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1. Introduction

O all the sources available for the study of local cults in Taiwan,
morality borjks- (shan-ghu 25 ) are among the most important yet most
overlooked. Although a significant body of research has [ocused on these
texts, most scholuarship has focused on the traditional Confucian values
contained n morality books as well as the histories of those groups
responsible for publishing them.! At the same time. however, some moral-
ity books also contain valuable data which can be uvsed for the study of
local cults, especially the circumstances behind the founding of temples,
the identities of temple supporiers, and their motives for patronizing the
termple. This paper will attempt o cxplore these issucs through a casc
study of the histery of one of Taiwan's oldest and most famous temples
to the Immortel L Tung-pin #4{®% . the Palace of Guidance (Chih-nan
Kung “5E%7 ), founded in 1891 in the mountains of Mu-cha Nl , one of
Taipel City’s southern suburbs. In particular, T will attempt to show how
the information coniained in twe morality books produced by the Palace
of Guidance can help resolve a number of controversies regarding this

temple’s carly history., The morality books are The Golden Needle of

Guidance (Chihi-nan chin-chen 3 ps 2742 ), composed during the years

i), composed in 1980.

In its over one-hundred years of existence, the Palace of Guidance

has served as a pilgrimage site, a place for ritual healing, a hall for spirii-

1t

writing (fu-chi £l . fu-luan $4%% ) rituals, a dream divinalion center, a
place where Buddhist monks chant scriptures, a temple promoting the
study of Taoism, ete. However, despite the Palace of Guidance’s ape and

overall importance, however, only a fow brief articles on this temple have



Morulity Books and the Growth of Local Cults;
A Cese Study of the Palace of Guidarce

205
appeared tc date, and none have adequately dealt with its complex early
history {Chiang 1985; Huang 1976). At present, there are essentially three
different versions describing the circumstances the Palace of Guidance’s
founding: 1) A version circulated by the temple itself, which attempts to
establish a link between it and one of Li’s most famous temples in main-
land China, the Palace of Eternal Joy (Yung-lo Kung 7K &S ) 2) A
version briefly touched upon by Siephan Feuchiwang, which claims the
Palace of Guidance started outl as a Buddhist monastery, and 3} A version
circulated by a phoenix hall (luan-t’ang & ) in Yilan County, the Hall
of Awakening (Huan-hsing T’ang FLEE ' ), recorded by Sung Kuang-yi
and uncritically accepted by Wang Chien-ch’uan, which asserts that the
Palace of Guidance was founded as a branch temple ol this hall based on
a “division of incense” (fen-hsiang 4> F ) relationship. Each claim
contains 1ts own kernel of truth, yet none supplies a comprehensive
account of the [actors shaping the Palace of Guidance’s early history. In
the pages helow, 1 will first examine the merits of each version, follow-

ing which I will show how data in The Golden Needle ol Guidance and

No Boundaries can help us solve this problem.

Cilaim # 1 -- Links {o the Palace of Eternal Joy

According to the Palace of Guidance’s most recent account of its own
history, The Palace of Guidance (Chih-nan Kung), published in October
of 1990 in order to mark the supposed 100th anniversary of the temple’s
founding, this temple 15 linked to the Palace of Eternal Joy not by divi-
sion of incense but by “division of numinous power" (fen-ling 7% ). To
be specific, the temple claims that a district magistrate of Tamshut

County named Wang Pin-lin Z#/#% brought a statue of Lii Tung-pin from
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the Palace of Elernal Joy with him to Taiwan in 1882.%7 This statuc was
first worshipped at a site known as the Studio of Jade Purity (Yii-ch’ing

Chai =7Z% ), located in Meng-chia %47 (today’s Wan-hua &% )7 Lii

proved highly cffective In combutting the ravages of epidemics, and his
cult quickly spread 1o a number of phoenix halls in northern Taiwan, in
particular the Hall of Spreading Loyalty (Hsing-chung T'ang 1705 ) in
Tamshui, and the Scciety of Sincere Customs (Chun-feng She #i#$7 ) in
Ching-mei.* In 1890, members of the Mu-cha local clite, apparently
inspired by a message transmitted during a spiritwriting ritual by the
Sung-dynasty Taoist master Chang Po-tuan $2{155 (d. 10827) urging the
founding of a temple al Monkey Mountain (Hou-shan %11, the old place
name f[or the site the Palace of Guidance i1s located at), proceeded 1o

found the temple there {(Chih-nan Kung 1991:2-3).

