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Abstract

Bai Yuchan (9 £ 4, 1134?-1229?), a prominent figure of the Southern Lineage of Golden
Elixir Sect € #HKFE % during the Southern Song dynasty, established a unique synthesis
of Shenxiao Thunder Rites and Inner Alchemy by cultivating the persona of a “Banished
Immortal”. By framing himself as a celestial thunder officer exiled to the human realm,
he grounded his ritual authority in a narrative of divine origin. Central to this system was
the “Heart :(»,” which served as the essential bridge between internal cultivation and ritual
efficacy. Bai argued that the ability to command thunder relied not on mere technique, but
on the alchemical refinement of the practitioner’s own spirit and qi %/Z%. Bai’s writings,
especially the Qu Gong Poems Hifili5, express his dual identity and his earthly life as a
period of spiritual transcendence. Distinctively, Bai embraced genuine emotion and literati
aesthetics. He used the “banished immortal” trope to translate the fierce, internal power of
thunder into a socially recognized form. This theological and literary construction not only
legitimized his public performance of rainmaking and exorcism but also forged a durable
identity for the Southern Lineage that continued to shape Daoist traditions well into the
Ming dynasty.

Keywords: Bai Yuchan; banished immortal narrative; Shenxiao Thunder Rites; Southern
Lineage of the Golden Elixir Sect; Inner Alchemy

1. Introduction

During the Southern Song dynasty (1127-1279), Daoism developed in new ways. Rit-
ual practices became closely integrated with internal alchemical cultivation. Amidst this
vibrant religious landscape, Bai Yuchan' emerged as a key figure in the Southern Lin-
eage of the Golden Elixir Sect. He stood out by combining Daoist alchemical theory with
ideas from Neo-Confucianism and Chan Buddhism and summed up this blend in his say-
ing: “Though the Three Teachings differ in their approaches, they share the same origin.”
=HEPY, URIF— 1 (Bai 2013b, p. 71).

However, Bai Yuchan was not only a master of Inner Alchemy2 but also a leading
ritualist of the Shenxiao Thunder Rites (thunder rites transmitted and officially authorized
by the Divine Empyrean). Within Bai’s integrated framework, a recurring theme is his
portrayal of himself as a “banished immortal”, a former Thunder Official (leiguan 75 &)
exiled from the celestial administration. This self-presentation was not just a literary pose.
By portraying himself as a demoted celestial officer who hoped to regain his post, Bai gave
legitimacy to his ritual authority and created a clear link between personal self-cultivation
and the ability to command thunder in ritual practice.
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This phenomenon has been examined from several complementary perspectives.
Lowell Skar focuses on its institutional implications. He argues that Bai sought to establish
a more authoritative system by integrating Shenxiao Thunder Rites with celestial transmis-
sions attributed to his master Chen Nan [, and drew on elements from the Way of the
Celestial Masters (Tianshidao KJifii&) and the Highest Clarity Sect (Shangqingpai i&K)
to construct ritual legitimacy (Skar 1996). Yu Hongtao T-#ti# interprets the contrast be-
tween Bai’s eccentric conduct and ritual solemnity as revealing the multifaceted nature
of his character and the exclusion and controversy faced by the Southern Lineage at the
time (Yu 2018). One interpretation sees the figure of the “banished immortal” as Bai's way
of defining his own religious role and giving credibility to his ritual authority through
references to different celestial ranks (Wan 2012). Another stresses the aspect of inner cul-
tivation, describing Bai’s practice as focused on hiding and purifying the heart, an ideal of
spiritual transcendence that joins divine nature with human moral integrity (Lan 2012).

At the same time, a small number of studies that address Bai Yuchan’s “banished im-
mortal” consciousness have also drawn attention to the central role of the heart (xin :[») in
his religious system. Lin Zhongyong ### % points out that Bai’s conception of celestial
wandering differs from earlier “roaming immortals” (youxian ##ll) traditions. Instead of
seeking an outward escape, Bai emphasizes inner visualization and quiet contemplation,
and turns imagined travel into an inward form of cultivation (Lin 2004). Similarly, Zhan
Shichuang /&£ % and Fan Jingyi Ji%% H read Bai’s “banished immortal” poetry as a sym-
bolic articulation of Daoist cultivation, transforming practices of Inner Alchemy and Thun-
der Rites into literary expression grounded in the refinement of the heart (Fan and Zhan
2018). This emphasis on the heart points to a core framework in Bai Yuchan’'s thought,
often summarized by the principle that “the heart is the core” PL.0»%%5%. Within this frame-
work, Bai articulates a Dao-xin (> theory, which, as Gai Jianmin observes, treats the
cosmological Dao and the human mind as inseparable, making inner regulation a direct
engagement with cosmic creative power (Gai 2020). In this way, Bai develops earlier South-
ern Lineage teachings by equating the heart with the Dao itself and reworking traditional
practices of quiescent contemplation (Li and Lu 2015).

This article explores how Bai Yuchan used narratives of celestial exile and return to
shape his ritual authority and to connect inner cultivation with public ritual acts such as
rainmaking and exorcism. It examines how, through the mediating role of the heart, inner
alchemical cultivation and thunder ritual practice were brought into continuity. They did
not remain purely internal but extended outward through literary expression, discourse,
and symbolic forms, and they eventually formed a lineage with lasting public influence in
the Southern Song and later periods.

2. Bai Yuchan’s Construction of Southern Religious Authority: Lineage,
Banished Immortal Narratives, and the Heart Method

This chapter explores how Bai Yuchan constructed a framework of authority for
Shenxiao Thunder Rites within the Southern tradition. It first examines how he grounded
Thunder Rites in a genealogical and celestially authorized transmission centered on Chen
Nan. It then analyzes how banished immortal narratives, drawing on earlier Daoist tradi-
tions, functioned as mechanisms of legitimation within the Shenxiao celestial bureaucratic
imagination. Finally, it turns to the Heart Method as the inner foundation through which
Inner Alchemy and thunder ritual are integrated. Together, these elements show that Bai’s
synthesis is not merely literary self-fashioning or process of inner alchemical transforma-
tion of ritual practice, but a coherent theory of how heavenly authority is constituted and
enacted in the human realm.
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2.1. Celestial Transmission and Lineage Formation in Southern Thunder Rites

The Southern Lineage’s Thunder Rites are generally traced back to its Fourth Patri-
arch, Chen Nan. He was the first to bring the Shenxiao Thunder Rites into the Southern
tradition. Chen Nan’s Internal Alchemy teachings came from the Third Patriarch, Xue
Daoguang. Bai Yuchan believed that Chen’s thunder methods were given directly by a
celestial authority, namely Thunder Division Judge Xin Hanchen & 3.

My master received the Thunder Scriptures on Mount Limu but did not say
where they came from, possibly because they were from a divine being. The
alchemical methods came from Monk Daoguang. Once, while drunk, my master
said: “I am a disciple of Thunder Division Judge Xin; what business have I with
Monk Daoguang?” (Jingyu Xuanwen, #3& Z [t)

SRR HREE LR, AFHNER, B APRE, PHEANRIECA .

SCEEMRRE: “BOLH M AE T, FHECM M EFH?” (Bai 2013b, p. 15)

This claim is supported by several sources. In Haigiong Bai Zhenren Yulu #§38 [ 5 NG5
§#%, Chen Nan is described as having received the Grand Thunder Method #fi K X &% from
“the fierce, wolf-toothed official, Thunder Division Judge Xin Hanchen” J& 7 Jifi 57 7 ¥l 4 B
¥ (Daozang 1988, vol. 33, p. 115b). In Record of Perfected Chen of Cuixu Receiving the
Method 2 & H NAFIERL, it is said that Chen met “Thunder Division Commander Xin
Zhongyi” &R E 3 .38 (Bai 2013b, p. 332) at Mount Limu %2£} 111, whose master was
the Fire Master Perfected Wang ‘KFfi7E ¥ . This was the same person named by Wang
Wenging 3 (1087-1153), founder of the Divine Empyrean Sect in the Northern Song,
as the source of his thunder teachings. Some scholars think Xin Hanchen might be a leg-
endary figure created to give authority, and that Chen Nan’s thunder methods may have
come from Shenxiao Daoists in Wang Wengqing's lineage instead (Qing 1996, p. 119). Wang
Wenging was one of the most important Shenxiao leaders in the Northern Song, and his
ritual tradition continued to have influence for a long time.

Meanwhile, Bai Yuchan called himself an “Inactive Divine Empyrean Clerk” (shenx-
iao sanli # & H(*), a banished immortal from Divine Empyrean, and used celestial titles
such as the Office of the Northern Culmen for Expelling Perversities* (beiji quxie yuan
JuhnSEA Fi9). When presenting Chen Nan as someone who had learned the Thunder
Rites from the Celestial Officer, Bai Yuchan was deliberately shaping a sense of lineage.
This helped mark and keep the genealogical structure of the Southern Lineage. This ce-
lestial framing likely had two main aims. The first was to set up a clear and distinctive
transmission line for the Southern Lineage’s Thunder Rites, strengthening its religious
community and attracting followers. The second was to distinguish Southern Thunder
methods from those of Lin Lingsu® #k R & and his group in the Northern Song, whose po-
litical ties and the problems after the Jingkang Incident ¥% ¢ ¥ had left a controversial
reputation. By presenting the Southern Lineage this way, Bai strengthened its image as
spiritually genuine and free from political corruption.

2.2. Banished Immortal Narratives as Claims of Celestial Authority

Bai developed the figure of the “banished immortal” not to describe his predecessors,
but to fashion his own religious identity as an official of the Divine Divine Empyrean in
the human realm. To understand how Bai repurposed this trope to assert ritual authority,
it is necessary to briefly contextualize the evolution of the “banished immortal” archetype
and distinguish Bai’s theological innovation from earlier literary conventions.

