












Longmen master Cai Laihe2S) and were not published yet in the 

first edition of Liu Tishu's Lilzu quanshu. In the list of texts in­

cluded in the new edition of Lilzu quanshu by Shao Zhilin,26) one 

can see that some texts originate from Mt. Jin'gai, a noted religious 

center belonging to the Longmen school and located in Zhejiang 

(near the actual town of Huzhou Mt. Jin'gai was important 

since, according to Longmen masters, it was not only the place 

where the most ancient and original version of the Golden Flower 

appeared (see below p. 106) but also the holy city of Lii Dongbin. 

We know that Qing scholars, Daoists masters, etc. lived in temples 

and hermitages located on this mountain and practiced spirit-writ­

ing so as to connect themselves to the immortal Lii Dongbin, who 

was thought to visit this place quite frequently.27) Even the com­

piler of the Lilzu quanshu, Shao Zhaolin, often came to Mt. Jin'gai 

and took part in spirit-writing sessions in honour of Lii Dongbin. 

He venerated this immortal and received from him help for his 

scholar-career, as well as benedictions for obtaining a child.28) 

2S) According to the preface by Shen Wukun (Uizu quanshu, 1. 3a-b), 
Cai Laihe was a man of high aspirations who, having already transcended the ordi­
nary world, lived in an hermitage in the south of the lake of Hangzhou where Shao 
Zhilin met him. Cai Laihe told him of his aspiration to engrave again the Wendi 
quanshu and the Liizu quanshu. In the glosses to the biography of Shao 
Zhilin ("Shao Qiuyi xianshen zhuan" included in theJin'gai xindeng 

(The Transmission of the Heart-lamp of Mount Jin'gai, by Min Yide 

Yunchao Gu Shuyinlou rpt. 1876, 10 vols., [7.S0aJ), it is in 
fact said that Cai Laihe compiled the Wendi quanshu and the Liizu quanshu while 
Shao Zhilin was in charge of comparing and verifying the previous edition of the 
Liizu quanshu. Here, it is also mentioned that Cai Laihe, a native of Jinling 
(Nanjing), was a Vinaya-master of the 13th generation of the Longmen school. 

26) "Fanli" fLfJU, Liizu quanshu, 1. la-7a. 
27) Preface by Shen Bingcheng it*nX: (1873) in Jin'gai xindeng (1. lb), and 

Preface by Xiao Lun (1817), Jin'gai xindeng (1.1a, 2a). 
28) "Shao Qiuyi xianshen zhuan," Jin'gai xindeng (7. SOa-b). 
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b) The transmission of the Golden Flower in the J ingming lineage 

Contrary to our expectations, the version of the Golden Flower 

added in Shao Zhilin's Lilzu quanshu does not come from Mt. 

ling' ai and is not linked to the Longmen lineage. It is based on a 

manuscript of a certain Wu of Suzhou and a product of a 

spirit-writing group belonging to the Jingming lineage. 29) It was 

revealed for the first time at a private spirit-writing altar located at 
Piling (J iangsu). 

However, the contents of its teachings are here presented as an 

esoteric transmission of the J ingming patriarch Xu Xun and later, 

under the Yuan dynasty, of the founder of J ingming zhongxiao 

school Liu Yu (1257-1308).30) After that, as the trans­

mission was lost, the immortal Lii decided in 1668 to convey the 

teachings of the Golden Flower to seven disciples linl{ed, as in the 

initial transmission, to the Jingming school. The disciples involved 

in this later transmission are said to have belonged to the Taiyi 7,::. 

G lineage, a J ingming branch expressly created for the transmis­

sion of the text of the Golden Flower. Unfortunately, we do not 

know anything about the Taiyi lineage, except that the ordination 

names of its members were fixed according to the "after Heaven" 

sequence of eight trigrams.31 ) 

29) "Fanli," Liizu quanshu, 1. 4a; "Luzu quanshu xi anti an xuwu taiyi jinhua 
zongzhi xiaoxu" (1755) by Shao Zhilin, Liizu quanshu, 49. la. 