This account has infloenced many scholars from Taiwan and mainland
China who have studied the history of this temple (Cheng 1994:392-393;
Ch’ing 1994:1V,282; Chiang 1985:141; Huang 1983:1V,71-72). Be that as
it may, while this account 13 correct in noting the Palace of Guidance's
links to the Studio of Jade Purity and Society of Sincere Custems, it 1s
also full of problems. First of all, no individual named Wang Pin-lin
appears to have served as district magistrate of Tamshui County, although
the records for this period are somewhat incomplete.” Sccond, there is no
evidence to suggest that the Palace of Guidance enjoved connectiong with
the Palace of Eternal Joy in the late ninclcenth and early (wenticth
centuries. Third, there 15 no mention of the important roles spirit-writing
and dream divination played in the temple’s early history.® Although

further research 1s necessary before any definitive conclusions may be
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reached, it seems that many aspects of this version of the temple’s early
history presented above were probably concocted by members of the
Palace of Guidance’s temple committee in order to enhance the temple’s
historical legitimacy. As for the clatm of being historically linked to the
Palace of Eternal Joy, this probably arose after representatives of the
temple started to go on pilgrimages to that sacred site following the open-
ing of mainland China to citizens of Taiwan. Looked at 1n this tht, 1t is

probably no coincidence that the Palace of Guidance contains an eight-

page color photo spread of the Palace of Eternal Joy and its wortld-

famous murals (Chih-nan Kung 1991:7-24),

Claim #2 -- Formeyr Buddhist Monastery

The only scholar I know of who has made such a claim is Stephan
Feuchtwang., both in his masterful ethnography of Mountainstreet { = Shih-
ting =%E ), and an important article on the history of popular temples in '
Taipei. In the former work, while describing the spread of Li Tung-pin's
cult to Mountainstreet during the early years of the Japanese Occupation
era (1895-1945), he states that the Palace of Guidance "had been a
monastery” (Feuchtwang 1974a: 96).7 In the article, he claims that the
Palace of Guidance was founded as a monastery late in the Ch'ing
dynasty (1644-1911) but converted to a temple for popular worship
{Feuchtwang 1974b). To whal exlent may we accept Feuchtwang’s argu-
ments? It is certainly true that Buddhism and Buddhist monks have
played an importanl role in the early history of the Palace of Guidance,
and continue to do so today. However, the evidence I will present below
indicates that this temple did not arise as a Buddhist monastery but as &

site for worship of Lil Tung-pin featuring first spirit-writing and later
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dream divination. In fact, the Palace of Guidance’s current temple for
Buddhist deiticy appears to have grown out of a phoenix hall built ar the
site in 1933, which was convered inte a Buddhist temple during a
campaign to suppress Taiwanese temples conducted as part of the Japaniza-

tion (Kominka % 04F ) movement (1937-1945).

In addition, if we cxamine the temple’s nanagement, we also sce that
Buddhist monks have played a very limited role. Since its founding in
1891, the Palace of Guidance has been consistently run by a committee ol
managers (tung-shih 4 4% ) working alongside an individual alternately
referred to as a chu-ch'ih {¥¥% . chu-jen I #F, chu-shih 4 3%, or shih-
shih .3 . While the former term is commonly used to refer to the head
monk ol a Buddhist (or 'l"anisi) monastery, only onc of the (iftcen
managers o have served at the temple was 4 Buddhist monk, named P’u-
hua & #F . who occupied the office from 1925-1927. Most of the
muanagers at the Paluce of Guidance were spirit-mediums (luan-sheng 87 )8
and members of the elite from various areas in and around Taipel, There
15 no eviderce thal any of these men had converted to Buddhism (Chiang
L985:141-143). One autobiographical account of 4 man who had 4 healing
cxpericnce at the tlemple In 1929 and later converted to Buddhism
preserved in No Boundaries also reveals the presence of Buddhist monks
at the temple, although | have vel to determine whether they simply
performed rituals there or actually resided on the premises (L1 1980:48-
633.Y In addition, it is not certain whether they were ordained monks

