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Abstract

Chinese people, like those of many other cultures, understand themselves as belonging
to a specific gender, one with social rules and positions that can be difficult to stray
from. Such gender norms have existed in China for millennia. There are a number of
ways to examine what these gender norms are (or have been), and a number of ways
in which one can understand how they dictated the lives of the Chinese people they
defined.

The present thesis is a translation and study of two Chinese hagiographical
collections from the late Song or early Yuan Dynasty. These collections detail the
exploits of Daoist transcendents. The first collection translated is concerned with male
transcendents, the second with female transcendents. In translating these texts, I seek
to understand how gender is portrayed in the lives of exceptional religious figures. As
an examination of gender within a patriarchal—or at least male-dominant—society, I
expected the female transcendents to be relegated, somehow, to a lesser station.

Through my translations I argue that, though they could not wholly extricate
themselves from gender norms, religious Daoism, as portrayed in the hagiographies,
offered both men and women from certain social obligations. These social obligations
include such institutions as marriage and reproduction (for both men and women). The
hagiographies also depict a greater sense of equality for Daoist women than they
might have found otherwise. At its most ambitious, Narrating Transcendents serves to
demonstrate the multivalent function of hagiographies as tools religious communities

used to define and guide themselves.
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The Supplement to and Continuation of the
Comprehensive Mirror of Transcendents Who Embodied
the Dao through the Ages: Their Context and
Implications






Introduction

A biography is a dangerous thing. That is not to say that biographies are not useful,
nor to say that they should be read cynically. It is, rather, to say that the diligent reader
of biographies must mind the decisions made by a biographer. Working from tenable
facts, a biographer, based on his or her disposition, can shape the biography’s subject
into a hero or villain. Both depictions, that glowing and that condemning, might be
equally factual. The biographer is likewise able to choose which truths to share about
his or her subject. (S)he can describe the smallest minutia, or detail only the most
significant events of the figure’s life. The biographer, often spatially and temporally
removed from his or her subject, can write the biography to fit his or her needs. (S)he
can spin the facts of the biographee’s life to align with some political or ideological
goal without duplicity. What a biographer writes, therefore, can tell us as much about
the biographer as it can about the biography’s subject.

The above holds equally true in the case of hagiographies,' those biographies
written by religious biographers about religious figures for religious audiences.
Through the contents of hagiographies, we can discern a great deal about the religious
tradition in which they are set. We can learn who was considered important to a
tradition and why, or what was epitomized as ideal religious practice. In a collection
of hagiographies, the resolutions made by the author that we might consider range
from which biographical details the biographer included for which subjects (and,

concomitantly, for whom [s]he ignored those same details) to the deities and texts

' For a discussion on the decision to use “hagiography” as opposed to “religious biography,”
see the section “Terms” below.



described. This thesis is an exploration of what such editorial decisions can tell us
about gender expectations in Song Dynasty China.

This project has two parts. Part I is a discussion of the two collections of
Chinese hagiographies translated in Part II. The first of these collections, the fifth
fascicle” of the five-fascicle Supplement to the Comprehensive Mirror of
Transcendents Who Embodied the Dao through the Ages (Lishi zhenxian tidao

tongjian xubian® [ H B/ BE 84845 [hereafter Xubian]), focuses primarily on
male transcendents (xian {ll]).” The second collection, the sixth fascicle of the six-

fascicle Continuation of the Comprehensive Mirror of Transcendents Who Embodied

the Dao through the Ages (Lishi zhenxian tidao tongjian houji FEtH B35 E %
£° [hereafter Houji]), consists entirely of the hagiographies of female transcendents.’

In surveying the Xubian and the Houji, | argue that hagiographical depictions of male

and female transcendents contain discernible, recurrent differences. I then explore

* Because I have only translated one fascicle from each, I am largely speculating about trends
continuing through the collections on the whole.

3 In following with the custom of most scholars of my generation, all transliterations into
English are done using the pinyin system. Any Wade-Giles used in quoted sources has been
silently changed to the pinyin system for the sake of consistency.