30) Liu Yu was considered as the founder of a new school called Jingming 
zhongxiao, see Akizuki Kan' ei ;fJcfJ Clulgoku kinsei Dokyo 110 keisei: Jomeido no 
kisoteki kenkYll Tokyo: Sobunsha ilJ 
Jtri, 1978: 141-1SS. 

31) The "after Heaven" (houtian i&.:k) sequence of eight trigrams is normally 
used in the alchemical work in order to represent the manifestation of the 'world 
from the original chaos, the instant of the "opening of Heaven" which represents 
the spontaneous generation of the cosmos and the separation between the timeless­

ness and formless stage known as "before Heaven" (xiantian %:k) and the time and 
form stage known as "after Heaven." In this process, pure yang divides into two 
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So even if the collection in which the Golden Flower appears for 

the first time was in some way linked to the Longmen tradition 

through the figure of Cai Laihe and the connection of the compiler 

Shao Zhilin with Mt. Jin'gai, the text itself is here presented as the 

result of the transmission of Lii Dongbin to seven Jingming dis­

ciples. Pan Yi'an (Qiande) first received the transmission of the 

Golden Flower at the Piling's Bailong altar32) in 1668 from the im­

mortal Lii Dongbin along. with six other people: Zhuang Xing'an 

m:'I:~1i, Zhou Ye'an mJ~1i, Liu Du'an &U1t1i, XU Shen'an ~?*1i, 

Zhuang Cheng'an m:~~1i and Tu Yu'an ~*1i. However, it was 

only more than 20 years later that Tu Yu'an compiled and revised 

what was previously written down by the first generation of dis­

ciples. 33) 

In the prefaces of the other versions of the Golden Flower there is 

no reference to the location of the spirit-writing altar where the 

seven Jingming disciples received the first transmission of this text. 

This could be a proof that the text circulated among various spirit­

writing groups located in different regions who claimed to have 

played their own role in its transmission. However, even though 

there were certainly different groups and schools who worshipped 

complementary principles of yin ~ and yang, and from their interaction the world 

of manifestation and change appears, the world "after Heaven." To represent this 

shift from xiantian to houtian, the alchemical texts use two different position sets of 

trig rams of the YiJing. Here, the sequence "after Heaven" (Qian, Kan, Gen, Zhen, 

Xun, Li, I~un, Dui) is used for indicating the lineage of transmission of masters who 

received the text of the Golden Flower. The character Qian ~t: thus stands for the 

first generation, the character Kan :IX for the second generation and so on. 

32) This altar is probably the private altar of Zhou Ye'an. 
33) In fact, in 1692, it is said that Xiaoti wang transmitted again the text of the 

Golden Flower to Tu Yu'an m*:tl (Qianyuan ~t:5G) who then confided the print­

ing-blocks to Zhang Shuang'an 7.&~:tl (Kanzhen ;I?\:".). Zhang is the first member 

of the second generation of seven disciples who received the text: Li Shi'an *Il'ij::tl, 
Feng Fan'an (.~~:tl, Feng Jin'an (.~Jli::tl, Xu Ning'an ffi~:tl, Pan Zhen'an iiIH~;:tl 

and Pan Zhuo'an il¥:tl. 
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the immortal Lii Dongbin and who took part in the transmission of 

this text, we can affirm that the first appearance of this scripture 

was linked to members connected with the J ingming school. 

2. The version of the Golden Flower in the Quanshu zhengzong 

(1803) and its relationship with the Tianxian school 

The second version is found in the second scroll of the Quanshu 

zhengzong (The Orthodox Doctrine of the Complete Works, 1803). 

I t is also called Lilzu quanshu and was compiled by the Qing 

scholar Jiang Yuanting (1755-1819). This collection comes from a 

circle of disciples associated to another spirit-writing altar presided 

over by Jiang Yuanting himself. The members of this altar claimed 

to be disciples of Lii Dongbin and to belong to the Tianxian school 

supposedly founded by Lii Dongbin himself. This school was offi­

cially recognized in Qing times by the government since its mem­

bers received ordinations in the Baiyun guan B~ti of Beijing. 

