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Résumé
Le contenu et le contexte taoïstes de la notion chinoise des "grottes-cieux" (dongtian) sont examinés
ici au cours de la période de formation de cette notion, du IVe au Xe siècles de notre ère. Lieux de
refuge,  d'initiation et  de passage transcendental,  les  microcosmes paradisiaques se trouvent  à
l'intérieur des montagnes sacrées. Le mot dong, littéralement "caverne" ou "torrent", signifie également
"pénétrer", "communiquer" et "discerner".
Au sein de la géographie sacrée de la Chine, les grottes-cieux occupent, avec les Cinq Pics, une
position primordiale.  La cosmographie taoïste médiévale distingue deux séries de grottes-cieux,
comprenant respectivement dix et trente-six lieux saints (cf. l'appendice). L'histoire des textes se
référant aux dongtian suggère que l'origine de la notion est à placer dans le contexte des révélations
du Shangqing des années 360. Plus précisément, la visualisation du monde à part que constitue la
grotte-ciel s'inscrirait, au premier abord, dans les pratiques méditatives suscitées par le mouvement
scripturaire du Maoshan — pratiques qui avaient pour objet, à maints égards, une représentation
intériorisée et spirituelle du monde physique.
La représentation de l 'univers comme grotte constitue de même une projection mentale de l 'espace
rituel idéal : le modèle de l 'autel, de l 'oratoire, du sanctuaire qu'est le corps humain. A partir des Tang,
cette conception se manifeste au grand public sous la forme du Jet du dragon, rite impérial qui permet
au souverain  d'entrer  en communication avec le  monde divin  à  travers  les  grottes.  Les mêmes
croyances magico-religieuses ayant trait aux microcosmes, à la re-création du monde en miniature,
sous-tendent par ailleurs l'esthétique de la représentation des paysages en Chine.
Enfin sont abordés ici trois thèmes mythologiques évoqués par ces lieux de passage entre différents
mondes : la grotte comme matrice, comme tombeau et comme paradis. La notion que l 'au-delà peut
être contenu dans ce monde, voire à l'intérieur de chacun, suggère que l'imaginaire de la grotte-ciel
puisse  s'interpréter  comme une  démarche  gnostique  :  la  connaissance  de  la  "véritable  forme"
(zhenxing) du monde physique devient ainsi à la fois une connaissance du soi et du chemin du salut.



THE BEYOND WITHIN: GROTTO-HEAVENS (DONGTIAN MH) 
IN TAOIST RITUAL AND COSMOLOGY 

Franciscus VERELLEN 

Le contenu et le contexte taoïstes de la notion chinoise des 
"grottes-cieux " (dongtian) sont examinés ici au cours de la période 
de formation de cette notion, du IVe au Xe siècles de notre ère. 
Lieux de refuge, d'initiation et de passage transcendental, les 
microcosmes paradisiaques se trouvent à l'intérieur des montagnes 
sacrées. Le mot dong, littéralement "caverne" ou "torrent", 
signifie également "pénétrer", "communiquer" et "discerner". 

Au sein de la géographie sacrée de la Chine, les grottes-cieux 
occupent, avec les Cinq Pics, une position primordiale. La 
cosmographie taoïste médiévale distingue deux séries de grottes- 
cieux, comprenant respectivement dix et trente-six lieux saints 
(cf. l'appendice). L'histoire des textes se référant aux dongtian 
suggère que l'origine de la notion est à placer dans le contexte 
des révélations du Shangqing des années 360. Plus précisément, 
la visualisation du monde à part que constitue la grotte-ciel 
s 'inscrirait, au premier abord, dans les pratiques méditatives 
suscitées par le mouvement scripturaire du Maoshan — pratiques 
qui avaient pour objet, à maints égards, une représentation 
intériorisée et spirituelle du monde physique. 

La représentation de l 'univers comme grotte constitue de 
même une projection mentale de l 'espace rituel idéal : le modèle 
de l 'autel, de l 'oratoire, du sanctuaire qu 'est le corps humain. A 
partir des Tang, cette conception se manifeste au grand public 
sous la forme du Jet du dragon, rite impérial qui permet au 
souverain d'entrer en communication avec le monde divin à 
travers les grottes. Les mêmes croyances magico-religieuses ayant 
trait aux microcosmes, à la re-création du monde en miniature, 
sous -tendent par ailleurs l'esthétique de la représentation des 
paysages en Chine. 

Enfin sont abordés ici trois thèmes mythologiques évoqués par 
ces lieux de passage entre différents mondes : la grotte comme 
matrice, comme tombeau et comme paradis. La notion que l 'au- 
delà peut être contenu dans ce monde, voire à l'intérieur de 
chacun, suggère que l'imaginaire de la grotte-ciel puisse 
s 'interpréter comme une démarche gnostique : la connaissance de 
la "véritable forme" (zhenxing) du monde physique devient ainsi 
à la fois une connaissance du soi et du chemin du salut. 
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- ist denn das Weltall nicht in uns? 
... Nach Innen geht der geheimnisvolle Weg. 

Novalis (1772-1801), Schriften II, 416-18. 

The grotto as a metaphor of the cosmos has a history in Europe as well as in 
China. On the shores of the Mediterranean Sea, grottoes had been cult sites since 
prehistoric times. For the Greeks of the age of Homer they were places of refuge 
and of burial, sanctuaries of ancient mysteries, and oracles. The archetypal grotto 
was a source of holy wellsprings, inhabited by divine beings, yet not inaccessible to 
humans. Places of passage between worlds, these nymphaea were in time endowed 
with cosmic significance: 

At the head of the harbor, there is an olive tree with spreading leaves, and 
nearby is a cave that is shaded, and pleasant, and sacred to the nymphs who 
are called the Nymphs of the Wellsprings, Naiads... and there is water forever 
flowing. It has two entrances, one of them facing the North Wind, where 
people can enter, but the one toward the South Wind has more divinity. That 
is the way of the immortals, and no men enter by that way.1 

Fountain grottoes in Italian Renaissance gardens allude to this classical topos through 
a wealth of mythological conceits. Comparable references are found in Chinese 
gardens and container landscapes, as well as landscape painting, miniature carvings, 
and a variety of textual sources. The aesthetic principles underlying the depiction of 
grottoes and many other features of Chinese landscapes are of Taoist inspiration.2 
This essay aims to explore the Taoist background and content of the Chinese notion 
of "grotto-heavens" in its formative period from the fourth to the tenth centuries.3 

I will begin by outlining a few general aspects of the sacred mountain in the 
Taoist tradition which, though well known, may be useful in placing the Taoist 
vision of the grotto in its context. We shall then examine the development of grotto- 
heavens in Taoist cosmography and their significance as the epitome of interiorized 
ritual space, before concluding with some remarks concerning mythological themes 
evoked by the notion of Heaven contained within the mountain. 

1 Homer, Odyssey 13.102-112; Richard Lattimore transi., The Odyssey of Homer (New 
York: Harper and Row, 1965), p. 201. See also the chapter "Metaphor of the Cosmos" in 
Naomi Miller, Heavenly Caves: Reflections on the Garden Grotto (New York: G. Braziller, 
1982), pp. 13-28. 

2 See Ellen Johnston Laing, "Caves, Clouds, and Terraces: Taoist Iconography in Chinese 
Landscape Depictions," unpublished paper for the conference "Mountains and the Cultures of 
Landscape," Santa Barbara, California, January 14-16, 1993, and Li Fengmao $lilfr, 
"Liuchao daojiao dongtian shuo yu youli xianjing xiaoshuo ^^MPkM^.M^:'MMiÛiiÈ/bM" 
Xiaoshuo xiqu yanjiu /hl&ikffifiJF^S 1 (Taipei: Lianjing, 1988), pp. 3-52. 

3 The present article originated as a talk given at the "Sacred Mountains in Chinese 
Culture" symposium, Metropolitan Museum of Art, New York, in March 1991. I would like 
to express my thanks to Freda Murck and Munakata Kiyohiko, the organizers of the 
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Taoist mountains and grottoes 

The five sacred mountains, implanted at the four cardinal points and the center, 
"fixed" (zhen tH) the physical realm as the guardians of space. Their role in spiritual 
geography is analogous: as tutelary gods of the five directions, they marked, 
protected, and controlled sacred space. Consecrating, or sealing, a ritual area, 
whether an altar, a tomb, or an imperial capital, all involved the emplacement of 
five talismans or True Writs (zhenwen M~%) that oriented and secured sacred space 
in an analogous way. 

The mountain, source of water and fertility, "gives birth to the myriad beings."4 
Mountain and water, symbolizing tranquillity and movement, are of the essence in 
Chinese landscape painting. An out-flowing stream is a frequent iconographie 
feature in the depiction of grottoes,5 showing the mountain's interior as a source of 
life, of renewal, and as a place of passage — the stream providing the link of 
communication. In Tang poetry its flowing water was longingly scrutinized for 
messages from the beyond.6 Sometimes the stream is seen issuing from its hidden 
source in the mountain's cavernous interior, then flowing under an inviting bridge, 
while human figures approach the source of the water: suggestions, perhaps, that the 
world apart of the grotto is not unbridgeably separate from the world of human 
habitation and human concerns: 

There is a sweet source to one side, its water warm and white. Visitors to the 
grotto brew their tea there. In front a rivulet flows sideways. Its rushing 
waters are swift and make a tumultuous noise flowing out of the grotto. A 
bridge twenty or thirty feet long and ten feet wide spans the rivulet. An 
imposing construction, it seems to be made of neither stone nor clay. 
Traversing the bridge...7 

symposium, and to Nathan Sivin whose comments as discussant have been incorporated into 
the following. On the simultaneous exhibition, see the catalogue by Munakata Kiyohiko, 
Sacred Mountains in Chinese Art, Urbana and Chicago: Krannert Art Museum/University of 
Illinois Press, 1991. 

4 On this definition, from the second-century etymological dictionary Shuowen M^C, cf. 
Paul Demiéville, "La montagne dans l'art littéraire chinois," France-Asie 183 (1965): 7. 