*HY 297. For the sake of non-specialists, the Chinese for all figures and texts named in Part
I is provided there and omitted from Part I. The Chinese for any figures or texts discussed in
Part I but not found in Part II is still found in the former. The Chinese for important terms will
likewise be provided in Part I. For all known and extant Daoist texts, the Harvard-Yenching
Number (HY #) will be provided. For all known and extant Buddhist texts, the Taisho
Number (T #) or Xuzangjing Number (X #) will be provided.

> For a discussion of the translation of xian as “transcendent,” see the section “Terms” below.
“HY 298.

7 Suzanne Cahill claims that Du Guangting’s Record of the Assembled Transcendents of
Yongcheng (discussed below) is the only text in the Daoist canon that focuses solely on
female Daoists. This is erroneous. See Cahill, “Biography of the Daoist Saint,” 19.



what these differences can tell us about Daoist® ideals for medieval men and women

practicing Daoism.

Zhao Daoyi and the Hagiographical Tradition in China

Compiled between the late fourteenth and early fifteenth centuries, the Xubian and the
Houji serve as addenda to the much larger Comprehensive Mirror of Transcendents

Who Embodied the Dao through the Ages (Lishi zhenxian tidao tongjian FEtH E {158
#3H$E° [hereafter Tongjian]) and extend the chronology found in the Tongjian

through the Yuan Dynasty (1271-1368). The three collections are attributed to the

Daoist Zhao Daoyi'” 43— (fl. 1294-1307),'" though this attribution is questionable
for the two later works.'? Zhao, referred to in the Tongjian as Zhao Quanyang 425
.1 was from Fengxin District /4 in Longxing Urban Prefecture P& BT He is

all but unknown outside of the above works, and the little we do know about him we

learn from the biography provided in the preface to the Tongjian.

¥ For a discussion of the terms “Dao,” “Daoist,” and “Daoism,” see the section “Terms”
below.

*HY 296.

' After providing a full name, I will follow Western practice and refer to all Chinese figures
by surname.

"' See Boltz, Taoist Literature, 56.

' Given his dates and the dates of some of the figures found in the hagiographies, it seems
unlikely that Zhao actually compiled the Xubian and the Houji. For more on this, see Boltz,
Taoist Literature, 56—59.

13 Schipper and Verellen, eds., Taoist Canon, 887.

" Located in today’s Jiangxi Province. See Schipper and Verellen, eds., Taoist Canon, 888.



The attribution of these texts to Zhao must come with an additional caveat.
Though he did not cite the titles of his sources,"” we know that Zhao drew upon
several earlier hagiographical collections when compiling the Tongjian and Houji.'®

Much of Ge Hong’s £53it'7 Biographies of Divine Transcendents (Shenxian zhuan J8

i} [hereafter Shenxian])'® can be found in the fifth, eleventh through thirteenth, and
thirty-fourth fascicles of the Tongjian."” Ge himself was inspired by Liu Xiang’s 2I][]
0 earlier Biographies of Famous Transcendents (Liexian zhuan %/{l[|{# [hereafter

Liexian]),”' some of which Zhao used in the third fascicle of his Tongjian.”

Supplementary Lives of Transcendents (Xu xian zhuan &{l}{#),” compiled by Shen
Fen JJ;35,** appears in the thirty-sixth fascicle of the Tongjian. Similarly, many of the
hagiographies found in Du Guangting’s #1:Y¢FE> Record of the Assembled

Transcendents of Yongcheng (Yongcheng jixian lu JEHEEA$F [hereafter

1% See Campany, Heaven and Earth, 384. For a discussion of how Chinese compilers of
hagiographies may have gathered sources, see Shinohara, “Two Sources,” 119-194; Verellen,
“Evidential Miracles,” 231.

' It seems, however, that the Xubian, assuming Zhao did indeed compile it himself, is wholly
original.

'7(283-343). For a biography of Ge Hong, see Campany, Heaven and Earth, 1317,
Pregadio, ed., Encyclopedia of Taoism, 442-443.