Since the Yuan dynasty, the Baiyun guan was considered the most 

important Quanzhen temple; during the Qing dynasty, it became 

an official center of religious training under the direction of the 

Longmen school. In fact, the abbots of Baiyun guan were chosen 

among the masters of this school who were in charge of the ordina­

tions of the Daoist adepts officially recognized throughout the em­

pIre. 

I t is important to point out that the Longmen school is in one 

way or another involved in this second collection since it was under 

the guidance of Longmen abbots that the members of the Tianxian 

school received the recognition of their lineage and practice.34) 

34) Koyanagi Shigeta /N:VnFf]~* (Hakuun-kan shi B~WLlt, Tokyo: Toho 

Bunka Gakuin Tokyo Kenkyujo *:1JJt1t¥flJtJIO~HiJfJ'EFYT, 1934) when he was at 
the Baiyun Temple in Beijing transcribed an important document called "Zhu 

zhenzong pai congbu" ~i~*i**\\!lJ. ~here one finds a list of 84 schools represented 
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However, the text of the Golden Flower included in this collec­

tion has again no direct relationship with Longmen. It is presented 

as belonging not only to the Jingming tradition but also to the 

Tianxian school. Since it worshipped Lii Dongbin as its founder it 

is obvious that this last school claims to have played an important 

role in the transmission of Lii's teachings which includes the Secret 

of the Golden Flower. Consequently, the prefaces of the Jingming 

disciples who received the earlier transmission of the text in 1668 

are omitted in this version (with the exception of the prefaces by 

Tu Yu'an). So is any reference to the location of their spirit-writ­

ing altar. 

The remaining prefaces clearly indicate that Jiang Yuanting's 

compilation was based on a third Luzu quanshu collection which 

circulated among high ranking officials such as Jiang Yuanting 

himself. This third collection was later published by Chen Mou in 

1852 under the title of Luzu quanshu zongzheng g1Jl~.*lE (The 

Orthodoxy of the Doctrine in the Complete Works of Patriarch 

Lii) in 18 scrolls.35) 

3. Version of the Golden Flower in the Luzu quanshu zongzheng 

. (1852) 

The text of the Golden Flower is also found in the tenth scroll of 

this collection. Even though the Luzu quanshu zongzheng was al­

ready well-known in 1747 when a member of Hanlin ~1* academy 

was charged by two high-ranking officials to engrave it, it was only 

printed more than a century later. As its printing blocks were dam­

aged, Chen Mou restored them with the help of members linked to 

in this temple and their genealogical poems. The verses of a poem attributed to the 
Tianxian school ("Tianxian jinhua zongzhi houba" by Zhiqiu, Quanshll zhengzong, 
2. 67b) are in this document presented as belonging to the Chunyang *iJ!.fi£- school, 
the school of the immortal Lii Dongbin (Koyanagi Shigeta, 1934: 3. 96). 

35) This title is very close to Jiang Yuanting's Qllanshll zhengzong. 
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associations and temples devoted to Lii Dongbin.36) 

Chen Mou's version was based on a Luzu quanshu collection 

which circulated in Jiangsu and belonged to a scholar named Peng 

Qifeng 1tJ2:JII. (from Changzhou -RyHI) who took part in the Shao 

Zhilin's compilation of 1775.37) According to Chen Mou, this col­

lection did not contain any mistake. He emphasized that the Golden 

Flower was the result of the Taiyi branch belonging to the 

J ingming transmission.38) The text of the Golden Flower and its 

prefaces correspond to Jiang Yuanting's collection except for some 

slight variants. 

Based on the above informations, we can thus conclude that the 

first three Golden Flower versions all belong to different editions of 

Luzu quanshu; they feature different numbers of scrolls, are com­

piled by different authors, and printed at different dates. 

Let us now take a look at the last three versions of the Golden 

Flower which were not included in any Luzu quanshu collection. 