belonging to recogrized Buddhist sects such as the Lin-chi BE #% and

Ts ao-tung ., .or whether they belonged to that clasy of irregular

monks frequently assoclated with lay Buddhist and/or sectarian move-
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ments. Whatever the case may be, it seems clear enough that the Palace
of Guidance, despite its links to Buddhism, has never functioned as a

Buddhist monastery.

Claim #3 -- Division of incense Link to the Hall of Awakening

The spread and acceptance of this claim first occured at the end of
1994, when Sung Kuang-yu reported that the Hall Vice-chairman (fu
’ang-chu EiH T ) of the Hall of Awakening told him that the Palace of
Guidance and other temples in northern Taiwan were linked to it by the
division of incense relationship (Sung 1994:187,190). Sung correctly
describes this claim as one individual's opinion, refusing to pass judge-
ment on its veracity. However, Wang Chien-ch’uan, in an important arti-
cle on the growth of phoenix halls in northern Taiwan, not only treats the
Hall’s claim as credible, but atlempts fo use a passage from a morality

book entitled A New Book To Awaken thc World (Hsing-shih hsin-p’ien

B E ), a text produced in 1901 during spirit-wriling sessions al the
Hall of Blessings and Goodness (Fu-shan T’ang 8% % ) in Shih-ting, 10
suppert the Hall of Awakening’s claim. The passage in question reads as
follows (the Chinese version of the text as produced in Wang's essay

follows immediately thereafter):

Wu (Ping-chu) &2k, the head (pu-ssu 3] )0 of the
Hall of Awakening, and his disciples, produced a number of
books before Wu’s death ("literally return to perfection”(kuei-
chen B%E ). These were subsequently transmilted to the Hall
of Spreading Loyality, where L1 Hsi-ch’ou compiled .the

Colleclion of Loyalty and Filial Piety (Chung-hsiao chi).
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[Similar cases] are like (ju 4o ) that of Manager Wu (Wu
Chu-jen 5 4% ) and Hall Chairman (Uang-chu & £ ) Cheng
Kuan-san of the [Hall of] Propogating Transformations

(Hsiian-hua [T’ ang] E4L¥ ; in Hsin-chu),” who compiled a

work entitled The Immortal Vessel for Saving the World

(Chi-shih hsiep-chou). Or like Old Man Li {Tung-pin’s]
establishing the Palace ol Guidance at Monkey Mountain,
and founding the Hall of the Orthodox Heart (Cheng-hsin
T'ang iE 34 ) in the castern part of Keclung & city,!?

where The Golden Book for Restoring the World (Wuan-shih

chin-p’icn) was written, [Lu’s cult] later spread northwards
(te Shib-ting’s) Hall of Blessings and Goodness, where the
text entitled A New Book to Awaken the World was written

(Wang 19952:60).
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In @nalyzing the contents of this text, Wang Chien-ch’uan concludes
that: "This passage 15 sufficient to show that the Palace of Guidance
derived from the Hall of Awakening by means of a division of incense
[T MBS A TR 5 iid.) In fact,

it says nothing of the kind. All it does 1s compare the spread of Lii's cult

relfi tfionship" ( i7

in Keelung and the Taipei basin to the spread of the Hall of Awakening’s

teachings to Tamshui and lisin-chu. In addivon, the Palace of Guidance
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was founded before the Hall of Awakening., Even if this text had asserted
that the Palace of Guidance was related to the Hall of Awakening, the
fact remains that the historian must also exercise extreme caution when
dealing with any claims to historical precedence made by members of reli-
gious organizations. Therefore, the assertion that the Palace of Guidance
was linked to the Hall of Awakening by division of incense cannot be

accepted as valid until {urther corroborative evidence has been found.'