The term “banished immortal” refers to a celestial being who is sent to the human
world for a time as punishment for breaking heavenly law. It is a special form of the wider
idea of the immortal.® From texts such as Arrayed Traditions of Transcendents (Liexian Zhuan
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514lf#)7, through Han-Six Dynasties “tales of the strange” &%/t collections, as well
as in historical records and early Daoist writings, such figures are typically portrayed as
retaining their supernatural abilities while undergoing periods of worldly trial.® In this
context, Buddhist notions of reincarnation ¥t were largely absent. Rather than under-
going physical rebirth, these beings were imagined as descending intact from the celestial
realm. During their time in the human world, they underwent little fundamental transfor-
mation, retaining their supernatural capacities and failing to acquire a fully mortal identity
(Xuemei Liu 2003). By the Tang period, banished immortal tales had been absorbed into
Tang chuangi J5{8%F narratives and given more secular features.” Their trials were elabo-
rated, and the immortals were portrayed with human emotions and social roles, aligning
the motif more closely with lived experience.

It is during the Song-Yuan period that Bai Yuchan’s portrayal of the banished immor-
tal becomes particularly significant. Rather than merely repeating earlier narrative pat-
terns, Bai redirected attention to the process of worldly trial itself. This shift is most clearly
embodied in his Biography of Perfected Lord Xu Jingyang WEF5aT H.E 8, which tells the life
of Xu Xun ¥, honored in Daoism as Xu Jingyang #f#F% (Bai 2013b, pp. 262-70). The bi-
ography shows his steady perseverance through many trials and hardships in the human
world, ending with his return to the celestial realm.!” This narrative emphasis reflects Bai
Yuchan’s broader religious concerns. The banished immortal is not simply a figure of past
legend but a model through which heavenly legitimacy is demonstrated in the present
world. This helps explain why, elsewhere in his writings, Bai could portray Chen Nan as
receiving Thunder Rites directly authorized by a celestial officer: both figures exemplify
the same logic of sanctioned descent and earthly operation within a celestial bureaucratic
order. In this way, banished immortal narratives become intertwined with Bai’s claim
that Southern Thunder transmission originates in heaven yet must be enacted and verified
through human practice. His call to face trials in the present life is also found in his poetic
work Qu Gong Poems, which will be discussed later in this study.

2.3. The Heart Method as the Inner Foundation of Ritual Authority

Although Inner Alchemy and Thunder Rites arose in different Daoist lineages, North-
ern Song developments in Inner Alchemy made it easier to connect personal cultivation
with emerging ritual systems such as the Shenxiao Thunder Rites. This was done by treat-
ing inner practice as the basis for mobilizing and directing potent forces that can be cor-
related with the practitioner’s essence, qi and spirit. For Bai Yuchan, the decisive bridge
between the two lay in the Heart, and this emphasis reflects his inheritance and expansion
of Zhang Boduan’s 5= {f1¥ii Inner Alchemy “heart method” orientation. Zhang, advocating
dual cultivation of spiritual and physical life @7 #{&!! and drawing on both Confucian
and Chan resources, distinguishes an original spiritual awareness JGf# from the desire-
driven mind'? £k#f and frames practice as a return from the latter to the former through
“illumining the mind and seeing one’s nature” #.0> i.#4'%, avoiding one-sided quietism or
mere technique.

Bai Yuchan develops this into a heart-centered synthesis, insisting that “the heart is
the Dao, and the Dao is the heart” B[l.0»Rli#, BiER1C» (from Chanxian Jielao WEAIIf#E, a
commentary on Daode Baozhang 184577 %, Chapter 21; Bai 2013b, p. 28), uniting heart, na-
ture, and spirit in the Dao. For Bai, returning to oneself is realized through refining the
Heart. His method centers on Spirit Visualization /74, a systematic inner contemplation
of the elemental forces within the body, whose essence is turning inward to practice In-
ner Alchemy. Bai’s “Heart Method” teaches that cultivating the Heart is identical with
cultivating the Dao and the Golden Elixir.
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In Donglou Xiaocan R4 /N2 (Bai 2013b, pp. 86-87), he locates the Dao in the mind, por-
traying self-cultivation as balancing heart, pneuma (qi %1), and spirit, in order to preserve
one’s original nature and life. This includes calming emotional disturbances so that the
practitioner may attain longevity, transcend the physical body, and unite with the Dao.'*
In Xuanguan Xianmi Lun % BEFL (Bai 2013b, pp. 18-21), he further explains the Dao as
the heart’s return to its source: through stillness, forgetting form, pneuma, and spirit, and
by employing the inner alchemy of water and fire, one refines the Golden Elixir, attains
long life, and ultimately merges completely with the Dao.

The same centrality of the Heart that characterizes Bai’s Inner Alchemy also governs
his Thunder Rites within the Shenxiao tradition. In this context, the “Five Thunders”
(Wulei #.5) correspond to the Five Elements (4 metal, K wood, 7K water, ‘K fire, and
-+ earth). Within the human body are linked to the heart, liver, spleen, lungs, and kidneys,
and the heart is the coordinating source that enables all elemental energies to resonate. In
Bai Yuchan’s thought, the Heart functions both as the center of being and as the place of
actual practice. It links the inner work of alchemy with the outer forms of Thunder Rite
ritual. Through this twofold meaning, the Heart becomes not only a metaphysical foun-
dation but also a living medium of cultivation, emotion, and human experience. Bai gives
Daoist practice a distinctly human and poetic character, allowing the feelings of the scholar
and the movements of the spirit to flow together. From this unity arises the image of the ex-
iled immortal or Thunder Official, a celestial figure who moves through the human world
while keeping the resonance of Heaven within. The following discussion will examine in
greater detail how the Heart serves as the source and bridge for Bai Yuchan’s synthesis of
inner and outer paths.

3. The Story of the “Banished Immortal”: Exile and Cultivation in the
Qu Gong Poems

3.1. Cycles Between Heaven and the Human World: The Tale of Three Banishments

Although references to banishment appear throughout Bai Yuchan’s writings, the Qu
Gong Poems stand out as his most coherent and complete poetic cycle. Composed as a
connected sequence of twenty interlinked poems, it forms a continuous autobiographi-
cal narrative that traces his repeated passages between the celestial and human worlds in
chronological order. In this sense, it serves as the principal text for articulating his vision
of the “Banished Immortal.” (For the complete translation, see Appendix A; Bai 2013a,
pp- 221-22))

il
1. BEFHEE =, NGWRREHE, (R K, AR .
2. KEAMEME, fEREREALEL, B REW B, AR L CHE
3. i i BT R A, JOR R PP 2R, i 5 W, MK B R
4. TR RB RN =, AR RS T, SME GRS g, =T K2R
5. KOREMER, RR A BHEY, BRASHEE, BRRT AR,
6. MAVEBAE L 2, BRIRARIR SR, T R _EAAl 22, GeTim #8— M.
7. SErEETEREE, Bl E RN R, FER SRR, IS RIS,
8. TIFH N, E Rk i v i, RARRH TSR 2, il & L2 A E.
9. Hrith = RESLAEAL, PR ARAGGE, RRI ML, SR EANRILE,
10. FENNRIR F 4, A WHHZIE =K, [0 RATE &5, A RS/ EAL.
11. B EEAE K, W18 EAEEAE, B4 5258, AH A 5.
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12, EIRANMAL Ry, =T8 R % R, AR E 2 R, ELt A IR e 4.
13. AR A RE, Ve e L, RS AL, 0L TERE.
14. FRELHEM A R, MR AES, ROk IUBARRTR, R EEES AR
15. B L TARANAR, R A BRI W 5, o v A ke NG, B AR HE R S
16. J& A1 2338 — 4, IWEAREAR ER, FPHERYERIE A 5, bt — .
17. WATRES — Mk, RO RN A, 3 BB A B, S JEOL KRR,
18. A SRR, Az Bl AR, 5 225 AN T IR, AL JLR - AA.
19. AMEERRER N, TLHIUHE— 25, RIRE AR, B ERERER.
20. Z& HERHRIE I, ERE M ME tE, R — B IR, H T ARA IS H.

Before turning to a structural analysis of the Qu Gong Poems, it is necessary to outline

N

relevant aspects of Bai Yuchan'’s life and circumstances that inform the “banished immor-
tal” persona shaping this cycle. This persona resonates closely with the social and political
realities of the Southern Song, a dynasty that faced loss of territory, increasing military
pressure, and the displacement of its elite. For Bai, this reality took form in two kinds of
exile. The first was the failure of the usual route to advancement through the Confucian
civil service f# % £122, which blocked the normal path to official rank and prestige. The
second was his long wandering in search of the Dao, traveling widely to visit masters and
practice religion. According to the Zhengde Qiongtai zhi IEAEIZ & (Tang 2006, p. 838),
Bai “at the age of twelve, sat for the child-class examination,” but according to differing
records, opted to roam rather than pursue an official career. This long search for the Dao,
vividly shown in his Two Songs of Roaming the Clouds Z %3 — 1, gave his worldly identity
a repeated image of wandering and earthly banishment. This mirrored the exile themes
that run through his poetry. His case, however, was unusually extreme. Beyond the famil-
iar story of a frustrated scholar turned religious recluse, contemporary records suggest a
major break in his life. Chen Zhensun’s Bf#iif4 Zhizhai Shulu Jieti 7% & 8% notes that
Bai committed an offense and fled. He portrays Bai as unpredictable and warns against
admitting such figures into circles of the virtuous. Li Shining %#*1:% and Zhang Huaisu
1% % are citied as comparable examples (Z. Chen 1987, p. 353). Likewise, the Gazetteer of
Jiangxi VL PEi# & compiled by Yu Chenglong Ji* &€ records that Bai killed a man in knight-
errant fashion, fled to Wuyi i{i#, later followed Daoist master Chen Niwan [ #l, and
was known for illusory pursuits and unconventional actions, wandering between Mount
Lu J 1l and other places while writing freely.