'® This text does not exist within the Daoist Canon. Though much of this work has been lost,
there are several fragmentary versions extant. For a discussion of these, see Bumbacher,
“Shenxian Zhuan,” 800-807; Campany, Heaven and Earth, 121-125; Pregadio, ed.,
Encyclopedia of Taoism, 887—888.

1 Schipper and Verellen, eds., Taoist Canon, 889.

** A Han Dynasty (206 BCE-220 CE) Confucian scholar (77-8 or 6 BCE). See Pregadio, ed.,
Encyclopedia of Taoism, 653.

> HY 294. For more on this collection, see Pregadio, ed., Encyclopedia of Taoism, 653—654;
Schipper and Verellen, eds., Taoist Canon, 114.

2 Schipper and Verellen, eds., Taoist Canon, 889.

» HY 295. For more on this text, see Pregadio, ed., Encyclopedia of Taoism, 1123—1124;
Schipper and Verellen, eds., Taoist Canon, 429-430.

* A somewhat mysterious figure who lived during the Southern Tang Dynasty (937-976).

* (850-933). For a biography of Du Guangting, see Cahill, Divine Traces, 12—14; Pregadio,
ed., Encyclopedia of Taoism, 385-388.



Yongcheng]),”® which is devoted to female transcendents, are to be found in the
Houji.27

Hagiographies, then, were by no means neoteric in Zhao’s time. And, though
Zhao’s works are impressively expansive, they are far from the largest or most
eminent. Among the best-known Chinese hagiographical collections is the Buddhist
Biographies of Eminent Monks. This collection is a four-part series comprised of the

titular Biographies of Eminent Monks (Gaoseng zhuan 1= {%{# [hereafter GS]),”® the
Supplementary Biographies of Eminent Monks (Xu gaoseng zhuan %& =% {#
[hereafter XGS)),*’ the Song Biographies of Eminent Monks (Song gaoseng zhuan
=i (# [hereafter SGS]),*° and the Great Ming Biographies of Eminent Monks
(Daming gaoseng zhuan F}HH =i {# [hereafter DGS]).*' The compiler of the first
Gaoseng zhuan, Huijiao %E&‘,” claimed that earlier Buddhist hagiographical

collections were deficient, and it was “in the deficiencies of these works that [he
found] the major justification for compiling a new collection.” But, if he relied so
heavily upon earlier Daoist hagiographies when creating his own work, what
justification did Zhao have for his own compilations? The names of the Tongjian and

its addenda might give us an indication.

% HY 783. For a translation and discussion of this text, see Cahill, Divine Traces.
%7 None of the hagiographies translated in Part II are found in the Yongcheng.
2T 2059. For a discussion of this text, see Ziircher, Buddhist Congquest, 10.

*T 2060.

T 2061.

1T 2062.

32 (497-554). For a discussion of Huijiao, see Kieschnick, Eminent Monk, 4-5.

3 Kieschnick, Eminent Monk, 6.



“Comprehensive Mirror” f§E, seen in the titles of all three of Zhao’s

\[2.34

collections, is a term found most famously in Sima Guang’s =] f§ Comprehensive

Mirror to Aid in Government (Zizhi tongjian &5 [hereafter Zizhi]),” a Song

Dynasty history of China published in 1084. The same term is also found in a Song

Dynasty Buddhist text, Benjue’s A%8°° Comprehensive Mirror of Buddhist Monastics
(Shishi tongjian T2 H$E [hereafter Shishi]),”’ published in 1270.%® Each of these

works sought to demonstrate a history through biographical works—the Zizhi
providing a chronicle of dynastic China, the Shishi one of Buddhism. Though Zhao
would not have drawn from either of these sources for content, their presence in the
cultural landscape provided enough impetus for Zhao to compile what he saw as a
hagiographical history of Daoism.

All this is to say that the environment in which Zhao compiled his collections
was one with a long history of both biographical (imperial and otherwise) and
hagiographical collections (both Buddhist and Daoist). I sit in much the same
environment in regards to Western studies of hagiographical compendia. Studies of

East Asian hagiographies, both in their general function® as well as in regards to

** A Song Dynasty historian and bureaucrat (1019—1086).

% For a discussion of Sima Guang and the Comprehensive Mirror to Aid in Government, see
Ji, “Supplementary Biography,” 201-211.