Each of the three claims discussed above provides helpful informa-
tion which can help us understand the early history of the Palace of Guid-
ance. Claim #1 records a number of important events marking the
tempie’s founding. even though the allusion te a local oflicial named
Wang Pin-lin appears unfounded. Claim #2 reveals the role Buddhist
specialists ended up playing the in the temple's subsequent growth,
although the founding members ol the Palace of Guidance do not appear
to have included any monks. Finally, Claim #3 directs our attention to the
importance of spirit-writing in the temple’s early growth, despite its
shaky assertion that the Palace of Guidance was linked to the Hall of
Awakening by division of incense. However, none of the above claims
reveals the identities of the key patrons of the Palace of Guidance, nor
their motives in supporting the cult of LU Tung-pin. To answer these ques-
tions, we must turn to & new source of Lhe data, the morality book known

as The Golden Needle of Guidance.

I1. The Early History of the Palace of Guidance

Needle of Guidance was produced during spirit-writing sessions conducted
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jointly by members of the Palace of Guidance and the Hall of the Ortho-
dox Heart at the Hall's location in Keclung during the years 1903-1904.4
The entire work consists of four scrolls (chiian 45 ) or sections (pu #),1°

of which only the first and third have survived. Thesc sections contain

3

7Y, and pocms (shih

aphorisms (hua =), commands (vt 597 ). sonps {ke

, 1Z’u a5 ) writien by the deities who descended to the spirit-writing
rituals held at the Hall of the Orthodox Heart, longer prosc passages
encouraging people to adhere to traditonal standards of moerality (e.g.
LT S

[

Chich sha-sheng ch’iu-shou wen 537

il

., Ch'iian-hsiao wen R

Chieh-se wen #{ {137, ete)), as well as narratives (hsing-shu #7308 } of

cetugl events designed to demonstrate the certainty of divine retribution.

Wwe know from the work’s preface that its contenls were meanl io be

transmitied threugh public lectures (hstian-chiang H §% ), and that five
niembers of the Hall ¢f the Orthodox Heurt had served as expositors

£ ) in 1901 (Wang 1986:120). HHowever, it is

(hsuarn-chiang sheng
not cerlain whether such lectures were actually given after The Golden

Needle of Guidance was completed in 1904, or how many people they

might have recched.
However, in addition Lo containing all manner of texis encouraging
the rcader {or maybc cven the listenerd to pursue a path of traditional

morality, The Golden Needle of Guidance also containg important data

relating ta the bistory of the Pualace of Guidance. First of all, it lists the
members of the Palace of Guidance who contributed to the production of
this text, both in terms of time and money (see Table 1}, We know [rom
other sources composed during the Japanese Qccupatton era thal many of

these men. specifically Liu 17ing-vil, his brothers Tiu T7ing-fan and Liu



Morality Books ard the Growih of Local Culis;
A Case Study of (he Palace of Guidence

213
Tabie 1 -- Members ¢f the Palace of Guidance who Parlicipated

in the Spirit Writing Sessions at the Hall of the Orthodox Heart

Hall Chairman

Hall Vice-Chairman and Manager of 1 i T ing-hsien 2120,
Internal Affairs (nei-wo NES )

T I
Chief Proofreader Liv T img-yil 4k £

(cheng chigo-cheng sheng AR HA )

Kao T’ing-ch’l #%

Director of Hall

Affairs(nci—l’ang li-shih _'_»’\J"‘;}"