In the eleventh year of Jiading (5% & +—4F, 1218), while visiting West Mountain i 11|
in Jiangxi, Bai witnessed an imperial incense ritual at Yulong Palace KF#=. Though he
avoided joining it, palace officials persuaded him to return. He was seated in the place of
honor “for the nation” and watched by crowds “like a wall” (Bai 2013b, p. 376). Shortly
afterward, he led a state offering (jiao /) at Ruiqing Palace i B = on Nine Palaces Moun-
tain L= 1lI. After these ceremonies, Emperor Ningzong %% 5% sought to meet him, but
Bai withdrew to a distant retreat, maintaining a deliberate distance from political author-
ity. This attitude underlies his self-fashioning as a “banished immortal,” calmly accepting
each shift in his situation and transforming it into part of a larger life story.

Building on this stance of cultivated distance from political authority and, the po-
ems construct a carefully organized narrative of exile. The sequence follows a clear tem-
poral logic, charting the protagonist’s repeated descents from the celestial realm and his
subsequent sojourns in the human world. Overall, the cycle recounts three banishments
arranged into two major phases: the first twelve poems focus on the causes and repercus-
sions of his fall from heaven, while the latter portion shifts toward his wandering existence
among humans. The banishment timeline unfolds in a cyclical rather than a linear pattern:
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e  First Banishment (Poems 1-2): After a drunken indiscretion while riding a dragon,
the protagonist overturns a “golden vase,” triggering a catastrophic flood in the hu-
man realm.

e  Second Banishment (Poems 5-7): Following a period of cultivation and return to the
Divine Empyrean (Poem 3) and a lament over earthly hardships (Poem 4), he is exiled
again for a breach of etiquette —raising his head to gaze upon celestial maidens during
an audience with the Jade Emperor.

e  Third Banishment (Poems 8-10): Restored to favor owing to a shortage of heavenly
personnel and his continued cultivation, he is recalled to service. Yet, at a banquet
in the Jasper Pond, he consumes a “celestial plum” before permission is granted. This act
leads to his third and final exile, which corresponds directly to his present earthly existence.

Starting with Poem 13, the story becomes clearly connected to real places, mentioning
locations such as Wuyi and Jinhua. At this point, the main figure, accepting his fate, “bends
his arm for a pillow” (a Confucian reference to finding contentment in poverty), focuses
on practicing internal alchemy and waits patiently for the set time to return.

In terms of space, the Qu Gong Poems build a cosmic structure centered on the Divine
Empyrean, the highest level of the Nine Heavens in Daoist belief. Within this heavenly
order, Bai Yuchan presents a dual pre-incarnate identity, combining the roles of Literary
Scribe and Thunder Functionary. Although the exact official titles he names differ in var-
ious works, his loyalty is always linked to the Divine Empyrean as a whole. Drawing
from this cosmology centered on the Divine Empyrean, the following section takes the
Qu Gong Poems as its focal point and reads them alongside Bai Yuchan’s other writings
to examine how banishment functions as a symbolic bridge linking inner cultivation and
Thunder rites.

3.2. Heavenly Duties and Earthly Wandering: The Dual Identity in the Qu Gong Poems

In the Qu Gong Poems, the protagonist, although demoted more than once, consis-
tently appears in celestial roles associated with the Thunder Department. Bai Yuchan's
other writings confirm that his heavenly service was not confined to a single position. As a
celestial scribe, he presents himself as a civil official charged with drafting imperial edicts
and maintaining Heaven’s registers. In the fourth poem of Juhua Xin %161, he recalls:
“I remember that I am the son of the Great Emperor Donghuang, holding the bamboo
slips and plying the brush” 85 2K 5L, RERMGF 28 (Bai 20133, p. 284). A simi-
lar image appears in Bijiashan 442 1l1: “I am the calligraphic immortal of the Jade Terrace,
wielding tablets and ink before the Jade Emperor, turning clouds into ink and the sea into
an inkstone, with the empty cold sky as a snowy scroll” F J& ¥ 25 sl AT 5K 2 a7,
T2 2 SR 29T, — €23 N5 2% (Bai 20134, p. 37). The anecdote aligns with The Deeds of
Master Haigiong Yuchan 38 Eifs 4 F 8%, preserved by Peng Si #24H1°, which states that
Bai was “banished to the human realm for ten lifetimes due to an error in proofreading the
cosmic cycles” KR HE 2 5, B N -1 (Bai 2013b, p. 376).

In Poem 3 of the Qu Gong Poems, Bai depicts a return to the Shenxiao realm. Even
after exile, his position as a director of the elements is reaffirmed. This mirrors Feixian Yin
A, where he states:

I submit that I am a Minister of Thunder, once banished from the Golden Palace
for a past transgression. Buried in the red dust up to my ears, I subsist on a sparse,
ascetic diet, maintaining a bitter discipline. ZZEE ZHEM, &K IE L& HM.
LA B B H, B IAR ST, (Bai 20134, p. 59)

Both texts highlight a central motif: the Thunder office is not abolished by banish-
ment, but shifted into a different realm of operation. Whether through repeated descents
or parallel appointments, Bai’s heavenly identity is inherently dual. In the celestial sphere,
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he wielded talismanic authority as a scribe and commanded wind, lightning, and storm as
a Thunder Functionary. In the earthly sphere, these roles overlapped with his self-image as an
itinerant poet and master of Thunder Rites, uniting literary cultivation with ritual command.

This dual framework runs through the Qu Gong Poems, which dramatize its implica-
tions in a sequence of three exiles. The first banishment (Poems 1-2) stems from a drunken
indiscretion: overturning the “golden vase” £ Jffi7K while riding a dragon. This spill is later
reinterpreted in karmic terms as a heavenly accident that triggers a human flood, linking
events across the two realms. The second exile (Poems 5-7) follows an etiquette breach,
when he raises his head to gaze at fairies during an audience. The third (Poem 9) results
from eating immortal fruit, a deliberate literary echo of Dongfang Shuo ¥ J7#'°. These
misdeeds are portrayed as playful rather than juridical: peeking at fairies, drinking too
much, and stealing divine fruit become acts of whimsy rather than grave transgressions.
Poem 6, where he asks, “How could the Jade maidens ever stain one such as I, an inactive
clerk of the Divine Empyrean?”, exemplifies this light and ironic tone.

By contrast, the two Yunyou Ge Z#£#k provide a markedly different representation,
foregrounding the material and corporeal demands of prolonged wandering and cultiva-
tion in the human realm. This register also resonates with the lived conditions described
in Poems 15 and 16 of the Qu Gong Poems. Representative lines include:

Clothes pawned away, not a soul met along the road. 5 I 4<% #L52/L, # I-faf 1 I,
Utterly poor to the bone and marrow, one night’s parasol tree rain in a desolate
field. FAMIEAIEEEE, FE8— BB .

Under the blazing sun burning the sky, unable to endure walking barefoot on
the road. # %1% H IERe=, ANHE/RHIE S .

In the Qu Gong Poems, these scenes appear inside an ironic and sometimes self-
mocking frame, setting an exalted celestial background against clear signs of poverty, phys-
ical decline, and social obscurity. In the Yunyou Ge, the focus shifts to a more factual style,
describing environmental and bodily hardships such as hunger, extreme temperatures, fa-
tigue, and lack of resources as part of cultivation. This comparison shows that exile is not
only a literary way of re-imagining heavenly authority but also a period of sustained phys-
ical training in the human world, combining the role of a wandering poet with that of a
master of Thunder Rites whose skills are tested through real hardship.

Following descriptions of his arduous training in the human realm, Bai Yuchan’s work
often centers on a yearning to return to the celestial domain. This impulse can be seen as
a natural development of the banished immortal persona once it has been tested and tem-
pered by the conditions of earthly practice. In some of his writings, moments of descent
are imbued with irony and self-mockery, while in others the focus shifts to sustained rec-
ollection of the Jade Court of the Divine Empyrean (Shenxiao yufu # & EJff) and to the
imaginative projection of this remembered order into the physical and social settings of
the human world. Both reflecting on the celestial and applying its imagery to earthly life
aim at the same thing: using cultivation to return to the heavens.

Bai’s vision of the Jade Court of the Divine Empyrean is not merely emblematic but
architecturally and bureaucratically precise. In the Jiutian Yingyuan Leisheng Puhua Tianzun
Yushu Baojing Jizhu J1LK 7T T B AR B T AR 71 £8457E (Bai 2013b, pp. 169-70), he details
a structured hierarchy in which ministers and generals occupy defined offices, manage
cosmic affairs, and safeguard universal balance. This system positions the Perfected King
of the Divine Empyrean (Shenxiao zhenwang # # H F) in a southeast palace, between the
Jade Pivot Five Thunder Offices FAfii 7175 [ and the Jade Court Five Thunder Offices
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FJFF F T (B The Thunder City #4, organized according to the Five Phases 11T, repro-
duces the layout of an imperial court with thunder as the pivotal instrument of governance.

While Bai Yuchan's systematic depictions of heavenly bureaucracy establish his doc-
trinal understanding of the Shenxiao order, other poems reveal a more personal emotion
attached to this heavenly order. In poems such as the first two pieces of Buxu Ci i, the
poet reconstructs his former habitation in the Shenxiao domain through detailed visionary
description:

Once in the Divine Empyrean, I trod the jade heavens on flying clouds; the Jade
Heaven holds thirty-six realms, and with six Brahma worlds gathering immortals
in flight. FEME I, REL TR, ERE18, ARERAL. (Bai 20134, p. 31)

This passage situates celestial memory within a concrete, hierarchical cosmology,
while the concluding lines—“Who now recalls the Jade Court, the spirit flying upward into
the blue void” HEAE & K, A B H B —register the speaker’s growing distance from that
origin. The spatial precision, coupled with emotional estrangement, marks the impulse to
return as a movement of both recollection and loss.

This tension between remembrance and present hardship recurs throughout Bai’s
corpus, forming a cycle of deprivation, recollection, and renewed discipline. The poem
Kexi W[ (Bai 2013a, p. 74) articulates this dynamic most directly. “How can the human
world compare to the Divine Empyrean? My face is now covered in dust” A LA & ),
A1 H 5 EE 1 juxtaposes the purity of the Divine Empyrean against the contamination
of the mundane. “The white clouds stretch endlessly away, the blue bird never comes
again” IR MES, FHE &Y 2K —extend this longing into visual and emotional
motifs of alienation.