5 See for example the stream gushing from the gaping mouth of the stalactite grotto in Wen 
Jia's 'XM painting "Immortals' Mountain with Pavilions" (1555), a hanging scroll in the 
University Art Museum, Berkeley; reproduced in Munakata Kiyohiko, Sacred Mountains, p. 141. 

6 See Edward H. Schafer, Mirages on the Sea of Time: The Taoist Poetry ofTs'ao T'ang 
(Berkeley: University of California Press, 1985), pp. 42-43. Cf. the story of Li Ban $S£, set 
in the period of the Fu Qin ft# (351-394), who discovered a grotto-dwelling of immortals by 
following a stream on which melon leaves floated to the world outside; see Shenxian ganyu 
zhuan WlÙISjIHi? (after 904) by Du Guangting tt^ië, in Daozang MM (hereafter D) fasc. 
328, no. 592 (in the concordance of titles by K. Schipper), 2.9b- 10a. 

7 Luyiji BMi (completed 921-925), by Du Guangting (D 327, no. 591) 6.5a, describing 
the Wentang grotto îmiêM. Cf. Fan Qi's H*/f (1616-after 1694) "Peach Blossom Spring" in 
the Metropolitan Museum of Art, Munakata Kiyohiko, Sacred Mountains, p. 159. 
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The same ambivalence is found in the theme that represents the mountain as a 
place of refuge from political and social turmoil and persecution, subject of the 
famous Peach Blossom Spring {taohua yuan 1$tâxM) tradition with its echoes and 
ramifications in Chinese literature and art.8 They typically involve some reference 
to the peach grove and grotto of Tao Yuanming's I%/JP^ (365-427) fable. Through 
these a fisherman, in search of the source of the river on which he is traveling, gains 
entrance to a separate world inhabited by refugees from a past age.9 

But the mountain is also a place of refuge from civilization: a place of seclusion, 
liberation, and transcendence where the adept seeks medicinal herbs and 
minerals — including deposits of calcium carbonate left by the life-giving "milk" 

that was thought to drip from the stalactites in limestone caves.10 The sacred 
mountain was also the source of ores and other raw materials for alchemical 
preparations: here gold and mercury were found, the most highly refined end- 
products of the slow evolution of metals and minerals, respectively, as well as jade, 
equally associated with alchemy and immortality.11 And the mountain held out the 
prospect of "encounters" (ganyu ^M) with recluses and immortals. The exploration 
of its peaks and valleys, including the quest for grottoes as the dwellings of 
immortals, constitutes a major theme in Taoist hagiographie literature.12 

In other words, the mountain is a place of initiation: a numinous but powerfully 
hostile place in which ordinary, sedentary humans, the men and women of the 
cultivated plains, could scarcely hope to survive. The Taoist, however, willingly 
leaves their civilization behind,13 taking possession of the demon-ridden highlands 
by means of his esoteric signs, magic mirrors, and ritual dance steps. The mountain, 
then, is a place of discipline and austerity. Far from the cereal-producing farmlands, 
the adept aspiring to transcendence relies on herbs, mushrooms, mineral elixirs, 

8 See Stephen R. Bokenkamp, "The Peach Flower Font and the Grotto Passage," Journal 
of the American Oriental Society 106 (1986): 65-77, and Richard M. Barnhart, Peach 
Blossom Spring: Gardens and Flowers in Chinese Paintings (New York: Metropolitan 
Museum of Art, 1983). A direct descendant of this theme from the late eighth century 
Guangyi ji JSMÏ2, preserved in Taiping guangji ^^PSffE (Peking: Zhonghua, 1961 edn.) 
62.389-390, is discussed and translated in Glen Dudbridge, "Three Fables of Paradise Lost," 
Bulletin of the British Association for Chinese Studies 1988, pp. 30-32. 

9 See A.R. Davis, T'ao Yuan-ming (AD 365-427): His Works and Their Meaning (Hong 
Kong: Hong Kong University Press, 1983), pp. 195-201. 

10 Cf. Edward H. Schafer, Mao Shan in T'ang Times (Boulder: SSCR Monographs no. 1, 
rev. ed. 1989), pp. 22-24. 

11 Cf. "The Jade Field" (1549) by Lu Zhi Hfê (Nelson-Atkins Museum of Art, detail in 
Munakata Kiyohiko, Sacred Mountains, pp. 142-43), accompanied by a poem in which Lu 
elaborates explicitly on these associations. On the ingestion of jade, see Max Kaltenmark, Le 
Lie-sien tchouan (rev. ed. Paris: Collège de France, 1987), pp. 36-37, n. 2. 

12 See the Shenxian ganyu zhuan, subject of a forthcoming study by the present author. 
13 On this theme in Taoist literature, cf. Demiéville, "La montagne," pp. 10-15. 
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physiological meditations to recharge his vital humors, and the absorption of cosmic 
rays, until he finally discards nourishment altogether, living forever like the 
immortal bats inside the stone grottoes on no ordinary sustenance at all. The 
following cautionary example, inverting the theme of stone-eating immortals in 
antiquity,14 shows what lay in store for the unprepared intruder: like the "stone 
swallows" (shiyan 5"?pE) he became a permanent fixture of the grotto landscape.15 
The surviving Buddhist monk in this tale is a practitioner of (Taoist) breathing 
techniques: 

In the Qianfu reign (874-879), a monk from Tiantai ^nî, proceeding east 
from Mount Tai □" lil (in Wuyi county ï&^tM, Zhejiang) came upon a grotto 
within the bounds of Linhai county Wu;MM (Zhejiang). Together with a like- 
minded monk he set out to explore it. For the first ten or twenty //, the path 
was low, confined, and mostly waterlogged, but by degrees it leveled and 
broadened out. Gradually, mountains and rivers16 appeared. About ten li 
further, they discovered a market and inhabitants just as in the world [above]. 
The [Tiantai] monk was an adept at "swallowing the breath" (yanqi I^Ht)17 
and felt neither hunger nor thirst. But the monk accompanying him suffered 
extreme hunger and went up to a food stall to beg for something to eat. A 
bystander said to them: "If you can bear your hunger and thirst and return 
quickly, you will come to no harm. But whoever swallows food from this 
place will meet with calamity when leaving it." His hunger was so severe 
that he persisted in obtaining food there. When he had finished eating it, they 
traveled together another ten or more //. The road gradually narrowed to a 
défilé. Finally, they arrived at a small opening by which they made their exit. 
The monk who had eaten the food instantly turned into stone. After the monk 
from Tiantai left the mountain he eventually encountered someone and 
inquired which district it was. He proved to be already on the seacoast of 
Mouping #^P (in northern Shandong)!18 

The grotto, the invisible interior counterpart of the sacred mountain, has to be 
approached by special means. "When a superior master enters a mountain," wrote 
Ge Hong Mfè (283-343), "he carries the Esoteric Signs of the Three Sovereigns 

14 For example, Master Boshi ES7t£ who ate "boiled white stones." See Shenxian 
zhuan ttflljfê, attributed to Ge Hong MM (283-343), ap. Taiping guangji 1AA. 

15 On beliefs related to bats and swallows in grottoes, see Schafer, Mao Shan, pp. 24-25. 
16 Shanchuan lijjll: the variant llllil in Taiping guangji (see below), apparently a graphic 

error, led the modern editors of that version to mis-punctuate the phrase. 
17 See Henri Maspero, Taoism and Chinese Religion, translated by Frank A. Kierman 

(Amherst: University of Massachusetts Press, 1981), p. 468. The problem of sustenance in 
this environment is analogous to that of "embryonic respiration"; see ibid., pp. 459-505. 

18 Luyiji 7.8b-9a; ap. Taiping guangji 398.3190-1. In the story cited in note 6 above, the 
melons eaten by the immortals inside the grotto likewise turn to stone on the threshold. 
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and the Chart of the True Forms of the Five Sacred Mountains (wuyue zhenxing tu 
HtlkmtMM) with him."19 According to tradition, the earliest version of such a 
Chart was revealed to Emperor Wu of the Former Han in the year 110 B.C.20 The 
diagrams do not represent physical geography:21 they are talismans revealing the 
hidden structure of the Five Sacred Mountains. Along with graphic designs, they 
also provide the secret names by which an adept may know, and thus control, the 
mountain's deities and demons, as well as information about the sacred history and 
topography of the site. 

In the Tang Dynasty, a now lost Chart of the True Forms of the Five Sacred 
Mountains was quoted as describing the cavernous interior of the mountain as 
well: "Beneath the grotto-heavens," the text reads, "a separate sun and moon 
dispense their light in turn to shine within."22 The laconic remark reveals two 
striking features of these separate worlds: the grotto beneath and within the 
mountain is like the heavens above and beyond; and inside the confines of the 
mountain, heavenly bodies mark out the space and time of another universe. They 
do so according to their own scale and rhythm: night is turned into day, inside 
becomes outside, and generations elapse in the space of instants — experiences 
imaginatively elaborated in the narrative literature about journeys across the 
threshold between the world of humans and the grotto-heavens. To the Taoist 
imagination, such inversions and time-lapses were not isolated phenomena peculiar 
to these worlds. The altar (tan ifi) or ritual area (daochang M$k) and the 
alchemist's reaction-vessel (ding M) were also cosmological models, or worlds 
apart, in which separate time cycles operated and natural processes could be 

19 Baopu zi neipian Wr^fàM, "Deng she ^lî$," Wang Ming JiM annot., Baopu zi 
neipian jiaoshi -fâtbT-ftlfëff (Peking: Zhonghua, 1980) 17. 274. 

20 Cf. Kristofer Schipper, L 'empereur Wou des Han dans la légende taoïste (Paris: 
Ecole Française d'Extrême-Orient), pp. 1-2; Anna Seidel, "Imperial Treasures and Taoist 
Sacraments: Taoist Roots in the Apocrypha," in M. Strickmann, éd., Tantric and Taoist 
studies, vol. 2 (Brussels: Institut Belge des Hautes Etudes Chinoises, 1983), pp. 325-327 
and 363. 