Liu Lung-ts'ai B FHES

Kao Shui-van 17
Master of Tea {ssu-ch’a shene T 45740 ) Ch’en Hsing-wang |

Master of | Iiu Tsung-micn %

“rudi fssu kuo sheng 1

Liu Tsung-kuo 4

Master of the Bell (ssu- x,huncr sh{,ngz ) Kao Chien-hu &

Chdng T8-ming

Liu Lung-ching

Hclpcrs (hsiao- lao s.heng i asg iy Huang Tsu-tac wH:
Cheng 17ien-t7"u 85

Wang Chih-shih =40 1

Source: Chili-nan chin-chen, 20a-22:.
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1T’ ing-hsien, Huzng Tsu-t'ao. Cheng 1Tien-tz'u, and Chang Teé-ming werc
members of the Palace of Guidance’s founding temple committee back in
1891 (Chiang 1985:141; Mivamoto 1988:261; Suzuki 1978 (1934):435-
436; Shaji bydl no kansuru chosa: Taihoku cho 1916). In addition, we
are fortunate 1o have detailed biographical information on two of the
Palace of Guidance members who helped found the temple in 1891 and
participated in the spirit-writing rituals held from 1903 through 1904: Liu
irg-yu and Chang Té-ming.

L.in Thing-vil was born in P'ing-lin #3578 (4 town southeast of Mu-cha)
i 1843, the son of ¢ {armer who eventually sturted a business in Meng-

chiz.'® Liu studied under some of the leading literati of Ta-lung-t'ung A

(in Tzipe1), and soon gained & reputation for his literary sbilities.
He was later admitted to the prefectural school in Tainan, and taught for
a while ar a school 1n Hei-shan L, only to resign a few vears later. He
appears 1o have become interested in splrit-writing at this time, and
helped lead cfforts 1o found the Paluce of Guidance. He also assisted
Governor Liu Ming-ch’uan 2% during the Prench attack on Keelung in
1884, and later took part in an on-going cffort to "sinify” the aborigines

st

2t Wu-lal P52 (locared In the mountaing south of Taipei) by selling up a

school for aboriginal children. lle also went into the tea business, assisted

AL
X o

by his older brother Liu T'ing-fan and his nephew I.iu Lung-t& % 3%
After the Japerese occupation of Taiwan, he went to Jung-ch’eng #3§ (in
Min-Hou [i]is County, ncar loochow), where he was selected s a “tributc
studert of special merit” (yu-kung-sheng 4 &7 ). He soon rcturned to
Taiwan, however, setting up a privade school in his old hemetown and
winning greal yenown among his neighbors for his cfforts (T al-pei hsien-

chih 1939-1960:5180-5181; [Huang 1983:1100).
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chih 1959-1960:5180-5181; Huang 1983:1100).

As for Chang Te-ming. he was less a scholar than a local strongman
and power broker. His rise to leadership positions began in the waning
years of the Ch’ing dynasty, when he served as a squad commander {pa-
tsung F148 ; rank 7a) in the Ch'ing army. During the Japanese Occupation
era, he served as mayor of Mu-cha and Shen-k'eng €51 (a town northeast
of Mu-cha}, and was later elected to the Taipei Prefectural Council. He
also wielded considerable economic clout, occupying the post of chairman
for both Mu-cha’s credit cooperative and tea company. He was also a
prominent supporter of local temples. In addition to serving on the Palace
of Guidance temple commillee, he also contributed a placard to Mu-cha’s
Temple of Combined Righteousness (Chi-ying Miao $EHH )V in the year
1894 ("Mu-cha ch'if ch’i-lao tso-t'an-hul chi-lu™ 1985:16,17,18).

We can see from the above information that although Lin and Chang
had rather different backgrounds, both rose te become leading figures in
the social and religious life of the people living in the suburbs south of
Taiper during the end of the Ch’ing dynasty. Although their responses to
the Japanese occupation of Taiwan differed dramatically (Lin briefly fled
to the mainland and shunned political life upon his return to Taiwan,
white Chang stayed in Talwan and cooperated with his new overlords),
both were devout and active members of the cult surrounding Lit Tung-
pin which they had helped establish in Mu-cha during the late Ch’ing.

