BoKENKAMP)

The preceding ©ssay was, in earlier forms, presented as part of the Davis
Lecture Series at Oxford University in May of 1984 and again at the Center for
Chinese Siudies at the University of California, Berkeley, on September

- 10,1987 Finally, the manuscript was submitted to Asia Major in Spring of (gg4
to be included in this commemorative issue. Michel Strickmann’s untimely
death on August 11, 1594, prevented the article from being prepared for
readers as he would have wished and, in effect, renders his essay a double
memorial. (See also Asia Major 6.2, p- 1, for thoughts on Strickmann’s passing.)
In many ways it is a [itting one, yet there is a measure of sad ttony in the fact
that Michel Strickmann chose this particular essay to contribute to a memorial
volume dedicated to Anna Seidel.

Rather than to undertake the necessary rewriting and updaling of notes, (he
editors have decided to leave the essay almost entirely as is. Only very minor
stylistic changes were imposed, as well as several corrections and one or two
rephrasings to help the uninitiated reader. Therefore it stands as written — a
lively campus talk.

The title “Holy Fools,” the one originally used for the submilted typescript,
was placed in pareniheses and “Saintly Fools and Chinese Masters,” the title
used for the Ox{ord lecture, was scrawled in Strickmann’s hand across the top of
the first page. Given the fact that Strickmann quite openiy identifies himself
{(above) with the figure of the “trickster-saint” who appears “at times of com-
memorative . . . festivals, as well as on occasions of extreme crisis,” we might
imagine that he meant to present himself as a “Huan K’zi” outpaced just this
once by Anna K. Seidel in the role of the scholarly *“Tao Hung-ching.” Or he
might have noted, as we do now, that there was a bit of both personae in these
two scholars and friends. Both Seidel and Strickmann liked to “tweak the noses
of the Brahmins” on occasion, and both applied great scholarly erudition. to
unusual and neglected topics of enquiry,

Finally, though, we simply cannot know now how Strickmann would have
revised this essay into final form. While “Holy Fools” shows both the erudite and
the witty modes of Strickmann’s work, it is my role here to focus on the former.
It was Strickmann’s habit to circulate dralts of his work for a fong period of time
before publication, As mentioned above, “Holy Focls™ seems to have undergone
a similar process of gestation before reaching the form presented here. One of
the projects upon which he was working up to his death was a [yll biography of
T’ao Hung-ching. Revealed fragments of this long-anticipated publication
include “On the Alchemy of T'ao Hung-ching,™ seclions of Lz teoisme du Mao
chan: Chronique d'une révélation, and now the present offering.

What seems to have drawn Strickmann to the study of the life and writings
of T'ao Hung-ching - beyond a taste for the seemingly extracurricular, some-
thing research into Shang-ch’ing Taoism supplied for both T'ao and Strickmann
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— was T’a0’s abilily to excel in diverse fields of schularshiph, [rom texiual work io
alchemy and materia medica. Strickmann, too, pursued his rese.arches across a
broad stretch of the Chinese intellectual landscape. Wherever. his re‘searches ].ed
him, he was always concerned to bring sinological research into dlalog.ue wilh
other fields of humanistic and social science scholarship. As a r‘esult, IihlS essay
does not foilow familiar lines of analysis — that, for instanc'e, distingulsh reclu-
sion from other types of religious activity and fucther CiaSS‘lf)’ hermits by, l_ype:-,
those who flee to the wilds {shan-yin (L&), those who remain in court (¢4 ao-yin
#E2), and so forth. Instead, stimulated by insights drawn from scﬁmtarshlp m:
Indian and Greek culture, Strickmann draws a new typology, lbe Holy Fool,
which, as he ably shows, can highlight with particutar clarity diverse and
heretofore unexplored features of the Chinese religious scene. ' '
It is a great oss, both Lo the field of Taocist studies and o smology' as a
whote, that this vital intelligence has been taken from us in such an untim.e]y
fashion. As this appendix shows only loo well, even the numerous works Strick-

" mann left partially completed cannot now be presented as they would have

been. Without doubt, Strickmann would have updated this piece, as well,
incorporating the more recent results of his voluminous reading and carelul
textual research. The notes appended below cannot supply this loss. T.hey are
meant to guide the reader to the sources Strickmann used in composing this
work and to indicate a few items of secondary literature. The notes are keyed to
the numbers appearing in brackets in the lext. The ?.bbreviation “HY" is ex-
plained in the footnotes of several oither articles in this issue.