21 See the rubbing "Diagram of the True Forms of the Five Sacred Mountains" from a 
stone stele dated 1682 in Xi'an, Shaanxi (Field Museum of Natural History, Munakata 
Kiyohiko, Sacred Mountains, p. 1 1 3). For another rubbing from the same stele, together with 
two earlier versions showing the same five symbols, dated 1614 and 1378, see Edouard 
Chavannes, Le T'ai Chan: essai de monographie d'un culte chinois (Paris: Ernest Leroux, 
1910), pp. 415-424. Slightly different sets of symbols are transmitted in the Taoist canon, cf. 
Laszlo Legeza, Tao Magic: The Secret Language of Diagrams and Calligraphy (London: 
Thames and Hudson, 1975), pi. 6-10. 

22 See Franciscus Verellen, Du Guangting (850-933): Taoïste de cour à la fin de la Chine 
médiévale (Paris: Collège de France, 1989), pp. 131-132. This topos is regularly encountered 
in descriptions of grotto-heavens, beginning perhaps with the Jade Scripture of Tortoise 
Mountain quoted on p. 273 below. See also Zhen 'gao (Eft (499), compiled by Tao Hongjing 
miLik (D 637-40, no. 1016) 1 1.6a. 



The Beyond Within: Grotto-heavens in Taoist Ritual and Cosmology 271 

recreated according to accelerated rhythms.23 
Just as the visible realm was demarcated by deified natural features, in particular 

mountains and rivers, so was the realm below measured out in grotto-heavens that 
were interconnected through a system of passageways and tunnels. Through these 
immortals roamed the subterranean heavens, like the ecstatic wanderers in Taoist 
meditation among the stars above.24 Characteristically, these channels of spiritual 
communion were not hermetically discontinuous with the physical environment that 
could be plumbed by human experience: 

When Gao Pian i^lff (d. 887) was commander of Shu S3 (875-878),25 he took 
a convict, bound him with a rope around the waist, and ordered him to probe 
the depth [of the grotto at Yuju guan 3ElulI Temple].26 Only after two days 
did the rope come to a halt: [the convict] had emerged at the gate of the 
Grotto-heaven Temple (Dongtian guan P^tS) on Mt. Qingcheng W^cllJ.27 

The word dong M, literally cavern or torrent, also has the meaning "to penetrate," 
both physically and intellectually; it is often used interchangeably with its near- 
homophone tong il meaning to penetrate or communicate: the grotto is a place of 
transcendental passage, of revelation, and interconnected with other supernatural 
realms. In Taoist usage, dong is also a repository for sacred scripture, a meaning 
that is again relevant, as we shall see, to the concept of the grotto as a place of 
revelation. Finally, the word means empty, undifferentiated, and formless, pointing 
to its Taoist cosmogonie significance. The translation "crypt" would evoke its 
hidden nature and primitive association with burial and resurrection. However, the 
characteristic aspect of a dong is that of the "grotesque" stalactite cave represented 
in the detail from "Outing to Zhanggong Cave" below (after p. 289). The term 
dongtian M^L, then, denotes a Taoist grotto conceived as heaven or paradise, and 
an abode of supernatural beings. As Michel Soymié remarked in his essay on 
Mount Luofu Hi? ill (cf. no. VII in Appendix, a), the grotto-heaven is the 
quintessence of the mountain. If the ascent to the summit of the mountain is 

23 See, respectively, Kristofer Schipper and Wang Hsiu-huei, "Progressive and Regressive 
Time Cycles in Taoist ritual," in J.T. Fraser et al. eds., Time, Science, and Society in China 
and the West (Amherst: University of Massachusetts Press, 1986), pp. 185-205, and Nathan 
Sivin, "Chinese Alchemy and the Manipulation of Time," Ms 67 (1976): 513-526. 

24 See, e.g., Zhen'gao 11.7a and Isabelle Robinet, "Les randonnées extatiques des taoïstes 
dans les astres," Monumenta Serica 32 (1976): 159-273. 

25 On his appointment as military governor of Xichuan Hill province in modern Sichuan, 
see Verellen, Du Guangting, pp. 53-55. 

26 The grotto beneath Yuju diocese in Chengdu, the capital of Tang Xichuan. See ibid., pp. 
117-119. 

27 Xu bowu zhi lift MM (ca. 1050), by Li Shi $S (in Baihai #fë) 3.2a. Mt. Qingcheng, 
no. V in the list of grotto-heavens below, Appendix, a, is situated at a distance of sixty 
kilometers north-west of Chengdu. However, as the story about the monk from Tiantai 
demonstrates (p. 269 above), underground distances were magically foreshortened. 
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regarded as a religious act, a spiritual journey requiring purification and esoteric 
knowledge, then the descent into the grotto-heaven represents that journey's 
culminating stage of initiation.28 

Grotto cosmography 

Taoist sacred geography reserves the most important place, beside the Five 
Peaks worshipped since classical antiquity, to the grotto-heavens. The late Tang 
court Taoist Du Guangting ti^cM (850-933) was an authority on the subject.29 His 
Record of Grotto-heavens, Blessed Places, Ducts, Peaks, and Great Mountains 
(Dongtian fudi yuedu mingshan ji P^Sifeil'/l^lllffi)30 stands as the most 
comprehensive exponent of this Taoist world-view at the end of a long medieval 
tradition. The author's preface, signed "Feathered Man of Huading ^TI, at Yuju in 
Chengdu,31 on 19 September 901," places the grotto-heavens in the following 
cosmological context: 

When Heaven and Earth divided and the clear [ethers (qi IR)] separated from 
the turbid,32 they fashioned the great rivers by melting and the lofty 
mountains by congealing. Above they laid out the stellar mansions, below 
they stored the grotto-heavens. The affairs of each of these being 
administered by great sages and superior Perfected, they contain divine 
palaces and spirit residences, jade halls and gold terraces: soaring structures 
of congealed clouds, formed from solidified ether. 

The emerald pool of Jade Pond (Yaochi MÎÈ) flows out to the four 
corners; the precious grove of pearl trees (zhushu ï^tlt) [on Mount Kunlun JË 
^fif]33 spreads luxuriously upward: breeding grounds for the divine phoenix 

28 See Michel Soymié, "Le Lo-feou chan: étude de géographie religieuse," Bulletin de 
l'Ecole Française d'Extrême-Orient 48 (1954): 92. In gnostic terms, the "secret" and 
"hidden" aspect of the dong emphasized by Soymié accords with the dictionary meanings 
"deep understanding" and "clear discernment." 

29 Cf. Edward H. Schafer, Pacing the Void: T'ang Approaches to the Stars (Berkeley: 
University of California Press, 1977), p. 250. 

30 D 331, no. 599. 
31 The epithet Huading yuren IjilTjfSJA refers to Du's early career at Mt. Tiantai in 

Zhejiang; see Verellen, Du Guangting, p. 13; on his residence at the Yuju diocese in Sichuan, 
z^.,pp. 116-119. 

32 Cf. Huainan zi fêSï1, "Tianwen xun" (Liu Wendian §?!!;£$- et al. eds., Huainan 
hongliejijie MftlMM, Peking: Zhonghua, 1989, pp. 79-80). Cf. John S. Major, Heaven 
and Earth in Early Han Thought: Chapters Three, Four, and Five of the Huainanzi (Albany: 
State University of New York Press: 1993), p. 62. 

33 The Jade pond and pearl trees were features of the topography of Mount Kunlun, the 
axis mundi and summit of the world. From the four corners of Kunlun issued four mythical 
rivers. Cf. Major, Heaven and Earth, pp. 150-158. 
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and the flying g/w-dragon (feiqiu M$l), habitat of the heavenly unicorn and 
[auspicious] marsh horse (zema <P.i|). 

The sun steers its course while the stars orbit in their stations. Harboring 
the wind and the rain, holding clouds and thunder in store — pivot of Heaven 
and Earth, axle of Yin and Yang! Abruptly [Mt. Kunlun] soars above the sea 
and recedes into the heavens. Surrounded by non-buoyant water (ruoshui M 
Ay4 and barred by giant waves (hongtao i&m), sunshine sheds no light and 
human steps do not reach there. 

True scriptures and esoteric volumes relate and transmit these things. The 
Grand Astrologer (taishi gong vfc3l£-)35 said: "In the outlying regions 
(dahuang i\^) there are five thousand great mountains (mingshan ^[il). 
Among these, five peaks (wuyue 5ji£) function as regulators (zhen H) and 
ten mountains act as [their] assistants (zuo {£)." The Jade Scripture of 
Tortoise Mountain (Guishan yujing lllllrEIM)36 says: "Among the great 
heavens there are thirty-six grotto-heavens (dongtian MJi). They separately 
contain suns, moons, and stars, as well as the palaces of the divine immortals 
who control blessings and chastisements and keep the registers of life and 
death. That is where the exalted Perfected reside and immortal princes 
dispose." In addition, there are the five peaks beyond the seas, the three isles 
and ten continents, the thirty-six pure hermitages (jinglu in M.), the seventy- 
two blessed places (fudi ^Mitfe), the twenty-four dioceses (zhi in), the four 
regulators and sundry mountains.37 

Du Guangting's geography sets out two separate series of grotto-heavens, entitled 
"Ten Great Grotto-heavens" and "Thirty-six Grotto-heavens." They are listed in the 
Appendix, together with the modern equivalents of their localizations. 

34 Ruoshui: also the name of one of the four rivers mentioned above (cf. Major, Heaven 
and Earth, ibid.). 

35 I.e., Sima Qian UHjS (ca. 145 — ca. 86 B.C.) or his father, authors of the Shiji £15. 
Nothing resembling the remark quoted below seems to have come down in that work. It is 
possible that Du is citing conventional wisdom: a similar reference occurs, in a similar 
context, in the inscription Tianzhu guanji ^tttlSE by the Taoist poet Wu Yun ^¥% (d. 778). 
See Yuhai :£#£ (Taipei: Huawen shuju, 1964 facsimile of 1337 edition) 20.29b; cf. Soymié, 
"Le Lo-feou chan," p. 90. 