Both also played major roles in the creation of The Golden Needle of

Guidance, particularly Liu and his relatives, Therefore, it seems likely
that any texts they and their peers played a significant role in producing

would reflect some of their concerns, including their worldview and
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desire to create or reaffirm a sense of soclal identily, ®

In additien to providing us with data on those palrons of the Palace
ol Guidance. The Golden Needle of Guidance also revals the temple’s
situgtion at the time this morality book was produced. By the tinme
members of the Palace of Guidance began o take part in the spirit-wril-
ing sessions which led 1o the production of The Gelden Needle of Guid-
ance, the temple appears to have heen without any mediums {(luan-sheng)
who could wield the stylus wsed In spirlt-writing rituals. As can be scen
from Table 1, all members of the Palace of Guidance who participated in
these spirit-writing sessions held etther sdrministrative or lilurgical posi-
tions; atl the spirit-mediums invelved were members of the Hall of the
Orthodox Heart {Chir-nan chin-chen, 1:20a-23a). Whether this is because
the Pulace of Guidance's first medium, Kao Plac-wang 4401, had died
without trairning any disciples. or whether he and his followers had left
the temple duc fo some sert of schism simiilar to those described by
David Jordar and Daniel Overmyer (Jordan & Overmyer 1986:149-181)
has yet to be determined. Whatever the cuase may be, a number of
passages in The Golden Needle of Guidance indicate that all was not
well with the Palace of Guidance at that time. They irclude a texi trans-
mitted by Lu Tung-pin durimg the Hour of the Deg (7:00 - 9:00 p.m.) ¢n
the 29th day of the 6th lunar menth, 1903, part of which reads as

Follows:

I [LU] had originaltly intended to compose this text at

the Palece of Guidance, but the number of people there was

e

in safficient {jen-shu pu-ch’t A% ). For that reason, |

‘ordered} that the Hall of the Orthodox licart be converied
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into a temporary shrine (hsing-t’ai 47-% ){for the performance

of spirit-writing rituals] (Chih-nan chin-chen, 1:36b)."?

A statement alluding to the (then) isolated location of the Palace of
Guidance and how this influenced Li Tung-pin’s decision to have the
spirit-writing sessions held at the Hall ol the Orthodox Heart may be

found in a preface to The Golden Needle of Guidance composed by Lu

Tung-pin (Ibid., 1:10a-b). The above evidence indicates that the Palace of
Guidance had [allen on hard times by the early twentieth century, a fact
confirmed by Wang Chien-ch’uan in his recent research {(Wang 1995b:20).
However, as we shall see below, all this was to change following the

publication of The Golden Needle of Guidance.

Finally, The Golden Needle of Guidance can help us learn something

about the motives of men like Liv T'ing-yiU and their peers for supporting
temples like the Palace of Guidance and contributing to the morality
books they produced. The evidence presented below indicates that such
support may have been motivated by two related goals: the need o
express or reconfirm a sense of social identity, and the desire to accumu-
late what Pierre Bourdieu has defined as "symbolic capital" (Bourdieu
1977:171-183). In considering these issues, it is important to first
consider the medium these men chose to express their agendas. Despite
recent claims by Taiwanese scholars to the contrary,?® it is clear that the
practice of composing morality books containing statements transmitted by
deities during spirit-writing rituals developed in China and spread to
Taiwan from its southeastern coastal provinces (Jordan & Overmyer 1986:
46-69; Lang & Regvald 1993; Lien 1988, Ma & Han 1992:653-689, 706,
779, 1379, Seidel 1970; Wong 1988a4:61-120 & 157-182; 1988hb). Even
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thie attackys on opium smoking in morality books published by members of
phoenix halls in Taiwan during the years 1896 to 1901, largely effective
antit the summer of 1901 when the Japanese authorities launched a crack-
down againsi such groups and their texts due to the severe impact they
were having on the colonial opium monopely (Wang 1986: 124-134),
derived from similar practices popular in parts of Kwangtung before and
alter the Oplum War (Ibid.:125). Although The Golden Needle of Guid
ance does not contain any critical comments about opium (the members
ol the Paluce of Guidance and Hall of the Orthodox Hearl temple commuit-
tees being well aware of the consequences ol such rheloric}, one can see
considerable cvidence of the ways in which beliets and practices in China

influenced the texl and its authors. The deities appearing most frequently

in the text -- Li Tung-pin, Wen-ch'ang t-chin 33 (also referred 1o

¢ HEU

as Tzu-C’ung ti-chiin ¥ 744 ), and Kuan Kung (Kuan-sheng ti-chiin ###4

=41 )