In Manjiang Hong-Yong Bailian JILAL-Uk 3 (see full text in note, Bai 2013a, p. 292),
the white lotus is imagined as the transformed jade hairpin of Chang’e #if##, taken by a
water god, its “white as jade, colder than snow” purity marking it as an object of immortal
provenance that no one dares to touch. Through this allegory, Bai Yuchan elevates the
lotus into a mirror of his own banished immortal condition, a being displaced into the
human realm yet retaining an untarnished celestial nature.

Such aesthetic “immortalization” extends to persons as well. In Xu Jing Xiansheng Xi-
ang Zan 5% o 41438, Bai describes the Daoist master Zhang Jixian'” (FR4£%%, 1092-1127),
canonized as Xu Jing Xiansheng, through an explicitly immortal lens:

Seven times refined, his elixir none can equal; he returned unseen, who could
know him? If one would see the true Xu Jing, look west of the Northern
Dipper for a single star. -GIRIEFHTHEM, S6A5m2aEmle. Rr N2 R AR,
b=} 7638 — B . (Bai 2013a, p. 259)

In these portraits, historical figures are presented as continuations of the celestial lin-
eage to which Bai himself belongs. They reflect his own “banished yet divine” status and
articulate the aspiration for eventual restoration. By the final movement of the Qu Gong Po-
ems (Poems 17-20), this yearning has evolved into a renewed engagement with the work of
return. Yet, in the closing line, he declares, “Yet there is one place where I surpass all kings:
they have never known such leisure and freedom” R — iz, H T A&H MiFH, indi-
cating that, once cultivation is accomplished, he finds in the human realm a serenity that
rivals or surpasses the attractions of heaven.

This revaluation of the present world is developed further in the Kuaihuo Ge $Ri%#K
(Bai 2013a, pp. 92-96), where Bai reimagines worldly life as a legitimate arena for al-
chemical fulfillment. Lines such as “Letting go of all ties, attaining ease is true joy”
T B &, A3 B 4177 PR and “Following one’s own rhythms in market or moun-
tain alike” BJEFHTTELE LI frame detachment and self-direction as central virtues. Re-
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frains like “Happy, happy, truly happy” tRif, $hif, H AR serve as manifest declarations
of the boundless pleasure found in spiritual freedom. Descriptions such as “a carefree
man between heaven and earth, laughing aloud so the world widens” —{ ] A\ K HhfH,
KRE—ERH[E and daily routines stripped of striving portray one who has cast off all en-
tanglements and attained clarity. In both Kuaihuo Ge, references to cinnabar, mercury, the
“three passes” =, and the harmonizing of water and fire place the technical language
of Thunder Rites and inner alchemy inside scenes of free wandering. The second Kuaihuo
poem intensifies this freedom with vivid scenes, such as wandering wildly or sitting still,
“drinking only the body’s own jade-like fluids” in summer #AF; X 81 #Eith %, and “drawing
Dantian fire” in winter ZER 77} K. These images blur the line between human life
and an immortal’s realm. This blending of boundaries allows him to live at ease in the
present world, without longing to return to an otherworldly domain, and to realize the
intent of practice in everyday life. His practice rests on inward contemplation of the mind
in a state of meditative stillness.

3.3. Longing to Return Yet at Ease on Earth: Remembrance, Cultivation, and Freedom
In the Daofa Huiyuan 185 Jt, the section Qingwei Daofa Shuniu {5 WUE %G states:

For one who has attained the Dao, the embryonic state is perfected and the spirit
is transformed; the body becomes pure yang, freely traversing the three realms
without obstruction. Thus such a person can personally attend the Celestial Em-
peror, discourse on affairs, and reverse the course of heaven.

BBIEZ LIRERL, RGEEALR, = RNE, SEEAT, RS LA, sREEER.
(Daozang 1988, vol. 28. p. 749c¢)

Such mastery —commonly referred to as the “roaming of the Yang Spirit 5 #” —is
not merely a posthumous ascent but an embodied realization of transcendence. It closely
parallels the state articulated in Bai Yuchan’s notion of “dreamless return” (wu meng f# £).
This meditative attainment allows the adept ascends without the intermediate imagery of
dreams. In Chao Dou ¥AF4, Bai Yuchan writes: “At night in the tower, a single thread of
incense smoke from the jade censer drifts upward into the highest of the Three Heavens;
after worshipping the Dipper, the sky fills with wind and dew, yet the worldly will cling
all the more to sleep” &M — RS, RN =R bR, 5H 8872 J 5 1, thE N 2 o 2R
(Bai 2013a, p. 185). In this scene, the rising incense becomes a medium for Bai’s inward
concentration, guiding his mind into profound meditation. Within this state, he ascends
without dreams as the Yang Spirit, returning to the celestial realm. In Ke Xi 7] 14, Bai
Yuchan laments: “In recent years I have reached Shenxiao without dreaming; once, grief
overwhelmed me and my tears fell like rain.” F3 M2 240, — FE G U (Bai 201343,
p- 64). In Zeng Zihua Shijing Zhou Xiqing W4 % HAF4E I AVE (Bai 2013a, p. 74), Bai Yuchan
remarks that Zhou could, without dreaming, arrive at the the Queen Mother’s banquet—
an attainment conceivable only for a banished immortal. Such visionary states correspond
closely to the Zhuangzi }#£+, “the Perfected have no dreams” HiZ B A, HEF#Z (Guo
et al. 1998, p. 136), which depicts an individual who has entirely transcended internal dis-
turbances.

Such instances reveal that Bai Yuchan’s poetic visions were not mere literary ornamen-
tation, but direct reflections of meditative states in which the boundaries between celestial
realms and lived spiritual practice dissolve. Although his self-descriptions as a banished
immortal often evoke the hope of returning to heaven, his cultivation practice and psy-
chological orientation reveal an ambition that extends beyond posthumous ascent. What
he sought was not merely release at life’s end, but the realization of transcendence and
liberation within the present body, moment, and environment.
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For Bai Yuchan, the dissolution of boundaries between Shenxiao’s celestial expanse
and the human world depends on inward cultivation. This means deliberately entering
meditative absorption to contemplate one’s own spirit, the “original nature” in which the
immortal realm is already present. His verse often affirms that the body itself contains a
Penglai ¥ % paradise. As stated in the twelfth poem of Huayang Yin 515

Within the human body there is a Penglai, its twelve tiers ascended by white
jade steps. The Lovely Maiden and the Gold Elder hold constant feasts; before
the hall, the peony blooms night after night. A& HH —%3%, + ZZ#F A K.
WL B, BRI RO FHIT. (Bai 20134, p. 200)

Such imagery renders the inner cosmos as no less vivid than any mythic geography.
Likewise, Xilin Rushige Ptk \ %8 situates the consummation of the Nine-Reversion Elixir
(jluhuandan /LiEF}) within the meditative state of “Right Concentration” 1E5E and the

highest awakening of “Perfect Awareness” [F]%:

The Bodhisattva Guanyin abides in Right Concentration; the Buddha embod-
ies Perfect Awareness. At times it is like spring beauty adorning mountains
and rivers; at others like autumn brightness refreshing cliffs and ravines. It is
also called the Ninefold Reverted Great Elixir, known as the medicine of eter-
nal life. Each step ascends the marvelous Huayan Palace, each layer reveals the
precious Maitreya Pavilion. W& 5% 1E 7€ O, BTSRRI 5. B0 g i,
BUBMOEICE B, TRA LR KIESY, I Z KAEASEZ. D™ I B g, S d R s
FE P&, (Bai 2013a, p. 104)

Bai Yuchan, by relying on the mind’s inward contemplation in a state of meditative
stillness, allows this inner paradise to manifest. By deliberately stirring the mind in inner
contemplation (neiguan A #L), he can in turn mobilize it as the operative force of the Thun-
der Rites. The next chapter will focus on a detailed analysis of these processes and their
technical foundations.

4. The Heart as the Pivot: The Integration of Inner Alchemy and
Thunder Rites in the Practice and Application of the Banished Immortal
4.1. The Inner Cultivation Dimension of the Heart Method: Spirit Visualization and the Practice
of Thunder Rites

As recorded in Haigiong Bai Zhenren Yulu, Bai stated: “All methods arise from the
Heart; beyond the Heart there is no other method” 77404z, (o4 (Bai 2013b,
p- 92). This encapsulates his conviction that the Heart is both the source and the governing
principle of all spiritual practice, whether meditative or ritual, and that nothing outside the
Heart can lead to the Dao. In Bai’s view, the Thunder Rites themselves emerge from this
same Heart Method. From Heart to Thunder, the crucial link lies in the practice of Spirit
Visualization, preserving and focusing spirit so as to stir and direct gi, thereby mobilizing
the mutual resonances of the five viscera and six bowels. Through this inner ignition, the
cosmic potency of thunder is rooted in and activated by the refined energies of the body,
joining celestial force with human physiology.

In Xuan Zhu Ge Zhu Z¥AE (Bai 2013b, pp. 317-24), Bai explains that the heart is the
“Celestial Dipper (tiangang “KiE),” the central command that drives the circulation of all
qi. The essence of thunder work lies in condensing qi through “closing breath and inner
observation” so that shen (spirit) and qi remain stable. With such stability, the five elemen-
tal gi—associated with the five organs—can be stimulated (“F.Z5AH##]”) to manifest as
the Five Thunders. He outlines intricate visualizations and body alignments:
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Mud ball palace (Niwan gong ¥ L, located in the head) is described as the
residence of the Highest Emperor and the meeting place of all spirits; qi is lifted
through key internal passes to reach it, merging human and cosmic forces.

Specific correspondences link organ qi interactions to meteorological phenom-
ena. Conflict between water and fire produces lightning and thunder, opposition
between metal and wood triggers thunder, the cooperation of metal and water
supports rainmaking, and the interaction of wood and fire disperses clouds or
brings wind.