36 Guishan yujing: also referred to as Guishan boyu shangjing Hill É3Ei:#i in the 
Baichuan xuehai edition of Mingshan dongtian fudi ji la, and again in Du Guangting's 
preface to Tiantan Wangwu shan shengji ji XtïïSlIjS^IB (D 610, no. 969) la. Tortoise 
Mountain is another name for the residence of Xi wang mu. The scripture appears to be lost. 

37 On these categories, see Verellen, Du Guangting, pp. 136-137, and Thomas Hahn, "The 
Standard Taoist Mountain," Cahiers d'Extrême-Asie 4 (1988): 145-156. 
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Distribution of the Ten Major □ a«^/ Thirty-six Lesser • Grotto-heavens 
Including the Five Sacred Peaks a: [C] Central Peak ^ifc (6); [E] Eastern Peak ^li (2) 
[N] Northern Peak jfol (5); [S] Southern Peak M*l (3); [W] Western Peak ffiJtfc (IV, 4) 

(Map by Wang Hsiu-huei) 
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Attempts to discover the relationship between the two series and their respective 
origins remain inconclusive, but a general outline of the historical development of 
the idea can be given. As Miura Kunio demonstrates convincingly, a series of thirty- 
six grottoes antedated that of ten.38 In particular, Miura cites several early sources 
referring to grotto-heavens, including the Life of Lord Mao (Maojun zhuan #-Hfi|), 
a text issued from the Shangqing _hypf revelations at Maoshan during the years 364- 
370, which suggest that those grottoes that formed the eventual series of ten were 
originally part of a different set comprising thirty-six.39 The same conclusion had 
been reached by Michel Soymié three decades earlier,40 overturning the hypothesis 
to the contrary by Edouard Chavannes.41 While Chavannes' theory that the series of 
thirty-six grotto-heavens were only instituted under the Tang does not stand up to 
the evidence since identified, it is fair to say that the cosmology of the Taoist grotto- 
heavens was only fully systematized by the Tang authors Sima Chengzhen WLil^fit 
(647-735) and Du Guangting.42 The Plan of Celestial and Terrestrial Palaces and 
Residences (Tiandi gongfu tu ^ifsJiiM), compiled by the former probably in the 
early eighth century,43 is the first to set out side by side the two complete series that 
are found in Du Guangting 's early tenth century comprehensive treatise and were 
further elaborated by Li Sicong ^&$Ë in the eleventh.44 

The earliest textual evidence, then, points to a significant development, if not 
the origin, of the notion of grotto-heavens in the context of the Maoshan revelations. 
I am referring to the Maojun zhuan just mentioned, considered by Isabelle Robinet 
the earliest extant text to treat the subject of dongtian,45 the Ziyang zhenren 

38 Miura Kunio H?f US, "Dôten fukuchi shôkô M%^^h%" Tôhô shûkyô ïK^ffc 51 
(1983): 4-5. 

39 Maojun zhuan ap. Taiping yulan JzW-M'Ê. (Peking: Zhonghua,1960 ed.) 678.4b-5a. 
The passage states that there were 36 grotto-heavens within the earth, and then proceeds to 
list I-X below, followed by an assortment of other great mountains. Similarly, the Rhapsody 
on Mt. Luofu of Xie Lingyun iltiijï (358-433) names Zhuming yaozhen (Appendix, a, VII) 
as no. 7 in a series of 36 ("Luofu shan fu H??|llR" ap. Yiwen leiju %k'X1$M, Shanghai: 
Zhonghua, 1965 éd., 7.140; on Xie's mountain poetry, cf. Demiéville, "La montagne dans 
l'art littéraire," pp. 18 ff); again, Zhen'gao 11.5b-6a, names VIII (Appendix, a) as no. 8 in a 
set of 36. 

40 Soymié, "Le Lo-feou chan," pp. 89-90. 
41 Edouard Chavannes, "Le jet des dragons" [posth.], Mémoires concernant l'Asie 

Orientale 3 (\9\9): 131-133. 
42 Cf. Miura Kunio, "Dôten fukuchi shôkô," pp. 1-3. Chavannes' point that the place 

names in Du Guangting's list of thirty-six reflect Tang nomenclature (p. 132) in fact 
demonstrates that Du's and Sima's localizations of the ancient holy places conformed with 
contemporary usage. 

43 Tiandi gongfu tu ap. Yunji qiqian îH/fcfÊ, D 677-702, no. 1032, j. 27. 
44 See Dongyuanji MMi (1050), D 732, no. 1063, j. 2. 
45 Isabelle Robinet, La révélation du Shangqing dans l 'histoire du taoïsme (Paris: Ecole 

Française d'Extrême-Orient, 1984), vol. 2, p. 397. 
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neizhuan ^HrRÀI^Ifê, dated 399,46 and the first extended discussions of grotto- 
heavens found among the Declarations of the Perfected (Zhen'gao tUlt). This 
collection of information about the pantheon and the organization of the invisible 
universe, completed by Tao Hongjing H^AJS; in 499, contains fragments of the 
Shangqing revelations in the 360s together with Tao's commentaries.47 Although 
Du Guangting's preface to the Dongtian fudi yuedu mingshan ji suggests that the 
heavenly and subterranean spheres were created as counterparts, it is not clear 
whether the system of thirty-six grotto-heavens was also conceived as mirroring 
the thirty-six heavens of Shangqing cosmology.48 The assumption that the 
representation of the great mountain caverns as grotto-heavens took shape in 
connection with the Maoshan revelations nevertheless opens a plausible 
interpretive perspective. 

The grotto-heavens clearly constituted a form of interiorized "counter-universe," 
to be contemplated by the methods of visualization. Meditation and visualization 
techniques were at the heart of the scriptural movement and mystical practices of 
Maoshan. The parallel notion of a correlated microcosm inside the body developed 
within the same context.49 In short, the visualization of the grotto-heavens forms 
part of the same general movement towards interiorization that characterized 
Shangqing meditation from the outset and in time produced such mental disciplines 

46 D 152, no. 303. This hagiography of the Maoshan saint Zhou Yishan /lUliJ (fl. first 
century B.C.) refers by name to the cavern heavens I and 6 (5b, 7b-8a) in the Appendix 
below. The passage is discussed in Miura Kunio, "Dôten fukuchi shôkô," pp. 3-4. 

47 Zhen'gao (see n. 22 above), especially juan 11; cf. Robinet, La révélation du 
Shangqing, vol. 2, pp. 325-27 and Michel Strickmann, Le taoïsme du Mao Chan : chronique 
d'une révélation (Paris: Collège de France, 1981), pp. 1-2. Strickmann (ibid., p. 39) confirms, 
though without giving his reasons, that Du's religious geography derived from the Maoshan 
revelations. Of course, this is not to deny that constituent elements of grotto lore existed 
earlier and that even conceptions of the underworlds inherited from antiquity exerted an 
influence. See also below. 

48 Based on a four-fold subdivision of the fundamental nine-layered structure. See 
Robinet, La révélation du Shangqing, vol. 1, p. 131. The Shangqing waiguo fangpin qingtong 
neiwen ±'/f^llfenpWm[*li (fifth or sixth century), D 1041, no. 1373, B.2a-5a andpassim, 
names side by side thirty-six heavens and thirty-six terrestrial regions, suggesting such a 
correspondence. The Scripture of the Marvelous Beginning, Taishang miaoshi jing ;fc_h&J>$p 
IS (D 344, no. 658), a Heavenly Master (Tianshi 5c £0) treatise on mythical geography dating 
probably also from the fifth century, presents a scheme of thirty-six mountains beside the 
Five Peaks and Four Ducts (2a, 3b), without reference to either grottoes or heavens. Possibly, 
the idea of grotto-heavens stood at first in competition with the second-century Heavenly 
Master system of twenty-four dioceses (ershisi zhi ^+G3/p) which corresponded with the 
lunar mansions (cf. Verellen, Du Guangting, p. 117). In the work of the Tang codifiers, 
however, the two systems, along with further categories of religious geography, appear fully 
integrated. See Dongtian fudi yuedu mingshan ji 1 lb-1 5a andpassim. 

49 On the correlation between the three grottoes of the universe, the mountain, and the 
body, see Miura Kunio, "Dôten fukuchi shôkô," pp. 11-18. 
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as "inner alchemy" (neidan \Hfjr), in which the body became a spiritual reaction- 
vessel, and "inner contemplation" (neiguan 1*1 II), a regime of systematic 
introspection of the practitioner's own body and mind.50 At the same time, the 
interest in grotto-heavens corresponded to a development in Shangqing hagiography 
that found expression in such works as the sixth-century Lives of the Grotto- 
immortals (Dongxian zhuan Sfillfil).51 Drawing on the Zhen'gao and another 
compilation by Tao Hongjing, the Ranks and Offices of the Perfected and 
Supernatural Beings (Dongxuan lingbao zhenling weiye tu ?|5|^SWMSfi^lH),52 
the Lives of the Grotto-immortals reflects both Shangqing methods of immortality 
and hierarchical theories postulating different classes of immortals, including earth- 
immortals (dixian ifeflll) who dwelled in "grotto-residences" (dongfu MM).5i 

Where does this leave the series of ten grotto-heavens? Michel Soymié, 
regarding that series as a later development, argued that the number ten carried no 
numerological or cosmological significance in pre-Buddhist China, while the 
number thirty-six, on the other hand, belonged with seventy-two and 360 among the 
important multiples of the symbolic number nine prevalent in indigenous Chinese 
spatial and calendrical concepts.54 A Buddhist influence seems indeed likely, but 
two qualifications may be made: the Ten Celestial Stems (shigan "hT) figured 
prominently among Chinese spatial and calendrical concepts since Shang times; 
and, as regards the relative date of the two series, the adoption of the Ten Directions 
(shifang i'Jj) of Buddhist cosmology into Taoist liturgical space was among the 
earliest and most widespread of borrowings, well-documented in Lingbao MM 
scriptures since the fourth century.55 The earliest available textual evidence for a 
separate series of ten grotto-heavens, meanwhile, dates to the fifth and sixth 

50 See Robinet, La révélation du Shangqing, vol. 1, p. 176. On the terms neidan and 
neiguan, see Farzeen Baldrian-Hussein, "Inner Alchemy: Notes on the Origin and Use of the 
Term neidan" Cahiers d'Extrême- Asie 5 (1989-1990): 163-90, and Livia Kohn, "Taoist 
Insight Meditation: The Tang Practice of neiguan," in L. Kohn and Yoshinobu Sakade, eds., 
Taoist Meditation and Longevity Techniques (Ann Arbor: Center for Chinese Studies, 1 989), 
pp. 193-224. 