- were also among the most pepular deities among members of
spirit-writing secis 1n Jate pinetcenth and ecarly twentietb century China.
In addition, the calligraphy for the prefuces und postfaces appended o the
book (also composed during spirit-writing scssions) was done by members
of the Fukien elite, and the wooden blocks uscd to print the lext were
stored In a publishing house for morality books in Ch’dan-chou (the
Ch'eng-wen T'eng Shan-shu Chii 5% 5 5 ), perhaps as a means of
preventing their being confiscaled by the Japanese should a new crack-
down on morality books in Taiwan be launched. Most importantly, few of
the siories about divine retribution for good or evil deeds are set in
Talwan. The majority describe events occuring throuphour north and south
China during the Ch’ing dynasty, and may even have been copicd [rom

carlier moralily books.”? Apart from some rcferences 1o Ching as "T ang-
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shan /Z{l' 7, and occasional mention of "Taiwan", there is little to suggest
that the composition of this text represents an attempt by members of the
spirit-writing  secls mentioned above to  establish some form of a
Tuiwanese identity based on a sense of dilference between Taiwan and

China.??

However, this does not mean that The Golden Needle of Guidance is

devoid of claims or "statements” of identity by the men responsible for
its creation.“® For Liu ["ing-yt and his refatives in particular, the produc-
tion of this text scems to have represented a means of conflirming their
authority in communal life, perhaps cven of increasing their status and
influence in the cyes of their peers, in other words the "symbolic capital”
referred to by Bourdieu. This may scen in the numerous laudatory state-
ments about the Liu’s made by various deities throughout the text, parlic-
ularly its prefaces. For example, in the opening preface to The Golden

Necdle of Guidance, Tzu-t'ung ti-chiin praises the Liu’s for their devo-

cxpresses similar sentiments in a later preface (Ihid., 1:7b). During a
spirit-writing session held on the 30th day ol the 6th lunar month in
1903, one of Kuan Kung's sons transmitted the following message

concerning the men who were helping create this moralily book:

Today, Lord Kuan [Kuan Kung] has memorialized [to
the Jade bmperor] that this [morality] book be composed by
members of the Patace of Guidunce at the site of the Hall of
the Orthodox Heart, This 1s due to vour perfection and

Liu family (Liu chia #/% ) ... You should choose an [auspi-
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cious] day to invite the perfecled deities and various sages
(chu-chen lieh-sheng # E #1% ), as well as the gods of the
five marchmounts and three mountains to help compose |
morality] books to persuade the [people of the] world to
correct their perverse customs. The day this work 1s
finished, the merit of you men of the Hall of the Orthodox

Heart will not be less than that of those of the Palace of

in addition to these claims of social importance, one can also detect
a current of resistance to the lapanese, particularly in the frequent refer-
ences to calamities in the form of epidemics and warfare sent by celestial
spirits as a form of punishment for evil behavior. The interpretation of
epidemics as a form of divine retribution can be traced back to at least
the Han dynasty, and has persisted up to the present day (Katz 1995d).
Morality books and spirit-writing could also expressed such beliefs, as
can be seen In spirit-writing texts by Kuan-sheng (i-chun and Huang Ta-
hsien # A {L which circulated throughout Kwangtung and Hong Kong
during the plague pandemic of 1894 and described the plague as a divine
response to the sinful behavior of the masses (deGroot 1910:1302-1306;
Lang & Regvald 1993). The Golden Needle of Guidance also refers to

epidemics as a form of divine punishment, but adds a new wrinkle in
terms of mentioning warfare as well. Take [or example the following

passage:

[Because of people’s evil deeds], heavenly calamities
descended repeatedly, and the end of the world seemed at

hand, Armed soldiers arose everywhere, while famines
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alflicted the people...[The Jade Emperor] also commanded
the Five [Commissioners of] Epidemics to descend with all

their destructive vengeance (Chih-nan chin-chen, 1:3b).