Rain from the kidney’s water by circulating qi through the inner “sea of yin” F2i un-
til it reached both heaven and earth; creating sunlight from the heart’s fire by picturing
great flames moving through the body’s qi-cosmos; and producing hail and snow by re-
versing the flow of yin qi F25%, letting yang rise first and yin then fall. Weather events
like wind, clouds, thunder, and lightning were seen as coming from qi, which
was thought to start in the heart. By continuing to visualize fire or water, the
practitioner would gradually feel heat or cold in the body.

Earth (spleen) is the neutral center H1= that allows qi of all Five Phases to gather;
without it, no cosmic integration takes place.

Importantly, Bai warns that without mastery of inner qi generation, external talis-
mans, chants, or ritual postures alone will not summon thunder; the process depends en-
tirely on correctly gathering and directing the five organ qi in accordance with cosmic
yin-yang alternations. The practitioner must “guard the One,” keep the mind sincere and
intent unwavering, and engage heart, breath, and imagination to align inner elemental
dynamics with cosmic forces.

This link between the inner and outer worlds was explained further in Bai’s other writ-
ings. In his Preface to Wang Huoshi Leiting Ao Zhi £ KFfigs 25 § J¥ (Bai 2013b, pp. 324-25),
he said that a mind kept clear and pure could, when guided, move with the cosmic or-
der, opening a path between heaven and earth, connecting with spirits, and balancing yin
and yang. In Leiting Sanshuai Xin Lu 7 %€ —Hl.08% (Bai 2013b, pp. 327-30), Bai presents an
embodied theology of thunder in which three thunder marshals are not only invoked as
external powers but are installed as living presences within the practitioner’s own visceral
organs. This placement is summarized in the core line: “Deng is in the heart, Xin in the
gallbladder, Zhang in the kidneys; their placements follow the virtues by which their an-
cestors governed the world.” XBIIEECy, SN AENH, sKIDFEY, B4 HAHLPT £k N 2 1%, Read-
ing closely, this does more than assign deities to organs. It aligns the marshals with the
body’s visceral organs and Five Phase correspondences, so that the practitioner’s internal
yin—-yang dynamics become the medium through which thunder and lightning can be gen-
erated. The result is an inner map in which deity visualization, elemental correspondence,
and physiological loci converge into an operative system.

This internalization of thunder power becomes even more explicit in Zuo Lian Gongfu
ALJR T. K (Gai 2023, pp. 45-46), where Bai adapts core inner-alchemical procedures for use
in thunder methods aimed at “breaking the ground and summoning thunder” fil H 74 H .
“Suddenly there is a single resounding crack; the thunderbolt pierces through to the
Niwan” ZSR—E %, @i EJE A, frames thunder as an experiential outcome of success-
ful inner refinement. “Breaking the ground” implies drawing the yang force up from
a hidden yin depth. “Summoning thunder” is the expansion of that activated vitality
to the threshold where body and cosmos meet. The phrase “pierces through to the Ni-
wan” further ties this effect to the internal ascent of refined qi toward the crown cen-
ter, making the thunderclap the audible correlate of a completed inner circuit. Bai then
supplies the technical mechanism: “Preserve the ancestral qi; from the lower elixir field
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it passes through the Weilu... entering the Niwan as opening the upper pass” {77,
H NP E R NV 4B BB, This is a direct deployment of the inner alchemi-
cal “Three Passes” —Weilu J&[#] (lower), Jiaji ## (middle), and Yujing/Niwan T 5%/Jg AL
(upper)—recast as the internal infrastructure of a thunder operation. Opening the passes
is not an abstract spiritual metaphor. It is the required condition for allowing the “image”
of thunder and lightning to rise through the body and emerge at the “gate of Heaven.”
Shu Fu Neimi FFNFh (Gai 2023, pp. 46-47) extends the same synthesis into talismanic
practice, showing that the writing of Talisman is itself an alchemical-thunder process:

When Water and Fire strike and strip against one another, fire naturally flares
and wind surges... entering within the root-base of ancestral gi in the Central

Palace” 7KKkl HARK SRS . N = 2R 2 M.

Water and Fire mutually stimulating becomes the “thunder principle” embedded
within talisman production. Practitioner writes simultaneously performs internal oper-
ations: settling into seated meditation, generating and swallowing internal fluids ¥,
sustaining heart-centered visualizations, and guiding the water—fire exchange until it pro-
duces a thunder-like force that can be “injected” into the talisman. The Talisman is therefore
“charged” by the same inner processes that, in thunder rites, produce thunder and lightning.
Talismanic efficacy is the extension of inner refinement, not a separate technology.

Bai’s teachings thus describe a mature system in which the practitioner’s body serves
as the altar and the cosmos can be read through internal correspondences. Thunder ap-
pears in ritual, vision, or talisman not as excess or disorder but as the expected expression
of an inner landscape brought into correct alignment.

4.2. From “Nature” (Xing 1) to “Emotion” (Qing 1#): Literati Discourse and the Outer
Expression of Thunder’s Fierce Power

Because thunder is fierce, sudden, and unrestrained, Bai repeatedly implies that only
sustained inner cultivation can prevent the practitioner from being overwhelmed by the
very power he seeks to command. In this sense, the Reversion Elixir marks more than a
technical milestone: it is the condition under which one can deploy the “strong methods”
of Thunder Rites without inner disturbance, demonstrating a heart-mind that remains
unmoved even as it gives full force to the rite. At this stage, the practitioner’s outward
conduct, whether joy, anger, laughter, or rebuke, can become an immediate expression of
the Dao rather than a symptom of agitation. What is released outwardly is not uncontrolled
passion but “true feeling” grounded in open sincerity, often formulated in Bai’s tradition
as the “straight” or unfeigned heart'® (zhixin E»). In Bai’s synthesis, the visible sign is
therefore not only an inner vision of deities or the smooth circulation of refined qi, but also
a distinctive outward “style” of expression in which emotion is allowed to appear openly
while remaining tethered to a stable inner root.

This claim bears directly on a central question of this study: unlike many of his Daoist
predecessors and even certain successors, Bai Yuchan stood out for exceptional literary
talent and an unusual willingness to write the full range of personal emotion. Da Ming
Yitong Zhi KH—#i& says he was “skilled in poetry” L& (Xian Li 1990, p. 1263). This
was a quality he shared with his patriarch Zhang Boduan & {1, whose poems mainly ex-
plained the stages and timing (huohou ‘kf&) of Inner Alchemy, and with Zhang Jixian, the
thirtieth Celestial Master of the Zhengyi tradition, who worked to integrate Inner Alchemy
and Thunder Rites but wrote poetry mainly celebrating the quiet life of cultivation and ex-
plaining the Dao. In contrast, Bai's poetry went further. As noted in Baiyu Zhai Ci Hua
FIFI 2% Al (T. Chen 1959, p. 52), his verse was praised for having “shed all traces of the
otherworldly air” it # 774K, a judgment that implicitly recognizes a latent literati per-
sona within his Daoist identity. He gave full expression to all aspects of his emotional life.
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To better understand this distinctive stance, it is useful to recall a related view from the
classical literati tradition. In Su Shi’s # #{ commentary on the Zhouyi &l 5}, he explained a
distinctive reading of the terms li #] and zhen H, interpreting zhen as the constancy and
uprightness of one’s nature, and li as the active, outward expression of this nature in the
form of emotion. In Su’s view, nature connects upward to life (ming #7) and downward is
manifested as emotion (Su 2011, vol. 12, pp. 114-15). When nature is stirred into activity,
it transforms into emotion; by following emotion in proper accord, one can return to and
realize nature. This framework, which refuses to set nature and emotion in opposition,
resonates with Bai’s own character: for him, displaying emotion openly was not a flaw,
but could be a genuine path toward the Dao.

This helps explain why “banished immortal” imagery is so productive for Bai. The
trope emerged out of earlier Daoist and literary materials and was reworked during the
Tang-Song transition within the genre of roaming immortal poetry, gradually becoming a
means by which literati fashioned a public persona. In scholar-official culture, it resonated
with ideals of exile and reclusion, and it attached itself to the lived experiences of demoted
or displaced officials. Li Bai’s famous epithet, bestowed by He Zhizhang # %1%, quickly
circulated as a marker of extraordinary talent shadowed by frustrated political prospects.
During the Song, with strong Daoist patronage and broader secular uptake, the title could
be applied even to figures like Su Shi #f#% (praised as a “second banished immortal”)'?,
whose Daoist beliefs were relatively mild. In this cultural transformation, banished im-
mortal imagery converged with the larger tradition of banishment culture }Z:# 3 ft.. Both
revolved around removal from a center of value, whether from heaven to earth or from
court to frontier, and both encoded the psychic aftermath of lost status. Yet Bai’s use of
the trope differs in an important way. He does not merely borrow it to lament displace-
ment or to claim transcendent talent. He integrates it into Shenxiao cosmology and into
the moral and physiological economy of thunder power, so that “banishment” becomes
an expression of divine office, ritual authority, and disciplined management of qi.

Qu Gong poems render this conversion especially clear. The speaker does not just style
himself as an immortal cast down to the dust. He narrates banishment as a shift in cosmic
bureaucracy and thunder office (see poem 1). Here, the conventional Tang-Song linkage
between alcohol, spontaneity, and unrestrained genius is retained, but it is immediately
shifted to meteorological and ritual consequence: a single misdirected action becomes rain
catastrophe, as if the poet’s inner impulse were already a thunder mechanism affecting the
world. The poems repeatedly stage the tension between the fierce potency associated with
thunder administration and the ethical demand for an unresentful heart: “I feel no anger
toward the Jade Emperor (see poem 6).” That is, the affective economy of exile—so central
to literati banishment writing —is here subordinated to a straight heart capable of wielding
fierce power without being driven by grievance. Emotion is present, but it is not allowed
to develop into rancor.

Li Bai, Su Shi, and Bai Yuchan all experienced exile, a condition that shaped Bai
Yuchan'’s poetics of gi and ging and his reconfiguration of the “banished immortal” tra-
dition. Drawing on literati culture and a shared air (giyun %&#8) of freedom and transcen-
dence, Bai reinterpreted exile as a movement from cultural center to margin. In Li Bai’s
Qiang jin jiu ¥ (B. Li 2015, vol. 1, p. 276), expansive imagery, imperative rhythms, and
the liberating power of wine generate an aura of unbounded spontaneity. This quality was
later distilled into the label “banished immortal” and became a stylistic resource for Bai’s
own self-fashioning.