3% This appears to be a monastic name. I have been unable to find any additional information
on this figure.

X 1516.

3 According to the preface to the text itself, which reads, “[Compiled] in the season of
chrysanthemum blossoms in the sixth year of the Xianchun &% reign period” (X 1516:
76.1a22) (translated from the Chinese).

* See, for example, Bathgate, “Exemplary Lives;” Campany, Heaven and Earth; Granoff and
Shinohara, eds., Monks and Magicians.



specific works,* are abundant. Some are concerned with Daoist hagiographies, some
with Buddhist. One review translates the purported auto-hagiography of the god of

literature, Wenchang ' &.*' Perhaps most important to the present study are those

works that deal with the hagiographies of women.* Though these latter works make
an indispensible contribution to the scholarship of religion and gender, they tend to
examine the women in question alone. In doing so, these works make the same
blunder those studies focusing solely on men do—-create a largely single-sex world.
By comparing male and female hagiographies, then, I seek to provide something new:
an understanding of gendered religious ideals and social realities as expressed through

the exemplary lives of both sexes.

Terms

Hagiographies, most well known to Westerners in their Christian and Islamic guise,
are to be found in religious traditions the world over.*® Though their styles and
contents necessarily change from region to region and tradition to tradition, their

purpose remains consistent. What differentiates a hagiography from other biographies,

* See, for example, Bumbacher, “Shenxian Zhuan” (about the Shenxian); Campany, Heaven
and Earth (about the Shenxian); Kieschnick, Eminent Monk (about the GS, XGS, and SGS).
* See Kleeman, 4 God’s Own Tale. In this work, Kleeman translates one of two extant
versions of the Book of the Transformations of the Divine Lord of Zitong (HY 170 Zitong
dijun huashu FEETEEALE).

2 See, for example, Bumbacher, “Abschied von Heim und Herd;” Cahill, Divine Traces;
Cahill, “Practice Makes Perfect;” Tsai, Julius, “Reading;” Tsai, Kathryn, Lives of the Nuns.
* Here I break with the view of Mu-chou Poo, who seems to view hagiographies as existing
solely to Christians of the Middle Ages. See Poo, Personal Welfare, 217.



including religious biographies, is its function.** Whereas the biography primarily
informs and perhaps sways opinion, the hagiography “serves as both ‘model of” and
‘model for’; it is both descriptive of and prescriptive for religious life.”** The
hagiography provides an exemplar. For the religious audience reading the
hagiography, the lives recounted are to be emulated, at least to some degree. The
hagiographies, though perhaps fantastic, are no less true than other types of biography.
The hagiography can shape “men’s notions, however implicit, of the ‘really real’ [...]
[and] color their sense of the reasonable, the practical, the humane, and the moral.”*
The religious biography, which may or may not be written by a religious figure or for
a religious audience, does not necessarily serve these purposes.

These descriptive and prescriptive functions of the hagiography do not operate
solely on the individual level. Hagiographies also shape the “really real” for and the
morals of an in-group (in this case Daoists). As Stephan Bumbacher writes:

Societies habitually create ideals for their members, which, although in reality

only very few [members] are capable of meeting, nevertheless have normative

significance to the self-definition of the respective society and its mores-
setting strata. [These ideals] also contribute to the exercise of social

obligations. In China, such ideals—positive and negative—are to be found to a

great extent in collections of biographies®’ [...] [which] form an integral part

* Mark Lewis appears to recognize this point in his “Suppression of the Three Stages Sect,”
in which he notes, “the intent of the biography [of the anonymous master of the Three Stages
Sect] is clearly hagiographic” (Lewis, “Suppression,” 220). Lewis does not, however, explain
what he means by this.

* Campany, Heaven and Earth, 100. Campany’s general discussion in the surrounding
section (i.e. ibid, 98—102) is a useful explanation of how to understand hagiographies.