51 Lost as an integral collection, this work is known today mainly from citations in Song 
anthologies. See the refacimento in Yan Yiping ISk^W, Daojiao yanjiu ziliao 'M.^M%iSi^\ 
(Taipei: Yiwen,1974), vol. 1, and the study "Dongxian zhuan yanjiu ïlëHlijfilfiff^u" by Li 
Fengmao ^stffi in his Liuchao, Sui, Tang xiandao lei xiaoshuo yanjiu T^fUFf iSffliJiliiiyht&W 
% (Taipei: Xuesheng shuju, 1986), pp. 187-224. 

52 See the ninth-century edition by Liiqiu Fangyuan (HJ-Et^fia, D 73, no. 167. 
53 See Li Fengmao, "Dongxian zhuan yanjiu," pp. 189-194 and 208-215. 
54 Soymié, "Le Lo-feou chan," p. 89. 
55 Erik Zurcher, "Buddhist Influence on Early Taoism: A Survey of Scriptural Evidence," 

T'oung Pao 66 (1980): 124-129. Robinet, La révélation du Shangqing, vol. 1, p. 97, affirms 
that the notion of the ten directions of space was still absent from Shangqing meditation 
practice. Conceivably, the introduction of a series of ten "superior" grotto-heavens 
represented a new dispensation put forward by the Lingbao movement, but I am not aware of 
any clear evidence for this. 
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centuries. The Daoji jing jËjÉIM, a lost work of approximately Tao Hongjing's 
(456-536) period,56 affirmed that the Five Sacred Peaks as well as the Great 
Mountains — of undetermined number — all had grottoes. The text then proceeds to 
list a series often mountains which, except for a slight irregularity in the sequence, 
corresponds in every detail to Du Guangting's series of ten. The names of the ten 
mountains' respective grotto-heavens are listed separately and in their usual order.57 
The Shangqing manual Qiyu xiuzhen zhengpin tu "h'iÊfl^^l§ppHI is perhaps the 
first to explicitly refer to the two series of ten and of thirty-six grotto-heavens side 
by side.58 

It may be noted that the authors of the landmarks of Taoist sacred geography, 
Tao Hongjing, the compilers of the Wushang biyao encyclopedia, Sima Chengzhen, 
and Du Guangting, were all closely involved in court affairs and provided politico- 
religious services to their respective rulers. The Wushang biyao, conceived as a 
summa of Taoist knowledge, was intended as a spiritual prelude to the unification of 
the empire.59 Similarly, Du Guangting's comprehensive systematization of traditions 
relating to local cults served as a unifying factor in imperial politics at the end of the 
Tang and early Five Dynasties period.60 Like the universal gazetteers compiled from 
local administrative reports,61 comprehensive and authoritative inventories of the 
realm's religious geography were of both symbolic and practical value to 
sovereigns. Tang imperial ritual required reliable guides to the cosmology of sacred 
sites, especially grotto-heavens, and to their localizations in this world. The 
possession of a representation of the spiritual realm, moreover, could stand 
symbolically, like the circumambulation of the Mingtang Bft'E. temple,62 for 
possession of the far-flung sites themselves. As emperor Xuanzong ^7^ explained 

56 Cf. Robinet, La révélation du Shangqing, vol. 1 , pp. 110-111. 
57 Daoji jing, cited in the Taoist encyclopedia Essentials of Supreme Secrets, Wushang 

biyao falM^ (ca. 574), D 768-79, no. 1138, 4.13b-14b. The irregularity is due to three 
inversions (numbers V-IV, VII-VI, IX-VIII), suggesting a scribal error, perhaps in the 
transcription of a list originally set out in two registers. The Guishan boyu shangjing (cf. n. 
36 above) also referred to ten grotto-heavens (see Tiantan Wangwu Shanji, Preface, la). 

58 Qiyu xiuzhen zhengpin tu (D 196, no. 433) 5b. This work is of an uncertain date later 
than the fifth century. 

59 See John Lagerwey, Wu-shang pi-yao: somme taoïste du VIe siècle (Paris: Ecole 
Française d'Extrême-Orient, 1981), pp. 4-21. 

60 See F. Verellen, "Liturgy and Sovereignty: The Role of Taoist Ritual in the Foundation 
of the Shu Kingdom (906-925)," Asia Major, 3rd sen, 2.1 (1989): 73-78 and idem, "A 
forgotten T'ang Restoration: The Taoist Dispensation after Huang Ch'ao," forthcoming in 
Asia Major, 3rd sen, 7.1 (1995). 

61 See the catalogue of such works in Zhang Guogan IBIHIîé, Zhongguo gu fangzhi kao ^ 
W~£1fi&% (Shanghai: Zhonghua, 1962), pp. 47-125. 

62 On the ritual symbolism of this institution, see Henri Maspero, "Le Ming-t'ang et la 
crise religieuse chinoise avant les Han," Mélanges chinois et bouddhiques 9 (1948-1951), pp. 
1-71. The temple's nine chambers represented, among other things, the nine provinces of 
China; ibid., 17,33. 
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in 738, in a prayer inscribed on a copper plaque to be cast into a grotto at Mt. Heng 
(cf. Appendix, b, no. 3), this local imperial rite was also carried out by proxy: 

In accordance with the divine scriptures of Shangqing, I cast this imperial 
writ into the grotto of the immortals of Zigai ^H.63 The dignity of the 
sovereign would be diminished if he went forth in person; thus prevented 
from offering homage myself, I respectfully command the Taoist master 
(daoshi jlit) Sun Zhiliang ^%pis to convey this missive (xinjian JHffi) so 
that it be brought to your attention. Let golden dragons transmit it by relay!64 

Grottoes in Tang Ritual 

The Tang imperial court took more than a passing interest in grotto-heavens. 
The ritual in which Xuanzong participated in the passage cited above was known as 
Casting Supplications Conveyed by Dragon-effigies into the Mountains — i.e. into 
communicating grottoes — and Rivers (tou shanshui longjian S ill 7JC II ̂ ). A rite of 
legitimation, intrinsically related to the ancient feng #t and shan fi sacrifices 
performed sporadically by emperors at Mount Tai,65 it was thought to procure 
blessings for the emperor and the dynasty. Its frequent practice under the Tang has 
been richly documented by Edouard Chavannes. 

Among the numerous stele inscriptions with a bearing on the ritual of Casting 
Dragons cited by Chavannes is the famous "Inscription on the Altar of the Immortal 
Magu" by the calligraphier and scholar Yan Zhenqing SfiftiP (709-784), who had 
served as prefect of the area surrounding Mt. Magu in Jiangxi (Appendix, b, no. 28). 
After recounting the hagiography of the goddess, Yan records that: 

In the third year of Dali (768), Zhenqing was named prefect of Fuzhou 
According to the local administrative report (tujing WH), Mt. Magu is 
situated in Nancheng county. On its summit is an ancient altar, and tradition 
relates that it was here that Magu obtained the Way... In the fifth year of 
Tianbao (746), [the emperor Xuanzong] had a dragon cast into the stone 
pond of the cataract. A yellow dragon appeared. Moved by gratitude, 
Xuanzong ordered the restoration of the dwelling of the immortal.66 

63 One of the peaks of Hengshan, not to be confused with Appendix, b, no. 36. 
64 "Nanyue toulong gaowen SltistfEInX" in Wang Jun i~$M, comp., Shier yan zhai 

jinshi guoyan lu +Z1 WM^^S'sÈ.W.W (Shike shiliao congshu £ÎIlJ'Èftlïir reprint ed.) 
11. 18b- 19a. See the full translation and discussion of the inscription in Chavannes, "Le jet 
des dragons," pp. 55-58. 

65 See Howard J. Wechsler, Offerings of Jade and Silk: Ritual and Symbol in the 
Legitimation of the T'ang Dynasty (New Haven: Yale University Press, 1985), pp. 176-189. 