Bai keeps the traditional association between alcohol and sudden power but places it
within the logic of Shenxiao cosmology and personal cultivation. In the Qu Gong poem:s,
drunkenness and anger do not signal disorder; instead, they bring about tangible storm ef-
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fects that show deliberate control over wind and thunder. By contrast, Su Shi’s Ding Fengbo
JE AL defines strength as calm endurance and turns suffering into equanimity. Su’s excep-
tional air, evident even in exile, earned him the title of “banished immortal,” making Bai’s
posture familiar to educated officials. Bai’s innovation is to give this shared sensibility a
clear cosmological basis. The transcendent power admired in Li Bai and Su Shi is trans-
formed, in Bai’s work, into an external expression of cultivated qi and moral discipline, a
means of channeling thunder’s violent force without bitterness or self-indulgence.

Seen in this light, Bai Yuchan's literary voice is not an accidental ornament added to
his Daoist practice. It is one of the ways his synthesis of Inner Alchemy and Thunder Rites
becomes socially legible and experientially verifiable. By writing emotion as the outward
function of cultivated nature, and by allowing the dynamics of gi to shape poetic tempo,
imagery, and sonic force, Bai provides thunder ritual with a distinctive exit into the visible
world of texts. The fierce power of thunder does not remain sealed inside the body or
confined to the ritual altar. It appears as a style of speaking and writing that is straight-
hearted, unfeigned, and powered by qi, and it joins inner realization to the active force
of Shenxiao cosmology. As the first Southern Lineage master to spread Thunder Rites
widely, Bai’s emotional self-fashioning also had a strategic aim: by showing his methods
in his own life, he became a living example of refining the self into thunder.

4.3. The Public Practice and Transmission of Thunder Rites: Rainmaking, Disaster Aversion,
Communal Order, and the Continuation of the Southern Lineage’s ‘Banished
Immortal” Consciousness

For Bai Yuchan and his Southern Lineage disciples, the aspiration toward the Divine
Empyrean formed a common ideal. This shared vision transformed the image of the “ban-
ished immortal” from solitary exile into the spiritual foundation of a small but cohesive
community of adepts. Through formal petitions such as the Chuan Du Xie En Biaowen
5 1% ¥ 3R ST (Bai 2013b, pp. 294-95), Bai not only secured Shenxiao appointments for his
disciples but also conferred on them the same celestial identity that defined his own prac-
tice as a shenxiao leiting li, a Thunder Officer of the divine realm:

Peng Si ¥4 — Commissioner of the Western Terrace in the Jade Court of the
Divine Empyrean (Shenxiao Yufu Xitai ling # & i 76 & 2)

Pan Changji # ¥ & — Left Attendant of the Scriptures in the Jade Court of the
Divine Empyrean (Shenxiao Yufu you shijing # {5 £ ff £ ££42).

Zhou Xiqing &l 7% — Right Attendant of the Scriptures in the Jade Court of the
Divine Empyrean (Shenxiao Yufu you shijing # & £ £ ff£).

These ceremonial appointments, written and ritually performed, embodied Bai’s con-
viction that the cosmic bureaucracy of thunder had to be mirrored by a disciplined com-
munity on earth. In his poems and ritual texts he repeatedly urged figures such as Peng
Si and Pan Changji % 7 to turn longing into cultivation, to treat exile as a divine assign-
ment; in the preface to Sending to Peng Helin of the Three Mountains af = 1L 5254k (Bai 2013a,
p- 1), Bai even described his bond with Peng Si not merely as that of master and disciple
but as “father and son of the immortal household” T &, WAL KA T8, suggesting
alineage grounded in shared transcendence rather than hierarchical instruction. Similarly,
in He Xinlang: Zeng Ziyuan B BE-W 2570 (Bai 2013a, p. 307), Bai recalls their companion-
ship in the celestial palaces—“once companions in the Eastern Court and Western Terrace”
and “remembering the time when the golden vase rain poured down” #ticfg, X445,
NP G TR, 12240, HY54 M —thus linking their earthly friendship to divine ori-
gins and the motif of the “golden vase water” in the Qu gong poems. In a poem to Pan

https://doi.org/10.3390/rel17020142


https://doi.org/10.3390/rel17020142

Religions 2026, 17, 142

16 of 23

Changji (Bai 2013a, p. 307), he notes that she and Peng Si were reunited as companions in
this life due to a bond formed in their former existence in the Divine Empyrean. Through
these intimate voices of remembrance and exhortation, Bai transforms personal nostalgia
into a program of communal, in which poetic memory itself functions as ritual encourage-
ment. Thus, the “banished immortal” became not a trope of isolation but a shared identity
aimed at living out the Dao in the human world while awaiting the day of return.

Bai’s framing of the “Heart” as the pivot between inner alchemy and ritual law car-
ries an overt political resonance. The Guanzi states that “the heart in the body is the ruler’s
position; the nine apertures have their offices” {0 Z fEME, FH 2 Aith; JUF5 2 AR, B2/t
and that “motion displaces the ruler from his position, stillness allows him to attain him-
self” N|KAT, )9 H1F. Like the ideal sovereign who empties desire so that spirit may
dwell EHAK, #1144 N4, the ritual master’s inner composure governs the “officials” of the
cosmic body, ensuring that gods take their stations and petitions rise in proper order (See
Guanzi, Xinshu L. & -0 AR I, Xiangfeng Li 2004, p. 798). This metaphor turns the stilling
of the heart into an administrative act, making personal cultivation inseparable from the
maintenance of collective harmony.

Bai regarded the Shenxiao thunder rites not only as esoteric techniques for initiates but
as a means of saving people and bringing material benefit to a local populace. He attached
great importance to the Scripture of Salvation (Duren jing B2 A£), reciting it himself every
night and requiring his disciples to chant it morning and evening. Bai stressed that thunder
methods are merely instruments, and that the true key to salvation lies in inspiring within
others a single sincere thought. This capacity of the heart to move Heaven is grounded in
virtues such as filial devotion, integrity, righteousness, compassion, strength, and loyalty,
all concentrated in one mind and one correct intention. In this way, Bai recast ritual power
as a moral force whose public efficacy in securing order, timely rain, and renewal rested
on the cultivation of inner sincerity rather than on private attainment alone.

Building on this understanding of ritual as a public practice, Bai often described acts
of rainmaking in which he presented himself as the ritual agent acting for the community.
In Qiyu Ge T #K (Bai 2013a, p. 102), drought is depicted as a shared crisis affecting both
the natural world and human society, with Heaven and Earth unresponsive and the land
left dry and barren K%, [ H &, AT F A%, Bai portrays the ritual response in con-
crete terms: he descends on a crane, commands dragons and thunder, restrains drought
spirits, and releases the “golden vase water,” which becomes cooling rain across the land
— AR LK, HAEVU R, In Daoyu Youying Ji Helin 15 W17 7 #5354k, he again empha-
sizes the administrative nature of the rite by describing a formal petition to Upper Clar-
ity deities, followed by an immediate rainfall. Although observers assume that the adept
stands idle during the rite, Bai explains that its efficacy lies in inner stillness rather than
visible action, concluding that “this heart is merged with the Great Clarity” and that he
had already served as a Shenxiao officer in former lives &3 A0 BRI, B O 4 .
Together, these poems present rainmaking as a form of public ritual whose effectiveness
depends on inner stillness and ritual authority, restoring balance for the community while
the ritual master quietly withdraws once the task is complete.

During the Southern Song, the relative stability and economic recovery of the coastal
regions of Guangdong J# % and Fujian, in contrast to northern warfare and unrest in
the Jiangsu—Zhejiang heartland, created favorable conditions for the rapid growth of Bai
Yuchan’s Southern Lineage (Huang 2023). Emerging from these regions, Bai initially per-
formed exorcisms, healing rites, and rainmaking rituals for local gentry and communities,
practices that addressed shared concerns and secured elite patronage. As Lowell Skar has
shown, Bai enhanced the public legitimacy of his community by aligning its ritual system
with the logic of imperial governance. At the same time, by printing and circulating texts
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such as the Leiting Yujing 7 % E4¢ among educated elites in Jiangxi and elsewhere, Bai
rendered thunder ritual knowledge previously confined to secret transmission accessible
to the literati. Skar further emphasizes Bai’s literati identity, noting that his calligraphic
skill and meditative discipline constituted important “cultural credentials” that allowed
him entry into circles of Song elite society (Skar 1996). Beyond this, Bai’s self-fashioning
as a “banished immortal” resonated strongly with elite ideals of moral refinement and cul-
tivated withdrawal. Together, these cultural strategies allowed him to move from local
ritual service to broader elite and imperial visibility.

Based on new materials?’

, it is now possible to see that the Southern Lineage trans-
mission associated with Bai Yuchan in the Ming dynasty Yunnan =, and the broader
Southwest continued to preserve a distinct and self-conscious sense of the “banished im-
mortal.” This identity did not disappear with Bai’s own Southern Song community, but
instead became a durable model for religious authority that later Daoists consciously
adopted and institutionalized. Ming-period figures active in Sichuan, Guizhou, and Yun-
nan, such as Bai Feixia [1/€#*' (born Han Mao ###), explicitly identified themselves
as members of the “Bai Yuchan school of the Divine Empyrean” #fi & [ E#fJK. Among
these adepts, Dao Ning i&#t*> and several disciples of the Bai Yuchan school of the
Divine Empyrean referred to themselves in inscriptions as “Inactive Divine Empyrean
Clerk”. Epigraphic evidence, including the Zixia Shishi Stele %75 f1 % %, shows that Dao
Ning traced his lineage directly to Bai’s Shenxiao Thunder Department, adopting the
title “Divine Empyrean Jade Court Heart-Seal Thunder Officer of the Bai Yuchan Per-
fected Lord” ## & 0 FVE 52 T ifs 1 FUH SR, Bai Feixia’s own teachers included Chen
Dounan B 3} 7, who is possibly identifiable with Chen Nan, and the Wuyi Immortal Elder
(Wuyi Xianweng i lli5) or the Zhu-yi Weng #4K . The epithet “Zhu-yi” also appears
in Bai Yuchan’s Qu Gong Poems (poem 11) and Robe of Six Zhu (Liuzhu 75%k), where the
poet nostalgically evokes, before banishment, the immortals in their celestial robes. Bai fre-
quently styled himself as the “Recluse of Wuyi” (Wuyi sanren ¥ ##\) and spent many
years teaching in the Wuyi Mountains. Accordingly, titles such as “Wuyi Immortal Elder”
or Zhu-yi Weng may be read as markers of affiliation with his lineage. Taken together,
these sources show that the Daoists of the Bai Yuchan school of the Divine Empyrean in-
herited both Bai’s combination of thunder ritual and inner alchemy and his distinctive way
of teaching. They used the image of the banished immortal, ethical instruction, and poetic

and ritual expression to build local religious communities.