* Geertz, Interpretation of Cultures, 124.

7 Bumbacher uses “Biographie” throughout this article.

10



of religious literature. These texts allow authors and their social circles to stake

out the boundaries of what is acceptable.*®
In the instance of religious hagiographies, the “society” in question tends to be that of
the tradition of the hagiographies. The “boundaries of what is acceptable,” too, are
specified to concerns the religious community might have.* For example, in the
hagiography of Transcendent Lady Yu below, her unmarried status is a virtue. Were
there an imperial biography of Yu, the biographer would undoubtedly cast her
unmarried status in a much more negative light. This is because the Daoist group
identity breaks from the larger social identity, in which marriage and procreation are
necessary parts of normative life.”® In much the same way that it is important to
recognize that hagiographies operate on both a personal and social level, we must be
aware that hagiographies function both within and outside of the religious in-group.
As Bumbacher notes, “biographies, in addition to an inner aspect, namely the
formation of a group identity, [have] an outer [aspect]: that of propaganda.™"
Propagandism manifests in several forms. The most apparent means of

propagandizing through the hagiographies is in demonstrating the wondrous abilities

Daoist adepts develop.”® Transcendents’ interactions with high deities, demonstrating

* Bumbacher, “Abschied von Heim und Herd,” 673 (translated from the German).

* One example of this, as explained by Vivian-Lee Nyitray, would be the various
hagiographies of the goddess Mazu. For more, see Nyitray, “Becoming the Empress,” 168.

0 For more, see Cahill, Transcendence, 213-214. Allowing and, in fact, encouraging
monastic women to remain unmarried caused a number of problems for Daoists and
Buddhists throughout Chinese history. For a discussion of the ways in which certain Daoists
avoided this problem, see Valussi, “Men and Women,” 277-278. For a discussion of the ways
in which women would use monastic Daoism and Buddhism to avoid the prospect of
marriage, see Kohn, Monastic Life, 64—65; Tsai, Kathryn, Lives of the Nuns, 7; Tung, Fables,
47. For an inversion of this, in which Daoists considered marriage a “religious vocation,” see
Cahill, Transcendence, 89-90. For a discussion of the ways in which Daoists changed their
perceptions of marriage, see Kohn, Monastic Life, 121-123.

> Bumbacher, “Abschied von Heim und Herd,” 694 (translated from the German).

>2 A discussion of such abilities can be found later in this section.

11



the accessibility of such celestial beings, operate in a similar fashion.>® The second
method of propagandizing is in directly comparing two traditions. We see this, for
example, in the hagiography of Xie Shouhao below. There a Buddhist figure contacts
Xie and disparages Daoist teachings. Xie readily refutes this Buddhist’s views,
thereby proving the superiority of Daoism.>* Occasionally the two types of
propagandism are merged, as in Zhang Daoqing’s hagiography below. In this case, the
abbot of a Buddhist monastery sends several servants to Zhang so that he might cause
it to rain, a feat which the Buddhist had been unable to accomplish. In doing so, the
hagiography demonstrates the primacy of Daoism to both Daoists and non-Daoists.

In addition to the functions hagiographies serve, it is beneficial to examine the
ways in which scholars approach the study of such texts. Michael Bathgate argues that
scholars have historically been divided into two fields: those who follow “history-
oriented” approaches, and those who are more “myth-oriented.” For Bathgate,
“history-oriented” studies are those in which “traditional religious biographies have
been examined for the clues they provide in reconstructing the lives of historical
figures.” Erik Ziircher exemplifies this field when he writes, concerning Buddhist
hagiographies, “historical facts are often embedded in a mass of hagiographic material
and must, wherever possible, be confirmed by external evidence preferably from non-
Buddhist sources.”® Scholars using such an approach often ignore the very functions

that make hagiographies unique among the biographical genre.

> For a discussion of non-monastic interactions with deities and their role in attracting new
adepts, see Kleeman, “Expansion,” 63—65.