66 "Magu xian tan ji fi$#Èfiljisfïl," in Wang Chang JLM, éd., Jinshi cuibian ^S^H 
(Xi'an: Shaanxi renmin yishu, 1990 ed.) 96.1a-b; Chavannes, "Le jet des dragons," 
pp. 103-108. 
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The writings of Taoist liturgical specialists under the Tang inform us that the 
mountain grotto represented the ideal space for the performance of Taoist rites, 
whether for the court or for the benefit of local communities. The following 
indication comes from the preface of a protocol for a Jiao SI Offering by the 
eminent liturgist Zhang Wanfu ^kMfâ, a contemporary of Sima Chengzhen at the 
court of Xuanzong in the early eighth century. The preface discusses the general 
purpose and efficacy of the ritual, as well as matters of procedure: 

The Offering is the means by which we present our sincerity to Heaven and 
Earth and pray for blessings to the unseen gods. Unless we are fully devoted 
we will fall short of entering into communication and establishing contact; 
but where there is complete sincerity, blessings are unfailingly obtained in 
response... The most excellent way to establish the altar (tan if) is to avail 
oneself of a grotto (dongxue M fc) among the Great Mountains. Failing that, 
a secluded and solitary place will be acceptable... If [the site is] a mountain 
grotto, and you have no mats, cover the grass with dry leaves.67 

One of the most numinous of grotto-heavens, the Golden Altar Jintan ifeiJË situated 
beneath Maoshan (Appendix, a, no. VIII), was believed to be the scene of rituals 
and scripture recitations performed by immortals.68 No doubt it was this notion of 
the grotto as the ideal sanctuary that filled visitors with a sense of reverence that 
has been compared to the awe experienced by a Christian pilgrim on entering a 
Gothic cathedral.69 

Further in the text, Zhang Wanfu's manual explains the detailed procedure for 
establishing the sacred area according to the Lingbao liturgical tradition: a space of 
prescribed dimensions is cordoned off with ropes; into this perimeter are set five 
oriented gates; emplacements are installed for the deities about to receive offerings; 
a rite of purification completes the consecration of the ground.70 The ideal 
celebration thus took place — if not within a grotto — in a natural setting. This is how 
Kristofer Schipper has described the conceptual construction of the ritual area in 
which Taoist Offerings are performed today: 

The Taoist altar is itself a mountain. An enclosed space, secret and covered 
(thus "inner"), it is called daochang, "place or enclosure of the Tao." 
Nonetheless, to enter this place of retreat in order to perform the rites is called, in 

67 Jiao sandong zhenwen wufa zhengyi mengwei lu licheng yi 51— TlRl3l3t2L;KïE — 
MH(D 878, no. 1212) la. 

68 See Edward H. Schafer, "Empyreal Powers and Chthonian Edens: Two Notes on T'ang 
Taoist Literature," Journal of the American Oriental Society 106 (1986): 669 and idem, Mao 
Shan, pp. 67-68. 

69 Schafer, Mao Shan, p. 23. 
70 Jiao sandong zhenwen wufa zhengyi mengwei lu licheng yi 2a-6a. 
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the language of the daoshv. "to go into the mountain." ... Standing in the 
center, before the Golden Gate, the officiating priest can be said to be 
standing at the foot of a sacred mountain, the dwelling of the gods. But the 
decoration is not restricted to the wall facing the priests; it surrounds them on 
all sides.... This multi-level mountain — the altar — is located around the 
officiating priest rather than the priest being on the altar: he is in the 
mountain, the Space of the Tao.71 

The idea of the grotto as sanctuary was as central to private practice as to public 
liturgy: this is how the Book of Salvation (Dur en j ing ^AIM), the fundamental 
Lingbao scripture from the late fourth century that occupies an important place in 
Taoist ritual practice to this day, describes the mental construction of a ritual cosmos 
inside a private oratory: 

Close your eyes and silently meditate upon your body. Amidst green, yellow, 
and white tricolor vapors, within and without become densely somber. The 
green dragon, white tiger, red bird, dark tortoise [the emblematic animals of 
the four directions of space], as well as lions and white cranes, form around 
you. Sun and moon shed their light and illumine the grotto inside the 
resplendent oratory...72 

The same concept of an interiorized ritual space is found in modern Taoist practice. 
To quote K. Schipper again, the following passage describes the hidden, secret ritual 
that takes place within the body of the priest in parallel with the performance of the 
visible, exterior rites: 

This closed space is a world apart, but it is called altar, sacrificial mound, 
mountain. This mountain, however, has an inner face and an outer one. The 
surface of the mountain has been detached, so to speak, and now encircles 
the "place of the Tao." The mountain has become concave instead of convex. 

In the middle of the ritual area then, we find ourselves inside a mountain; 
but since we perceive its surface, we must also be standing outside it: we are 
both "inside" and "outside." We also see the sphere of the altar as something 
continuing outward from the master's own body.73 

For the priest, the adept, the individual meditating in a pure chamber or oratory, the 
human body is a grotto, visualized as a mountain landscape inhabited by gods. His 
viscera become orbs that illuminate this inner sanctuary. The grotto as an 
idealization of sacred space can be considered as the object and the product of a 

71 Kristofer Schipper, The Taoist Body, translated by Karen C. Duval (Berkeley: 
University of California Press, 1993), pp. 91-93. 

72 Lingbao wuliang duren shangpin miaojing SffMMSAiinp^lM 1 (D 1, no. 1) 1.5a 
(commentary). 

73 Schipper, The Taoist Body, p. 99. 
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meditative projection, the discipline that enables the adept to make the hidden world 
manifest and recreate ideal and remote spaces around and within himself. 

On another level, this can more generally be described as an object of 
landscape representation in Chinese religious aesthetics.74 The creation of a 
microcosm within the confines of an artificial landscape or even a container 
featuring rocks and dwarfed trees has been exhaustively analyzed by Rolf 
Stein.75 The connection with meditation and visualization is made explicit in 
the early eighteenth century painting by Yuan Jiang Itrl entitled "The Gazing 
Garden,"76 believed to show a private Manchu garden in Nanjing, complete 
with representations of mountains and grottoes. The viewer allows his gaze to 
wander through and explore these iconic landscapes, not unlike the popular 
visualization images depicting the Western Paradise. Jade miniature mountains 
served a similar purpose.77 The religious, or proto-religious, interest of these 
objects lies in what Rolf Stein called the "magic of depiction" and the "magic 
of smallness." 

The magic of depiction and of smallness could not be better illustrated than by 
Stein's quotation of the early ninth century tale about the Taoist Yiqi Xuanjie ffi^lfc 
9&. Xuanjie is retained at the imperial court against his wishes. At length, he creates 
a miniature landscape for the emperor's diversion, which includes a wooden 
sculpture of the Isles of the Immortals. When the emperor expresses his regret at 
being unable to visit this inaccessible paradise, the Taoist makes himself smaller 
and smaller until he finally disappears into that world of his own creation.78 The 
making of a separate space that may be inhabited by the adept is the theme of the 
myth of the World Within a Gourd.79 This construction is directly analogous to that 
of the grotto and involves the imagination of paradisiac "gourd-heavens," a subject 
also treated by R. Stein.80 

74 See Hubert Delahaye, Les premières peintures de paysage en Chine: Aspects religieux 
(Paris: Ecole Française d'Extrême-Orient, 1981), especially pp. 48-51. 

75 Rolf A. Stein, The World in Miniature: Container Gardens and Dwellings in Far 
Eastern Religious Thought. Translated by Phyllis Brooks (Stanford: Stanford University 
Press, 1990). 

76 "Zhanyuan StlSI," handscroll in the Metropolitan Museum of Art. See Barnhart, Peach 
Blossom Spring, pp. 116-17. 

77 See for example the eighteenth-century nephrite carvings in the Cleveland Museum of 
Art reproduced in Stephen Little, Realm of the Immortals: Daoism in the Arts of China 
(Cleveland: Cleveland Museum of Art, 1987), p. 48. 

78 Duyang zabian tiPiHII, by Su E Wë, Gujin shuobu congshu S3iftSI5!l# ed. 
(Shanghai: Shanghai wenyi, 1991) B.2b-3b; Stein, The World in Miniature, pp. 52-53. 

79 See especially the legend of Lord Gourd (Hu gong iffi-) in Shenxian zhuan Wlijfil (ca. 
320) ap. Taiping guangji 12.80-82. 

80 The World in Miniature, pp. 58-77. 
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Mythological Themes 

Three major mythological themes running through the conception of the grotto- 
heavens may be distinguished, though ultimately they are closely related: (1) the 
grotto as womb, (2) the grotto as tomb, and (3) the grotto as paradise. Let us briefly 
consider these in turn. 

Two well-documented cases for the grotto as womb in a Buddhist context have 
been described in recent years: the first by François Bizot, with reference to a 
popular Khmer cult centered on the Birth Cave of Phnom Sampau near 
Battambang;81 the second by Rolf Stein, based on reincarnation rituals performed at 
the Cave of a Thousand Buddhas (Qianfo dong ~f-#S) at Wutai shan Saiil in 
Shanxi, and again several sites outside China (in Tibet, Nepal, India, Indochina and 
Japan).82 The ceremony involves rites of purification and penitence in addition to a 
strenuous passage through the grotto, in other words, a rite of spiritual rebirth 
through the renunciation of sin. 

The Buddhist Birth Cave of Wutai shan is an isolated case in China83 and though 
it shows signs of Taoist influence, it has no close Taoist counterpart. If abstraction is 
made from the literal imagery of the rebirth cults described by Bizot and Stein, 
however, such caves share with Taoist grottoes the idea that they are places of 
transcendental passage. The notion of the grotto as matrix is moreover consistent 
with the etymology of dong that equates the term with hundun M'$L, "chaos," the 
"undifferentiated" beginning, an interpretation that is akin to the myth representing 
the grotto as a place of cosmic revelation. 

The mythical hero Yu H received from the god Fu Xi fâM. in the depths of a 
primordial cave the Chart of the Eight Trigrams and the ruler with which to fashion 
Heaven and Earth and measure out Time. As Max Kaltenmark has demonstrated, 
the hero's revelatory quest is typically associated with initiatory trials and 
labyrinthine wanderings in the bowels of the earth.84 Similarly, when Yu was 
laboring to subdue the flood waters, a divine being revealed to him the Five 
Talismans of the Numinous Treasure (Lingbao wufu WMUM) that enabled him to 
control the deluge. His task completed, Yu deposited the Five Talismans, later 

81 F. Bizot, "La Grotte de la naissance: Recherches sur le bouddhisme khmer (II)," 
Bulletin de l'Ecole Française d'Extrême-Orient 67 (1980): 221-273. 

82 R.A. Stein, Grottes-Matrices et lieux saints de la déesse en Asie orientale (Paris: Ecole 
Française d'Extrême-Orient, 1988). 

83 See Raoul Birnbaum, "Secret Halls of the Mountain Lords: the caves of Wu-t'ai shan," 
Cahiers d'Extrême- Asie 5 (1991): 137-140. The "paradise caves" discussed by Birnbaum 
(pp. 120-134), on the other hand, appear to be directly modeled on the Taoist grotto-heavens 
(see pp. 124-125). 