4. The version of the Golden Flower from the Daozang jiyao (1796-

1820) 

The fourth version of the Golden Flower is found in the Daozang 

jiyao ;l1!jt~~. This text corresponds entirely to the text and pre­

faces included by the Qing scholar Jiang Yuanting in his Quanshu 

zhengzong (which is the second version of Luzu quanshu mentioned 

above). In fact, it was probably Jiang Yuanting himself who in-

36) "Xiubu Quanshu ji" by Chen Mou, Liizu quanshu zongzheng, 1. lb. 
37) In the augmented edition of the Liizu quanshu by Shao Zhilin there is a 

preface by Peng Qifeng ("Chongkan Liizu quanshu shu" £flJ gt1i~!fWfE by Peng 

Qifeng, Liizu qllanshu, 1775: 1. la-4b) who is said to have taken part in this compi­
lation ("Chongkan Liizu quanshu shu" by 'iVang Liijie, Liizu quanshu, 1775: 1. 7b); 
see also note 17. 

38) "Fanli," Quanshu zongzheng, 1857: 1. lb, 4a. The Jingming teachings were in 
fact appreciated by official scholars for stressing Confucian ethical values. 
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cluded it in the Daozang jiyao since one of the different editions of 

this Ming-Qing Daoist Canon was published by him between 1796 

.and 1820. 
Although the text of the Golden Flower is identical to the second 

version of Litzu quanshu, it is nevertheless important to underline 

that it was this version compiled by Jiang Yuanting and linked to 

the Tianxian school that was included in the Daozang jiyao. This 

was probably why Min Vide the compiler of the Longmen version 

of the Golden Flower criticized harshly this canonical version of the 

Tianxian school which was chosen instead of that approved by the 

Longmen school, the dominant Daoist tradition during the Qing 
dynasty. 39) 

5. The Longmen version of the Golden Flower 

In order to distinguish the Longmen version from that of the 

Daozang jiyao, Min Vide dedicated himself to the reconstitution of 

the Golden Flo'wer. He claimed that this text (included in his 

Daozang xubian, 1834 under a longer title Lit zushi xiantian xuwu 

taiyi jinhua zongzhi g111~ffl)t7(~~*-i:.* §') was based on a 

manuscript of a Longmen master called Tao Shi'an (?-1692) pre­

served in Mt. Jin'gai.40) From 1688 onwards, it was transmitted by 

Lii Dongbin only to disciples belonging to the Longmen school by 

means of spirit-writing sessions which took place at the altar of Mt. 

Jin'gai. According to the Longmen compiler, three chapters of the 

original text were already written by the immortal himself during 

the Tang dynasty; this demonstrates the antiquity and the ortho-

39) The reconstitution of the text by Min Vide as an original Longmen product 
(even though it was supposed to be based on the original version of Tao Shi'an 
preserved at Mt. Jin'gai) "vas in reality focused on criticizing the version of Jiang 
Yuanting included in his Daozang jiyao; see IV!. Esposito 1996: 155-156, 163-167 
and Mori Yuria 1998a: 58. 

40) See note 20. 
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doxy of the Longmen version since it was the only one said to have 

been written by the hand of Lii Dongbin as a historical figure of 

Tang times, while the other versions stem from the later appear­

ances of the immortal in the human world. The Golden Flower was 

then adopted by the Longmen school as its main doctrinal text.41 ) 

Min Vide did not include any preface from previous versions in 

his Daozang xubian and squarely ignored them. The text features 

only one preface dated 1831 and an introductory note by Min 

Vide. The first chapter entitled "Tianxin" 7(JL' (Celestial Heart) is 

quite different from the first chapter contained in the other ver­

sions. Its content is focused on the transmission of alchemical for­

mulae aimed at realizing the true nature of mind and understand­

ing the direct mind transmission according to the Longmen teach­

ings. Each chapter is followed by short notes or commentaries 

which stem from the oral transmission of Longmen lineage hold­
ers. 