>* Though there are several hagiographies in which Daoists disparage Buddhism, Xie is the
most forthright in doing so.

> Bathgate, “Exemplary Lives,” 272.

% 7ziircher, Buddhist Congquest, 10.

12



The “myth-oriented” field, however, uses “the lives of religious founders,
saints, and devotees as case studies in the history of the religious imagination, charting
the religious and cultural ideals of a community through the lives of those said to have
exemplified them.””’ Phyllis Granoff and Koichi Shinohara typify this method when
they write that they “approached [their] texts not as historical records but as religious
texts, and our primary focus was the religious and cultural significance of the writings
that we were studying.””® This approach, while it does mind the uniqueness of
hagiographies, can be problematic if scholars consistently choose to ignore the “truly”
historical accounts in favor of tracing ideas. To remedy the problems found in each
field, Bathgate suggests merging the two. In doing so, one can “explore the complex
intersection of the actual and the ideal in the telling (and in the living) of exemplary
lives.”® This unified approach is the one I have tried to adopt.

The talk of translating the Chinese term xian ] is difficult. Historically, the

term has often been translated as “immortals.” This translation is problematic in the
context of Daoist hagiographies for a number of reasons. By translating xian as
“immortals,” such figures are reduced to their ability to entirely evade death. Though
there are occasions in which bodily immortality does seem to be the goal of xian

hopefuls, this ability is never actually attributed to Daoist xian.** While such Daoist

°7 Bathgate, “Exemplary Lives,” 272.

%% Granoff and Shinohara, eds., Monks and Magicians, 8.

* Bathgate, “Exemplary Lives,” 272.

% therefore disagree with claims such as that made by Mu-chou Poo, who argues that the
transcendents in the Shenxian seek deathless physical life. See Poo, “Images of Immortals,”
177-181. For a discussion of the history of xian in which physical immortality is actually
sought, see Perry, “Immortality and Transcendence,” 111— 112. For a discussion of the lack of
physical immortality in Daoism, see Kohn, “Eternal Life,” 624. It is important to note that
xian was not only applied to Daoist figures; see Como, Weaving and Binding, 269-270 n. 9;
Puett, To Become a God, 204. For a discussion of the use of xian (and the related zhenren E

A\ in Buddhist texts, see Sharf, Coming to Terms, 111, 187.

13



figures do frequently live inordinately long lives, they still die or ascend to heaven. In
fact, they actively seek ascent to heaven, whether in their present bodies or in a more
spiritual form.®' This can be seen in the hagiographies translated below, wherein no
single subject is described as undying.®* The use of “immortal” also understates the
actual abilities attributed to Daoist xian. For example, such figures often have
numinous or prognostic knowledge as well as supernatural powers.** In following
many contemporary scholars, I have thus elected to translate xian using
“transcendents,” since “immortals” does not adequately describe the nature of such
beings.®*

Like xian, dao 7 and its related terms have a storied history in Western
scholarship. Daoism as understood in the West is a Western scholastic invention. The
very notion we in the West have of “religion” is (or, rather, was) foreign to China
when religious Daoism was developed. Wilfred Cantwell Smith is one of many
scholars who have addressed this issue, though his understanding of the tradition
borders on the farcical. He writes:

If we turn to the term ‘Daoism’, we find this as probably the instance where an

argument against the use of [religion] needs most strongly to be made, and

where the ineptness [of the term ‘religion’] is most conspicuous once one

%! For a discussion of the categories of Daoist transcendents typically depicted in
hagiographies, see Kohn, “Transcending Personality,” 1-3.

% Though the nature of Daoist transcendents does not seem to have changed dramatically
throughout Chinese history, the ways in which Chinese artists depicted them did. For a
discussion of this, see Spiro, “How Light and Airy,” 44-45.

% For a list of some such powers, see Campany, Making Transcendents, 48.