84 See Max Kaltenmark, "Chûgoku no shûkyô no shinwagaku teki ichi kenkyu: meiro to 
dôkutsu no terna ^HW^ifcOttJglf^ — W% \ Miil«f-v," Sankd Bunka kenkyujo 
nempô =.MXiYM^tf^W 2 (1967): 1-1 1 and idem, "Grottes et labyrinthes en Chine ancienne," 
in Yves Bonnefoy éd., Dictionnaire des mythologies et des religions (Paris: Flammarion, 1981). 
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identified as the nucleus of the Lingbao scriptural revelation, in the Linwu #JH 
grotto-heaven, beneath Dongting MM (i.e., "grotto-court") Island in the Lake Taihu 
near Suzhou (Jiangsu).85 In Du Guangting's series of Ten Great Grotto-heavens, 
Linwu is no. IX; it constitutes the domain of the Elder Longwei (Longwei zhangren 
fËSS(3tÀ),86 the instrument of a second "revelation" of the Five Talismans at the 
time of Confucius (ca. 551-471 B.C.): At the end of a dark labyrinth, we are told, 
winding along a distance of several thousand //, Longwei reached a luminous city 
where he recovered the sacred writings hidden by Yu.87 

The mythological association of womb and tomb is a natural one if we regard 
the tomb as a place of transit and rebirth.88 The villagers taking part in the initiatory 
rite of the Birth Cave of Phnom Sampau described their entry into the cave as 
"going to die". Their reappearance is a "resurrection".89 As mentioned by Du 
Guangting in the preface to the Dongtian fudi yuedu mingshan ji cited above, the 
registers of life and death were held in the grotto-heavens. The same author's tale 
about the transformation of the Buddhist intruder into stone cited above (p. 269) 
betrays a further association with the underworld: the notion that whoever partook 
of the food of that world remained forever bound to it — like Persephone after eating 
the pomegranate seed proffered by Aidoneus — corresponds to a theme from the 
literature about visits to the nether regions.90 Topographically, the pre-Buddhist 
Chinese seem to have localized the various underworld departments responsible for 
the processing of the souls of the dead not far beneath the actual tomb. In the well- 
known story in Zuozhuan ïîf#, the future Lord Zhuang is able to circumvent his 
vow never to see his mother again until they met in the Yellow Springs by the 

85 See the detailed study of this site and its Taoist mythology in Miura Kunio ^ 
Chûgokujin no toposu: ddkutsu, fusui, kochiiten ^SA^O 1-^X : SSN JH^fc, 
(Tokyo: Heibonsha, 1988), pp. 113-153. 

86 Dongtian fudi yuedu mingshan ji 4a. 
87 Max Kaltenmark, "Ling-pao: note sur un terme du taoïsme religieux," Mélanges publiés 

par l'Institut des Hautes Etudes Chinoises (Paris: Presses Universitaires de France, 1960), 
vol. 2, p. 563; Bokenkamp, "The Peach Flower Font," pp. 66-69, gives a translation of the 
account in Taishang lingbao wufu xu ykiiMWSf^J? (D 183, no. 388). On the latter, see M. 
Kaltenmark, "Quelques remarques sur le T'ai-chang Ling-pao wou-fu siu," Zinbun 18 (1982): 
1-10. Many tales describe grottoes as places of scriptural and esoteric revelation. 

88 On the corresponding ritual affinity, see Arnold van Gennep, translated by Monika 
Vizedom and Gabrielle Caffee, The Rites of Passage (Chicago: Chicago University Press, 
1960), ch. 4, 5, 8 and passim. 

89 Bizot, "La Grotte de la naissance," p. 233. 
90 For an early version of the Persephone legend, see Hymn to Demeter 370-400, 

Apostolos N. Athanassakis, transi., The Homeric Hymns (Baltimore and London: John 
Hopkins University Press, 1976), p. 12; for a Chinese example, see Hong Mai's ?SiS (1123- 
1202) Yijian zhi HH^ (Peking: Zhonghua, 1981), "Yi" 5.224-5. 
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expedient of excavating a tunnel.91 The hazards of mining included accidentally 
breaking into these subterranean worlds. In the ninth-century story "Yin Yinke Pelt 
iir," Yin's workmen, in an attempt to sink a well, had drilled to a considerable depth 
when suddenly the sounds of birds and dogs were heard from the bottom of the 
shaft. One of the workmen lowered himself into the hole to investigate: 

At first, for several tens of steps, he saw nothing and could only move 
forwards by groping along the wall. Suddenly after rounding a turn, he saw a 
brightness like the rays of the sun or the moon. He followed [the source of 
the light] downwards. The lower part of the cavity joined onto a mountain 
peak. The workman proceeded down onto this mountain. Straightening 
himself into an upright position, he beheld a world apart, with its own 
heaven and earth, sun and moon.92 

The world into which Yin Yinke 's workman has ascended by climbing down, 
crossing the threshold in Dantesque fashion head over heels,93 reveals itself to be 
a luminous paradise inhabited by immortals, instead of the underworld of the 
Long Night: 

The North is the area of the Great Yin that presides over death. It is located 
in the deepest bottom of yang and also found deep within the earth. In Taoist 
cosmology, there is one long central axis between North and South, heaven 
and earth, above and below, which crosses the horizontal line that connects 
the sun and the moon. The underworld is situated at the lowest point of the 
earth, which however reflects the highest point of heaven and is the exact 
mirror image of the realms-on-high. There is an essential unity between the 
underworld and paradise, a unity like that which joins yin and yang.94 

The cycle from birth, to rebirth, to immortality is thus encompassed in the unifying 
vision of the grotto as a place of passage and transcendence, the matrix of 
transformation. 

91 Zuozhuan, Yin 1. Yang Bojun WjiÛ^M éd., Chunqiu Zuozhuan zhu ^fyd£.W& (Peking: 
Zhonghua, 1981), pp. 14-15; translated in Burton Watson, The Tso Chuan: Selections from 
China 's Oldest Narrative History (New York: Columbia University Press, 1989), pp. 3-4. 

92 Boyi zhi W-^M, by Zheng Huangu W>M~£ (Jinshi between 806-820), (Hangzhou: 
Zhejiang guji, 1984 edn.), pp. 28-35. Cf. the translation and discussion in Wolfgang Bauer, 
China and the search for happiness, translated by Michael Shaw (New York: The Seabury 
Press, 1976), pp. 196-199. 

93 "I raised my eyes and thought to see Lucifer as I had left him, and saw him with his 
legs upward — and if I became perplexed then, let the dull crowd judge who do not see what 
is the point that I had passed. 'Rise to your feet,' said the master..." Dante Alighieri, Divine 
Comedy, "Inferno," 34.88-94; Charles S. Singleton, transi., Bollingen Series 80 (Princeton: 
Princeton University Press, 1970), pp. 366-367. 

94 Isabelle Robinet, "Visualization and Ecstatic Flight in Shangqing Taoism," in Kohn and 
Sakade, eds., Taoist Meditation and Longevity Techniques, pp. 180-182. 
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Perhaps the religious lesson implicit in the mental projection of the grotto- 
heavens is that ultimately the quest for transcendence does not involve journeys to 
remote and inaccessible places; it suffices to look within, to apprehend or 
"recognize" the true nature, literally the "reality," of the here and the now. However, 
the very proximity and deceptive familiarity of this interiorized beyond also gives 
rise to tragic misapprehensions. I will call it the "heedless-visitor-to-paradise" 
theme of grotto-heaven literature: A mortal, having unwittingly stumbled into such 
a marvelous world promising an eternal blissful existence, finds himself drawn back 
to human society by human attachments (love, relations, dietary habits)95 or sheer 
frivolity (the ennui of timeless bliss).96 He resolves to return temporarily, only to 
find that he has lost paradise forever. While the imaginative possibilities of this 
theme are exploited by some later writers of mirabilia and fiction with mundane and 
even humorous detachment, the following passage from the Declarations of the 
Perfected, set in the grotto-heaven Gouqu of Maoshan (Appendix, a, no. VIII), 
speaks with the seriousness of a fundamentally religious concern with human folly: 

Everywhere within the Void, stone steps meander out toward the gateways, 
allowing free access to those coming and going, ascending and descending. 
None who enter and leave, walking with hurried paces, are aware that they 
are in the midst of a grotto-heaven. Thus they consider the route to be an 
exterior one! For there is nothing unusual in the light of the sun and the 
moon; neither are vegetation and streams in any way different from those 
outside. The birds in the sky criss-cross each other's paths, and the wind- 
driven clouds form up like troops closing ranks: none of these raise any 
doubts either. Mysterious and unfathomable are the divine palaces that we 
call grotto-heavens! Beyond our powers to explain, beyond our powers to 
apprehend!97 

What distinguishes the contemplative sage from profane humanity, in the end, is 
that the inner-directed vision of the former allows him to discover the essential 
nature or "true form" of the world he inhabits, while the latter troop in and out of 
paradise oblivious that, in the midst of their everyday surroundings and 
preoccupations, they had been momentarily poised on the threshold of the beyond. 

95 In the tale from Guangyi ji mentioned above (n. 8), the visitor is compelled to return by 
the harsh taste of his diet of roots and herbs. 

96 This was nearly the undoing of Young Scholar Cui S 4. in the Qingcheng shan grotto 
(no. V below). See Yishi i& 5ÈL (preface dated 847), compiled by Lu Zhao 1È.M, ap. Taiping 
guangji 23.154-156, translated in F. Verellen, "Luo Gongyuan: légende et culte d'un saint 
taoïste," Journal Asiatique 275 (1987): 322-327. 