5. Conclusions

Bai Yuchan’s preeminent status in the history of Southern Song Daoism stems from
his successful integration of Shenxiao Thunder Rites and Inner Alchemy into a highly uni-
fied doctrinal system. The establishment of this system relied not only on technical fusion
but also on his profound construction and literary expression of the “Banished Immortal”
consciousness. By portraying himself as a celestial Thunder Official temporarily displaced
in the mortal world, he skillfully linked personal inner cultivation with cosmic thunder au-
thority. This transformed private alchemical practice into ritually effective social power,
completing a transition from individual transcendence to public service.

In this process, the “Heart” played a pivotal role. Bai emphasized that “all meth-
ods arise from the heart,” believing that the power of Thunder Rites originates from the
condensation and eruption of the practitioner’s internal jing-qi-shen }§ %/ . What he
presents in the Qu Gong Poems is precisely a life narrative centered on the “Heart.” This
poetic cycle not only records his cycles between the celestial and human worlds but also re-
defines earthly poverty, loneliness, and hardship as a process of refining the heart for the
practitioner. This narrative renders abstract Daoist theories as lived experience charged
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with emotional tension, harmonizing the majesty of Thunder Rites with literati sensibility
through a “straight heart,” and thereby endowing Daoist practice with a distinctive literati
temperament and spiritual depth.

The influence of Bai Yuchan's banished immortal consciousness extends far beyond
the Southern Song era. This self-conscious identity provided a complete template for con-
structing authority and a spiritual sanctuary for later Daoists. Historical evidence shows
that Bai’s banished immortal consciousness saw significant continuation and institution-
alization in Southwest China during the Ming dynasty. Practitioners identifying as the
“Bai Yuchan School of the Divine Empyrean” not only inherited his thunder techniques
but also adopted banished immortal titles in official documents and religious designations.
The continued vitality of this exiled immortal consciousness demonstrates that Bai Yuchan
effectively converted a literary figure into an enduring religious institution and collective
identity. Beyond securing cultural recognition for Thunder Rites within elite circles, he
also employed literary forms, including the Qu Gong Poems, to embed a profound spiritual
ethos into Chinese religious tradition —one oriented toward transcendence while remain-
ing firmly engaged with the worldly realm.

Funding: This research received no external funding.

Data Availability Statement: No new data were produced or analyzed in this research. Data sharing
is not applicable to this article.

Conflicts of Interest: The author declares no conflicts of interest.

Appendix A

Qu Gong Poems

1. Once, in the first palace of Transcendent Qinghua, I was drunk and angrily rode a
dragon, overturning half a drop from the golden vase of Heaven’s water; I did not know
that, in the human world below, the water had already turned into a flood.

2. The Jade Emperor issued a decree asking the Divine Divine who dared ride a
dragon to stir up chaos; since I left the City of Thunder and glanced back once, the hu-
man world and Heaven were already immeasurably distant.

3. Banished to the mortal dust, my heart wandered in hesitation; the golden elixir
fully refined, I wait for the crane to come. When I return to the Divine Empyrean and
enter court before the Jade Emperor, he will once again assign me to govern the powers of
wind and thunder.

4. Five Thunders are locked deep within the Palace of Jade Clarity; the white crane
calls the wind, crying into the azure sky. Speaking of such hardships, three thousand jade
maidens knit their brows into peaks.

5. The Great Emperor of Supreme Oneness paid homage to the Purple Clarity; a mil-
lion jade maidens crowded the cloud-borne imperial carriage. At that moment I should not
have raised my head —suddenly I saw the heavenly guard scolding with a fire bell. (The
fire bell, ordinarily a ritual implement in Daoism, is here transformed into the weapon of
celestial soldiers.)

6. I feel no anger toward the Jade Emperor; the jade maidens no longer dance in
rainbow gowns. How could the Jade maidens ever stain one such as I, an inactive clerk of
the Divine Empyrean?

7. The Nanke dream has ended, and I awaken to yesterday’s delusion. At the end of
our fate, we parted and flew away from each other. Cold pines lock away the jade maiden’s
dream; only I, to this day, have not returned. (The Nanke dream is a classical allegory for
an illusory dream.)
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8. In the Jade Palace there are few true officials; the Supreme Emperor feels my toil.
An edict comes, summoning my return; apes cry across ten thousand mountains, white
clouds floating in the emptiness. (The cries of apes is common poeticimagery for departure
or return.)

9. At the Jade Pool, the Queen Mother feasts the immortals; two ensembles of pipes
and songs cluster around embroidered tables. By mistake I ate one immortal plum and
was sent again to the mortal world, losing track of the years.

10. I have not yet spent a hundred years in the human world; it is as if only a brief
moment has passed in the Three Heavens. Formerly I was an officer of thunder; now there
is no doubt that in this life I shall become an immortal.

11. In the past, I roamed freely on Mount Taihua; in the morning I drank jade milk and
looked at crystal flowers. Back then I wore robes of six-zhu silk and did not know that in
the human world there was coarse hemp. (Six-zhu robes are fine, light celestial garments.)

12. When I had reached the rank of Celestial Transcendent, I was sent down three
times from Heaven’s steps. Disliking the many offices in Heaven, I stayed in earthly grot-
toes for my own pleasure.

13. White clouds followed me to Mount Tiantai; I turned back again along the Jinhua.
At Qifeng Pavilion I lingered and could not leave; under Wuyi Mountain, wild apes cried.
(Tiantai, Jinhua, and Wuyi are renowned for their many Daoist sacred sites.)

14.1 told these matters to the clear wind and bright moon: in Yangzhou there is a crane
I'have yet to ride. Last night I lingered before the Wufeng Tower, watching terrace clouds
drift idly through the sky.

15. Barefoot, hair messy, in a patched monk’s robe, I drink wine when bored and
chant poems when drunk. Walking in the marketplace, no one knows me — I am the son
of the Thearch Lord of Donghua.

16. This time I have wasted twenty years; my body is heavy and I cannot fly to Heaven.
I shake out my ragged robes and laugh at myself — there is not a single coin in my pouch.
(Flying to Heaven requires lightness; heaviness here means worldly burdens.)

17. I carry a single pearl; when seen it seems real, when sought it is gone. After the
golden rooster crows, no one sees it, and the moon casts cold light over the great void. (The
pearl symbolizes a Daoist enlightenment.)

18. I do not read sutras or sit in meditation; when hungry I eat, when tired I sleep. If
the Jade Emperor does not grant me his azure gaze, it only means these bones of mine are
still mortal.

19. I do not look at worldly people; across five lakes and four seas, my body is empty.
In the deep caverns of Heaven, no one comes; by the stream, peach flowers have bloomed
for many springs.

20. Mulberry fields turn to sea, and sea to fields — this saying is hard for men to believe.
Yet there is one place where I surpass all emperors: they have never known such leisure
and freedom.

Notes

1

Bai Yuchan, originally named Ge Changgeng % /#, was a native of Qiongzhou /| (modern Haikou #11), and his family
hailed from Minging [i% in Fujian Province. Scholarly debate over Bai Yuchan’s birth date is sharply divided between the
1134 “Shaoxing view” &1 J# H1 55 and the 1194 “Shaoxi view.” &ELHIH{7. Proponents of the former include Guo (1995), Y. Li
(2003, pp. 76-77), and the present author, while the latter is supported by (&= 1| [# &, Miyakawa 1978), Zhu (2008), and others.
Related to these chronological disputes is the question of his lifespan, with estimates ranging from a “short-lived” thirty-six
years to a “long-lived” ninety-six years or more. Despite these uncertainties, later followers establish Bai as the culmination
of the Southern Lineage transmission, succeeding Zhang Boduan (984-1082) 5&{f1¥fi, Shi Tai (1022-1158) fi %%, Xue Daoguang
BRIt (1078-1191), and Chen Nan (?-1213) [

https://doi.org/10.3390/rel17020142


https://doi.org/10.3390/rel17020142

Religions 2026, 17, 142 20 of 23

10

11

Inner Alchemy (neidan #}), meaning “inner elixir,” is one of the two main branches of Daoist alchemy, distinct from External
Alchemy (waidan #}1) which produces elixirs by heating minerals in a crucible. Neidan aims to refine vital essence, pneuma,
and spirit (jing }4, qi %, shen #') within the practitioner’s body to achieve spiritual transcendence and union with the Dao. While
borrowing much of the symbolic language of waidan, its methods center on meditative and physiological practice informed by
Daoist cosmology (yin-yang F2F5, five phases F.17, Yijing hexagrams 548 #%). The tradition emerged between the 3rd and 8th
centuries from early internal visualization and meditation, incorporated cosmological alchemical theory through the influential
Cantong Qi 2:[F#, and developed into organized lineages in the 9th-10th centuries, such as the Zhonglii tradition $# (BifE) =
(IM&)— k. By the mid-11th century, Zhang Boduan’s Awakening to Reality (Wuzhen pian) 1EEj% systematized the Southern
Lineage, defining the classic three-stage process—"refining essence into qi, qi into spirit, and spirit returning to emptiness.”
BB BRI SIFIZ . For an accessible introduction, see Pregadio (2019).