* Robert Campany, for example, prefers “transcendents” for reasons similar to my own. See
Campany, Heaven and Earth, 4-5. Some scholars seem to use the two glosses
interchangeably. See, for example, Engelhardt, “Longevity Techniques,” 75; Perry,
“Immortality and Transcendence,” esp. 123—127. Robert Bokenkamp, in his Ancestors and
Anxiety conflates transcendence and rebirth; see Bokenkamp, Ancestors, 158—161.
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pauses to reflect. For surely if ever it has been true it was true for Laozi and
Zhuangzi, who inspired this movement, that (not religion: they used no such
word, but) a true apprehension of life is deeply personal. They preached that
reality, Dao, is not a system, not a neat and ordered pattern as Kong[zi] would
have it, not a code of rules; but that it is a process, dynamic, vital, ebullient. If
you catch it in any snare of words, in any net of logic, of morality, in any
system, it dies. [...] I would guess that these two poets turned in their graves
when the freedom that they proclaimed for man was presented under a rubric
as systemized pattern. [...] If Dao as they conceived it is at all a valid concept,
then it follows that Daoism is a false one.”
A great many scholars have written much more nuanced works on the subject of
“religion” in East Asia and I will go into it no further here.’® In order to discuss the
topic at hand, however, I identify Daoism as a religious tradition—a relatively
cohesive movement that lays claim to specialized teachings; has a monastic class;
creates a community of self-identifying members with a shared group identity; and
involves ritual behavior.®” A Daoist, then, is someone who would use such texts or
adopt the shared identity. There are some scholars who might take issue with this

definition, though for different reasons. I have considered Robert Campany’s critique

65 Smith, Wilfred, Meaning and End, 69-70. While Mircea Eliade has no qualms with the
term “Daoist,” his notion of the tradition is equally dated. See Eliade, The Sacred and the
Profane, 153-154.

6 See, for example, Josephson, Religion in Japan; Masuzawa, World Religions; Smith,
Jonathan, “Religion.”

%7 This list of features is certainly not exhaustive, nor should this list be seen as essential in the
identification of a religious tradition. In keeping with the argument put forth by Campany in
his “Religious Repertoires and Contestation,” I have tried to avoid using Daoism as an action-
taking subject. For more, see Campany, “Religious Repertoires,” 106—111.
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of the notion of “Daoism” when trying to define the word for myself, and, though I

use the term here, I do so with his discussion in mind.®®

% See Campany, Making Transcendents, 35-36.
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The Xubian

The Xubian 1s comprised of five fascicles and contains thirty-four hagiographies. The
fifth fascicle, translated below, consists of eight hagiographies: seven concerning male
transcendents (A1,' A2, A4-A8) and one detailing the exploits of a female
transcendent (A3).” As mentioned above, the Xubian extends the Tongjian through the
Yuan Dynasty, and it focuses primarily on masters of the Quanzhen School.?

The hagiographies in this collection follow a rather fixed pattern.* Generally
speaking, the life cycles of the transcendents are provided chronologically, with major
biographical and religious details described. Some of the hagiographies are quite long
and provide many details about their subject’s life, others are more truncated. For
those hagiographies with such details,” information regarding the transcendent’s time
and place of birth are provided, as is his or her place of origin. Childhood activities
are described next, and the transcendent oftentimes displays his or her remarkable
nature by this point. After childhood, most of the male transcendents face their first
major challenge: bureaucratic work or the imperial exam. Depending on how this
moment goes, the man may enter the bureaucratic system for a time, or proceed
immediately to his career as a Daoist adept. It is in this period that Zhao describes
most of the miraculous events in the transcendent’s life, be (s)he the active performer

or receiver of said event. Finally, Zhao explains the transcendent’s departure from this

' For ease of identification, each figure in the Xubian has been given a signifier A#.

% This female transcendent, Zu Shu, will be discussed below.

3 See Schipper and Verellen, eds., Taoist Canon, 893. The Quanzhen School is discussed in
the translation below.

* For a discussion of the structures of other hagiographies, see Cahill, Divine Traces, 17-20;
DeWoskin, “Xian Descended,” 75-78.

> To compare the details contained in each hagiography, see Table I below.
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world, either through direct ascent to heaven or death, and details concerning the

transcendent’s disciples are listed.