6. The Golden Flower in Dan Ranhui's book 

The most recent version of the Golden Flower published by Dan 

Ranhui in 1921 was translated in 1929 by Richard Wilhelm. This 

book, as we have already noted at the beginning, was bought by 

Dan Ranhui in Beijing but came from a master of Sichuan who 

brought it to Canton for printing. It originally contained only one 

preface. Many other prefaces were later added by Dan Ranhui 

based on a J iangsu manuscript. The resulting version of Dan 

Ranhui is actually identical to the third version edited by Chen 

Mou that circulated in Jiangsu. However, Dan Ranhui added to 

this his own hitherto unpublished commentaries. 

41) In the commentary to its 8th chapter (Daozang xubian, 1. lOb), it is said that 
the text of the Golden Flower was recognized as the heart-transmission of the High­
est (Taishang xinchuan :t:J:-A,vf') by Wang Changyue 3: 'lit fj (?-1680), the main 
restorer of the Longmen ~F~ school in the early Qing. 
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In one of the appendixes of Dan Ranhui's book it is clearly 

stated that he was involved in spirit-writing activities at a private 

altar of one of his friends in Beijing42) where the immortal Lii 

Dongbin is supposed to have appeared in 1907. On that occasion, 

the immortal told him that the text of the Golden Flower started to 

be formed in 1403 but was completed only in 1663. This predates 

the revelation of the Golden Flower to the seven Jingming disciples 

at Piling which, according to the most ancient version by Shao 

Zhilin, took place in 1668. Although we can clearly see that Dan 

Ranhui's text is based on former versions of the Golden Flower and 

that his claim to have access to an even more ancient version of the 

Golden Flower is unfounded, the early dates of 1403 and 1663 that 

he gave in his appendix might remind one of transmissions of the 

Golden Flower text among local spirit-writing groups. Dan 

Ranhui's version is probably the result of one of the latest trans­

mission of the Golden Flower which spread in the North after 

spirit-writing sessions at an altar located in Beijing. If we compare 

the style of Dan Ranhui's prefaces with prefaces of the previous 

collections, we can see that his style is simpler and less literary. 

This would indicate that the text of the Golden Flower was gradu­

ally diffused among local spirit-writing groups apart from official 

Daoist schools or circles of high-ranking scholars. 

IV. Conclusive Remarks 

In conclusion, one can say that in all the versions of the Golden 

Flower briefly described above, the spirit-writing cult in honour of 

Lii Dongbin forms the center which connects people worshipping 

this immortal to autl?-orized or unauthorized lineages. Although Lii 

42) The name of his friend is Ying Longxiang ~~~ (jaming: Zanyuan Jr5G), cf. 

"Fu Hedao zi de shu qiu xu shiwei ji" ~ftif;@:Tf~i!**~8*~2 Dan Ranhui, 1921: 
44. 
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Dongbin is known as the patriarch of Quanzhen43) and from the 

Qing dynasty on as the patron of literati, one should not overlook 

his links with popular religion. Lii Dongbin's cult and teachings, 

and in particular his teachings on the Golden Flower, were indeed 

shared by' well-known Daoist schools, smaller movements and 

spirit-writing groups belonging to different social classes in South 

and North China. The different locations where the text was found 

indeed suggest the existence of a worshipping background centered 

around Lii Dongbin. The dynamism of his cult contributed to 

revitalize people's faith in such authorized lineages as Quanzhen 

and Jingming as well as in the new Ming-Qing branches such as 
Longmen, Taiyi, and Tianxian.44) 

We can thus conclude by saying that - contrary to the Long­

men school's statements - the Secret of the Golden Flower is cer­

tainly not the product of a single tradition but rather that of various 

local traditions, schools and sects, all of which apparently wor­

shipped the immortal Lii Dongbin. The origin of the text still 

remains a mystery in certain respects, and can only be clarified 

through a careful study of Ming-Qing Daoism. The "Secret" of 

the Golden Flower lies not only in the concealed meaning of its 

doctrine but above all in the mystery of its textual history. 

43) I. Ang, "Le culte de Lii Dongbin sous les Song du Sud," Journal Asiatique 
285.2, 1997: 475. 

44) See Mori Yuria 1998a. 
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