Xin Hanchen, also called Xin Tianjun ERE, isa guardian god in Daoist mythology, especially in the Shenxiao Thunder Rites
tradition. He is one of the Thirty-Six Divine Generals of the Thunder Division, and is a figure from legend, not a real historical
person. In Bai Yuchan’s hometown area of Limu Mountain £t 111 in Hainan, people have long worshipped the God of Thunder.
Xin Hanchen may be seen as a new form of this local thunder god.

Derived from the signature in Bai Yuchan’s preface to Wang Huoshi Leiting Ao Zhi {F. K Ffifs 28 &, see (Bai 2013b, p. 325).

Lin Lingsu # % %, whose birth and death dates are unknown, was a Daoist from Wenzhou #&# /! in the late Northern Song. He
gained Emperor Huizong’s R trust through his skill in the Thunder Rites and other esoteric practices.

Before the Spring and Autumn period &K, most legendary tales featured gods #, as recorded in The Classic of Mountains
and Seas LIWGAE. In Free and Easy Wandering i81& 1%, the concept of immortals 1l became distinct, describing a pure and perfect
being dwelling on Mount Miaoguye, sustained by wind and dew, and roaming freely beyond the Four Seas (Guo et al. 1998,
pp. 11-12). This shift marked the transition from mythical deities to a Daoist vision of transcendence, shaping later views of
physical, spiritual, and moral immortality. Xiagiu Zhong ¥§ [.ff' is portrayed as a long-lived, enigmatic healer, whose extraor-
dinary abilities led people in the north to call him a “banished immortal” (Xiang Liu 1990, pp. 10-11). The text emphasizes his
insight and ability to “shed his traces,” while leaving his celestial origins and the reason for his exile unexplained.

Xiaqiu Zhong ¥ [T} is portrayed as a long-lived, enigmatic healer, whose extraordinary abilities led people in the north to call
him a “banished immortal” (Xiang Liu 1990, pp. 10-11). The text emphasizes his insight and ability to “shed his traces,” while
leaving his celestial origins and the reason for his exile unexplained.

Han-Six Dynasties narratives frequently portray banished immortals as celestial beings exiled to the human world follow-
ing moral or ritual transgressions, with the possibility of eventual reinstatement. Representative cases include Liu An %%,
King of Huainan, whose ascent was interrupted by accusations from heavenly officials (Shenxian Zhuan #4l{%; Campany 2002,
pp- 442-47); Xiang Mandu T8 #5, demoted for violating celestial etiquette before later reascending (Baopuzi #1#:F; Wang 1985,
p- 350); Dongfang Shuo % Jj #], associated with transgressive immortality motifs in HanWu qushi #ii# 3; Cai Dan %5, pun-
ished with exile for negligence while serving the Lord Lao; and the female immortal E Lithua *#4%#, banished for a past crime
and descending during the Jin period (Zhengao ¥i%; cited in Haigiong Bai Zhenren Yulu #3138 N5E$%). Together, these stories
exemplify the characteristic “heaven-to-earth” trajectory of banishment and eventual return found in Han-Six Dynasties ban-
ished immortal narratives. Redemption ¥ was generally understood in two main ways. One was self-redemption through
renewed cultivation, undertaken either to return to the celestial realm or to resolve unresolved karmic obligations. The other
was the accumulation of merit by guiding others on the path toward immortality (Lu et al. 1991).

In Tang chuangqi narratives, banished immortal stories were elaborated to explain the causes of exile, hardships in mortal life,
and eventual return to the celestial realm. Some figures were based on historical persons, such as Cui Shaoxuan /> %, formerly
the Jade Emperor’s attendant scribe Yuhua Jun, whose posthumous ascent is recorded in Tuiping Guangji X-FJ#7C (F. Li 1961,
vol. 7, pp. 414-16). Others, such as Qing Jun F 7% in Tongyou Ji JK4FT, demonstrate the secularization of the motif, as banished
immortals were increasingly portrayed with human habits, emotions, and social roles.

Bai Yuchan’s hagiographic narrative model exerted a lasting influence on later shenmo fiction ## £/ N&ft. Deng Zhimo’s ¥F & &
Record of the Iron Tree (Tieshu Ji ##8{7C) directly adapts Daoist biographies preserved in Bai Yuchan’s Yulong Ji EFE£E, trans-
forming the Pure and Luminous Way (Jingmingdao ¥# i) of loyal and filial cultivation into an extended monster-slaying
narrative {RER{H. By contrast, Record of the Enchanted Jujube (Zhouzao Ji JEZEAC) adopts a similar hagiographic structure of
moral accumulation, worldly trial, and final transcendence in its portrayal of Sa Shoujian & ~F 2%, later revered as a Daoist patri-
arch and master of Thunder Rites. Together, these works demonstrate how Bai Yuchan’s biographical paradigm shaped Ming
shenmo fiction at the level of narrative form and religious imagination.

Zhang Boduan was the chief synthesizer of the Northern Song inner alchemy and predated the later Quanzhen movement. He
advocated inner alchemy (neidan) as the primary path to transcendence, taking the “dual cultivation of nature and life” as its
central principle. In his view, the human body serves as the crucible, with essence and qi as the alchemical ingredients and spirit
as the controlling fire. Through inner refinement, in which spirit returns to the void (lian shen fan xu #1i& J&), essence and qi
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are condensed into the Golden Elixi. Zhang's ideas are most clearly expressed in his seminal work Awakening to Reality, which
became the foundational classic of the Southern Lineage.

From Zhang Boduan, Qinghua Miwen T #F,3C: “As for Spirit, there is the Original Spirit and the Spirit of Desire. The Original
Spirit is a single spark of numinous light from the Pre-celestial state; the Spirit of Desire is the nature determined by one’s
endowment of qi. The Original Spirit is the Pre-celestial Nature, while that which comes after the formation of the body is the

’

nature of psychophysical disposition. If one is adept at reversing this, the Nature of Heaven and Earth is preserved therein”
RANE, AIUHES, AEE. Jofie, T R R R ath. Bpha, SR M. JoM e RV, TR MR FH R E 1%, ERZ,
AR HZ YEAE 5. (Daoist Canon, vol. 4, p. 364).

The phrase mingxin jianxing (“illuminating the mind and seeing one’s nature”) originates in Chan Buddhism, where it denotes
the direct realization of one’s innate, luminous awareness through clarifying and pacifying the mind. In Zhang Boduan’s context,
the term expresses the inner alchemical process of returning from the desire-driven mind to the Original Spirit: by inward
contemplation and refinement, the practitioner restores clarity of consciousness and recovers the genuine nature of the Former
Heavens %K.

Bai Yuchan’s Donglou Xiaocan centers on the concept of the heart as the root of the Dao. Drawing from Daoist, medical, and
inner alchemical thought, he teaches that the Dao is not sought externally but realized through inner stillness, emptiness, and
self-mastery. The mind rules the body and is the abode of spirit—when tranquil, qi harmonizes, and spirit condenses, bringing
vitality and longevity; when disturbed and attached to externals, one’s essence scatters and death follows. True cultivation lies
in eliminating distractions, maintaining unity of mind, preserving calm and humility, so that gi gathers, spirit abides, and nature
and life are perfected, ultimately merging with the Dao itself.

Peng Si (1185-?), a native of Fuzhou, Fujian, was one of the Seven Perfected of the Southern Lineage and a close disciple of Bai
Yuchan. He assisted Bai in organizing the lineage and compiled important Daoist works.

On Emperor Han Wu’s birthday banquet, the Queen Mother of the West i £ £t came to offer her congratulations and pointed
at Dongfang Shuo, giving rise to a tale of Dongfang Shuo stealing peaches, which later became a popular theme in imperial
birthday celebrations. Peng Si 524, in The Deeds of Master Haigiong Yuchan, having altered the Mulang incantation /K jito
pray for rain with remarkable success, was suspected by some to be the reincarnation of Zhang Jixian (see Bai 2013b, p. 376).
Peng Si ¥4, in The Deeds of Master Haigiong Yuchan, records that Bai Yuchan altered the Mulang incantation A B/t to pray for
rain with remarkable success, which led some to suspect that he was the reincarnation of Zhang Jixian (see Bai 2013b, p. 376).
“Undoubtedly, the straight heart is the true Way. To guard the One without doubt is the correct Dharma; when the One is
guarded without doubt, every Dharma is the Dharma of the heart.” JoSE/E B L, SF—RIEIE. SF—M G5, E1E &0, (from
Helin Chuanfa Mingxin Song #5#BIi%25; see Bai 2013a, p. 257).

Huang Tingjian ¥ &£ 2% praised Su’s prose as “majestic and transcendent, beyond the realm of mortal speech,” and honored him
with the epithet “Banished Immortal.”

The new material comes mainly from the Ming dynasty Zixia Shishi stele at Mount Zixia in Bozhou, which records the birth,
training, and teaching of the Daoist Dao Ning, and notes that his lineage was the “Divine Empyrean Jade Court Heart-Seal
Thunder Officer of the Bai Yuchan Perfected Lord”. For a detailed discussion of this new material, see Luo (2025).

Bai Feixia (1441-1522), originally named Han Mao, was a native of Luzhou Wi, Sichuan PY)I|. Because his parents were frail
and he himself was sickly from childhood, he abandoned Confucian studies for medicine, practicing to heal the public.
Scholarly views differ on Dao Ning’s identity. For instance, Luo Xi ##4 holds that he was a member of the Yang Tusi ruling
family of Bozhou in the Ming dynasty. Dao Ning styled himself “Mad Immortal” (Dianxian #1lll) and “Inactive Divine Empyrean
Clerk”, with the full Daoist name “Bai Dao Ning.” He was trained under multiple masters and lineages, but ultimately affiliated
himself with the Divine Empyrean Jade Court Heart-Seal Thunder Officer of the Bai Yuchan Perfected Lord. Both Dao Ning and
Han Mao adopted the surname “Bai” as part of their inheritance of this Shenshao Bai Yuchan tradition.
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