97 Zhen'gao 11.6b-7a. Soymié, "Le Lo-feou chan," p. 92, drew attention to this passage, 
noting its "metaphysical" tenor. See also Miura Kunio, "Dôten fukuchi," pp. 7-8. 
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Appendix 

a. The Ten Great Grotto-heavens 

I. Xiaoyou qingxu heaven A 
grotto 3: IIP (Jiyuan county 

, Wangwu 
Henan) 

II. Dayou xuming heaven 
grotto H33P (Huangyan county 
Zhejiang) (?)" 

Weiyu 

III. Taixuan zongzhen heaven 
Xicheng grotto ®i$P (Ankang county 
Shaanxi) 

IV. Sanyuan jizhen heaven - 7nSRX,100 
Xixuan grotto MiP, Huashan l||l| (Huayin 
county MEM, Shaanxi)101 

V. Baoxian jiushi heaven îtiLl^H^, Qing- 
cheng grotto f Si (Guan county ill!!, 
Sichuan) 

VI. Shangyu qingping heaven ±3E'/# 
Chicheng grotto #i$p (Tiantai county 
Zhejiang) 

VII. Zhuming yaozhen heaven 
Luofu grotto H??P (Boluo county tl 
Guangdong) 

VIII. Jintan huayang heaven 
grotto ^pjffirfBJ [Zhong Mao peak 
county "nj^ll, Jiangsu) 

, Gouqu 
(Jurong 

IX. Zuoshen youxu heaven 
Linwu grotto #MP [Mt. Dongting West 
Uj] (Lake Taihu icfàU, Jiangsu) 

X. Chengde yinxuan zhen heaven 
Guacang grotto JS^fP (Xianju county 
Zhejiang) 

b. The Thirty-six [Lesser] Grotto-heavens =: 

1. Huolin grotto-heaven HfrP 
^, Mt. Huotong Hi! Ill (Ningde 
county ^WM, Fujian) 

2. Pengxuan ilSP^, Taishan 
i;[#]UJ (Taian county #i£!!, 
Shandong) [E] 

3. Zhuling MP^, Hengshan 
if III (Hengshan county fir LU!!, 
Hunan) [S] 

4. Zongzhen BmMJi, 
Huashan UlLj (Huayin county ISPs 
II, Shaanxi) [W] 

5. Zongxuan 11 S P^, Mt. 
Chang/Heng 1s7fHl] (Hunyuan 
county MUM, Shanxi) [N] 

6. Sizhen RllE'S^,106 Songshan 
^|ll (Dengfeng county 
Henan) [C] 

7. Xuling taimiao 
^, Mt. Emei iPJlUj (Emei 
county mmU, Sichuan) 

8. Dongxu yongzhen piS^cR p^,107 Lushan ffilll (Xingzi 

county ML-f'M, Jiangxi) 

9. Danshan chishui , 
Mt. Siming ffl^llj (Xinchang 
county ire I!, Zhejiang) 

98 Dongtian fudi yuedu mingshan ji 3b-4b. For an extended commentary, based on the 
Tushujicheng edition of this work, see Chavannes, "Le jet des dragons," pp. 133-141 . 

99 On the conflicting evidence regarding this localization, see Chavannes, "Le jet des 
dragons," pp. 135-136. 

100 Sanyuan: see Tiandi gongfu tu 27.2b. Dongtian Judi yuedu mingshanji Adi has "Sanxuan Hi." 
101 For this localization, see Li Xiaoshi ^HHIf, Zhongguo daojiao dongtian fudi lansheng 

^WÊMcM^M^fKÊ- (Hong Kong: Haifeng, 1993), p. 75. Dongtian fudi yuedu mingshanji 
4a has Jinzhou #'JH (i.e., modern Ankang; cf. IV above); Sima Chengzhen surmised that the 
grotto's location had not yet been discovered by humans {Tiandi gongfu tu 2b). 

102 Shangyu qingping: Tiandi gongfu tu 3a var. "Shangqing yuping ±M3£IF." 
103 Yaozhen: Tiandi gongfu tu 3a var. "huizhen ifm?." 
104 Zuoshen: the Tiandi gongfu tu 3a var. "youshen Klffl' appears to be a graphic error. 
105 Dongtian fudi yuedu mingshan ji 6b-8b. Cf. Chavannes, "Le jet des dragons," pp. 141- 

68. For the qualification "minor," see Tiandi gongfu tu 3b. 
106 Sizhen: Tiandi gongfu tu 4b var. "Sima W] H." 
107 Dongxu: Tiandi gongfu tu 4b var. "Dongling PS." 



10. Jixuan yangming 
X,m Mt. Guiji #fSllj (Shao- 
xing county ISH-SII, Zhejiang) 

11. Dexuan fëHM X, Mt. 
Taibo icâllj (Zhouzhi county 
&MM, Shaanxi)109 

12. Tianbao jixuan 3 
X,UÙ Xishan ffilij (Xinjian 
county Iir5ill, Jiangxi) 

13. Haosheng shangyuan 
jtMX, Mt. Dawei ^Slll1" 
(Liuyang county if JR§H, Hunan) 

14. Tianzhu sixuan 
Qianshan 'iff III [Tianzhu shan 
Sill] (Qianshan county, Anhui) 

15. Shengzhen huaxuan ̂  
MJi, Mt. Wuyi ÊM\ll (Chongan 
county gt^ll, Fujian)"2 

16. Guixuan sizhen 
H, Mt. Guigu 5|£rlll (Guiqi 
county mMII, Jiangxi) 

17. Rongcheng taiyu 
^, Mt. Huagai IS Hill (Yongjia 
county 7]c^, Zhejiang)113 

18. Taixiu fale ±^'&, 
Mt. Yusi 3?#jlil (Xiajiang 
county lli&ylfl, Jiangxi) 

19. Changyao baoguang jkWÊft 
Mt. Gaizhu MYr\li (Linhai 

l, Zhejiang) 

20. Taishang baoxuan iciiflf S 
?[sl^, Duqiao shan fP fê LU 
(Rong county §11, Guangxi) 

21. Xiule changzhen ^M^kîA 
MX, Mt. Boshi âSUJ (Gui- 
ping county S^PII, Guangxi) 

22. Yuque baogui 3£MW^?|B| 
X, Mt. Julou 'oJSllj (Beiliu 
county 4k?Ê||, Guangxi) 

23. Xiangzhen taixu 
55, 115 Mt. Juiyi A^lil (Ning- 
yuan county $iltS£, Hunan) 

24. Dongyang yinguan 
MX, Mt. Dongyang (Changsha 
county W('lJ%% Hunan) 

25. Xuanzhen taiyuan 
?^X, Mt. Mufu Will (Ping- 
jiang county ^FtCII, Hunan) 

26. Dayou huamiao j\ 
X, Mt. Dayou ^Mlij (Yuanling 
county ïTtMH, Hunan) 

27. Jinting chongmiao u 
MJi, Mt Jinting û&\\i (Sheng- 
xianlill, Zhejiang)116 

28. Danxia fl-flP^, Mt. Magu 
tftfelll (Nancheng county 
II, Jiangxi) 

29. Xiandu qixian {[ 
55, Mt. Xiandu #f|5lll (Jinyun 
county ft HI!, Zhejiang) 

30. Qingtian dahe 
Mt. Qingtian Wffllil (Qingtian 
county Wfflll, Zhejiang) 

31. Dadi xuangai ^if&^ 
Mt. Tianzhu ^l±llj (Lin'an 
county ËliîcH,117 Zhejiang) 

32. Zhuhu taisheng 
%, Zhongshan II 111 (Nanjing 

, Jiangsu)118 

33. Liangchang fanghui 
MJi, Mt. Liangchang 
(Jurong county ^#11, Jiangsu) 

34. Borna xuanguang Ù 
Ji, Mt. Taoyuan ^yj^lll (Taoyuan 
county WLMU, Hunan)120 

35. Jinhua dongyuan 
, Mt. Jinhua 

, Zhejiang)121 
(Jinhua 

36. Zixuan dongmeng ^? 
MX, Mt. Zigai ^LlJ (Dang 
yang county #Piff|, Hubei)122 

108 Yangming: Tiandi gongfu tu 4b var. "Dayuan ^7t." According the latter, this grotto- 
heaven is located in the Mirror Lake (Jinghu ijtfàjj, in modern Shaoxing). 

109 Taibo: Dongtian fudi yuedu mingshan ji 7a reads "Fangbo ^f Ê." 
110 Tianbao: Tiandi gongfu tu 5a var. "Tianzhu tt bao." 
111 Shangyuan: Tiandi gongfu tu 5b var. "Xuanshang 5^±"; Dawei: ibid., var. "Xiaowei /J^'/i." 
112 The grotto-heavens no. 15 and 16 appear in reversed order in Tiandi gongfu tu 5b-6a. 

Shengzhen: ibid., var. Zhensheng. 
113 Nos. 17 and 1 8 appear in reversed order in Tiandi gongfu tu 6a-b. 
114 Taixiu: Tiandi gongfu tu 6a var. "Taixuan ici." 
115 Xiangzhen: Tiandi gongfu tu 7a var. "Chaozhen ifjijt." 
116 Li Xiaoshi, Dongtian fudi lansheng, p. 169, erroneously identifies this with another 

place of the same name in Chao county HJI, Anhui. Cf. Tiandi gongfu tu 7b and Chavannes, 
"Le jet des dragons," p. 161. 

117 Tiandi gongfu tu 8b lists this grotto as no. 34, "Tiangai dixuan JUêlM^^," of "Tianmu 
g shan." For a peak of that name in the range in question, see Dadi dongtian ji fzMMXÎi, 
by Deng Mu M (1247-1306), D 559, no. 782, B.lb-2a. Chavannes considered that the 
grotto was situated in neighboring Mt. Dadi ("Le jet des dragons," p. 164). 

118 No. 31 in Tiandi gongfu tu 8a, Var. "Zhuri H taisheng." 
119 Adjacent to Xiao Mao peak /h^Ét, in the north-eastern part of the Maoshan range. 

See Li Xiaoshi, Dongtian fudi lansheng, p. 40. No. 32 in Tiandi gongfu tu 8b. 
120 No. 35 in Tiandi gongfu tu 9a. 
121 No. 36 in Tiandi gongfu tu 9a. 
122 No. 33 in Tiandi gongfu tu 8b. Dongtian fudi yuedu mingshan ji 8b erroneously 

places Mt. Zigai in Qujiang county fflrlll (Guangdong). Cf. Li Xiaoshi, Dongtian fudi 
lansheng, p. 183; Chavannes, "Le jet des dragons," pp. 167-168. 
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