(1] The work referred io here is Chen-kao B2 HY no. 1010. strir_lfma.nn's
published work on the Shang-ch’ing L% (Mao Shan ZE(l)) revelalions includes
“The Mao-shan Revelations: Taoism and the Aristocracy,” TP 63 {1978),. rp-
1-63; “On the Alchemy of Tao Hung-ching,” Holmes Welch and Anna Se(cjel,
eds., Facets of Taoism (New Haven: Yale U.P.,t979), pp. t23—g2; and Le taoisme
du Mao chan: Chronigue d'une vévélation (Paris: College du France, Institut des
Hautes Etudes Chinoises, 1g81).

[2) Huan K’ai is also known as Huan Fa-K’ai. A stele inscription dal.ed 1123 and
collected in Mao-shan chih FF\LE (HY no. 404, ch. 21, Ep. 2a—3l:lbzig1ves h:s rlllame

’ing-yiia . I this tradition is correct, “Fa-k’ai” would seem to have
;seeghhli:gri,ligizfiime. Fragments of Ma Shu's Tao-Asiiek chuan are coller:‘ted
and collated in Ch’en Kuo-fu JERBEF, Tao-tsang yiian-Iiy k’ao’ﬁ.ﬁﬁm% {Peking:
Chung-hua shu-chii, 1963). The biography of Huan Keu. referenfed he.re
appears on p. 481. As Anna Seidel notes in a reference to this sturyﬂ( Imperial
Treasures and Taoist Sacraments: Taoist Roots in Lhe Apocrypha? vol. 2 of
Michel Strickmann, ed., Tantricand Tacist Studies: In Honour of R A Stein, Mn.élar‘lges
chinois et bouddhiques 21 [Brussels: Institut Belge des Hautes Etudesl C,}.unms?s, _
1983], p. 338, n. 174, another version was :?.ppendec! to the 7:::‘:-‘5 1rlt;g l:fmig
itsell. See Wang Ming FEHE, ed., Tai-ping ching ho-chino K VBEHE (Pe ing:
Chung-hua, w979}, p. 745.
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[3] The story closely summarized below is collected in Tai-p’ing huang-chi LB
% (Chung-hua shu-chis edn., ¢h 15, p. 106), where it is ascribed to Tu’s Shen-
hsien kan-yi chuan TNUBIBEL. There is some doubt as te this ascription. The
story is found in neither the canonical copy of this wark {HYno. 5qz) nor in the
extracts from the work collecled in Ytin-chi ch'i-ch'ien EX 8 (HYno. to26, ch
112). The Ming copy of Tai-p'ing huang-chi cites the source of Lhe tale as the lost
Shen-hsien shih-i A, also by Tu Kuang-l'ing. On this latler work and its
reconstructions, see Franciscus Verellen, Dy Guangting (850-g34): Taviste de cour
a la fin de la Chine médicvale, Mémoires de I'Institut des Hautes Etudes Chinoises
30 (Paris: Collage de France, 198q), p. z08.

[4] Chou-shik ming-tung chi B Fo'R3BR. HY no. goz.
[5] ibid. 3. pp. rga-r4a.

[6] Strickmann’s account of the various biographies of T'ao Hung-ching is to be
found ia his “On the Alchemy of T'ao Hung-ching,” pp. [42-49, 0. 57-30.
The “principal biography” to which he refers here is that of Chia Sung HE,
Hua-yang yin-chii nei-chuan ERRE A& (HYno. 300). The story of Ch'ien Miao-
lo appears at ¢k, 2, Pp- t5a-b, of this work, and the poems he and T ao ex-
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