The Men

The chronology found in the hagiographies tells us a great deal about social
expectations for Song Dynasty men. Take Xie Shouhao, whose hagiography covers a
number of the details listed above, as an example. Zhao begins the hagiography by
telling us not only the day, but also the time of Xie’s birth. As a youth, Xie studies
(what he studies is not mentioned, but one can assume that it includes both traditional
Chinese classics as well as Daoist-specific texts) vigorously. As it is for most young
men in medieval China, this studying is likely in preparation for taking the imperial
exams, which would allow Xie to enter into the state bureaucracy. During his studies,
several strange monks visit Xie, and, with a cryptic message, grant Xie the ability to
absorb texts without effort. This is the first truly hagiographical element of the piece.
Within the next sentence® Xie has, presumably, passed the imperial exam and
1s working as a bureaucrat. This again is keeping with traditional social norms. We do
not see mention here of Xie finding a wife or having children, however. In fact, none
of the hagiographies translated from the Xubian discuss wives or children.’” Given
social constraints and expectations placed upon men, especially those who have

entered into bureaucratic service, it seems rather unlikely that none of the seven male

% For a discussion of the use of time in the hagiographies of transcendents, see DeWoskin,
“Xian Descended,” 84—86.

" The “progeny” of one male transcendent is/are mentioned briefly, but this is done in locating
the figure spatially, as opposed to describing his life and actions.
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transcendents discussed here would have had families. As will be discussed in the
Houji section below, this is not the case for the female transcendents.

After serving for a time, Xie abandons his bureaucratic career. He attracts one
and then several disciples. His proceeding religious career follows a path that is, with
some additional accomplishments, frequently depicted in the hagiographies. Xie bests
a Buddhist in a battle of wits, is appointed abbot of several monastic sites, and
composes a text that becomes quite popular with both the populace and elite of the
time. He travels throughout the state,® propagating his teachings and converting
people to Daoism. Though he is far from immortal, Zhao does describe Xie in such a
way that his physical longevity becomes evident. When Xie is finally ready to depart
from the world, he tells his disciples as much. He then composes a poetic hymn and
dies.

So what does this typified hagiography tell us about social and Daoist
expectations for men? It shows us a career comprised of stages—first in the
bureaucratic world, then into the religious. That is to say, even for those individuals
endowed with remarkable spiritual gifts, the path to transcendence is not brief. It is a
lifelong endeavor. Zhao also depicts Xie operating within the larger imperial system.
Though he may be a religious adept, Xie does not reject the political world. He is not
a renegade. He has audiences with imperial figures, and receives commendation from

them. Zhao depicts the miraculous events in Xie’s life neither as mundane nor as

¥ Travel is mentioned frequently in the hagiographies. For a map of the locations found in all
of them, see Figure L.
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extraordinarily unique occurrences. Rather, they are the phenomena possible to

anyone who follows the proper religious protocol.’

Zu Shu

Zu Shu is an exceptional case. She is the only female'® in this fascicle, and her
hagiography is quite different from any of the others translated in either the Xubian or
the Houji. This difference is likely due to Zu’s historical role within Daoism. As the
founder of the Qingwei School,'' Zu has greater religious weight than most of the
other figures discussed below. Given what one would imagine to be the apparent
importance of Zu, however, it is rather surprising to note how few historically
grounded, “factual” biographical elements are to be found. Instead, Zu’s hagiography
1s almost entirely hagiographic.

The only segments of Zu’s hagiography that appear to be demonstrably true'?
are the beginning and end. These sections, namely the information pertaining to her
time and location of birth and details describing her posthumous lineage, bookend the
mythic tale of her founding of the Qingwei. In this middle segment, Zhao depicts Zu

as a figure closer to a deity than a transcendent. Given the uniqueness of this

? That is, though the two are often coupled, it seems one’s actions are of greater significance
in experiencing miraculous events than one’s innate abilities are.

' As pointed out by Dr. Shayne Clarke, Zu’s gender is never directly mentioned in the
hagiography. Were the title given her, Primordial Lady JT#, 