Another passage also refers to “epidemics and armed soldiers” (wenyi
tao-ping i JJ ST ) (Tbid., 1:12b).

We know from Japanese Occupation sources that epidemics proved
especially devastating to the people of Taiwan during the years 1895-1904
(Fan 1994; Katz 1995¢), so it 1s not surprising that The Golden Needle

of Guidance frequently mentions their impact and attributes their appear-
ance lo immoral acts by the people of Taiwan. The references to armed
soldicrs are more striking though, inasmuch as these are not prominently
featured in morality books published in China. I would therefore hypothe-
size thal such siatements may be a form of tacit resistance?® to the
Japanese occupation by the leading members of the Palace of Guidance,

although further deta must be found to confirm this hypothesis.
The above analysis has demonstrated that while a sitrong sense of

Needle of Guidance, it is not an identity grounded in a feeling of separa-

tion or difference from China. Rather, this morality book and other
contemporary works appear to represent an attempt by a segment ol
Tarwan's elite to assert or reaffirm its leadership role in local society
following the (raumalic events marking the decline of the Ch'ing and the
occupation of the island by the Japanese in 1895. In other words, the

type of identily most clearly displayed in The Gelden Needle of Guidance

ts nol an ethnic one bui rather a social one. Such an identity did not

necessarily contribute to the creation of a communily-wide sense of iden-
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tity, based as it was on the interests of the elite and the effects of intra-
elite competition. While considerable energy has been expended (and
wasted) on attempts to find Taiwan’s "oldest” morality book (Wang 1995b:
7,9.14,15), it is clear that a huge quantity of such texts were produced
during the late nineteenth and early twentieth centuries, and that these
texts as a whole represent an elite response to the many drastic changes
affecting the island (Ibid.: 3-4). This response included the search for a
new identity which suited Taiwan’s unique conditions, but such an iden-

tity was also based on historical precedents in China.

IiI. The Rapid Growth of the Palace of Guidance

Regardless of the type of identity reflected in The Golden Needle of

Guidance, the completion and publication ol this morality book in 1904
coincided with a period of intense activity at the temple. The Palace of
Guidance’s first reconstruction project was undertaken in that year, with
Liu T'ing-yii, Liu T'ing-fan, Liu T’ing-hsien, Chang T&-ming, Kao Ch’i

7% , and nire other worshippers contributing 100 yen each towards its
"Taiwan’s Supreme Mountain” (T’ai-shan ti-yi Z [ 5 — ) and written
during a spirit-writing session by LU Tung-pin, was also placed in the
temple in that year. Just over a decade later, local gazetieers had begun
to describe the throngs of people who went on pilgrimage to the temple
{Taihoku choshi 1919:715).2%

The temple’s fortunes appear to have dramatically improved begin-
ning in 1920, following a major reorgamization of the temple commitiee

and a massive outpouring of support on the part of mine bosses who
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struck gold following dreams revealed by Lii Tung-pin. One such individ-
ual, Huang Te-lung B3PZ , was a member of the temple committee who
at the time was mining for gold in Chiu-fen 1% (in the northeast part ol
Taipei County). So moved was he by the efficacy of the dream Li
granted him that he subsequently donated 10,000 yen to the Palace of
Guidance, which was used to finance the construction of its Earth God
(T'u-ti Kung LH322 ) shrine and first true phoenix hall in 1933 (this hall
was converted into a tlemple for Kuan-yin during the ¥Xominka
("Japanization") Movement (1938-1945)). Huang also presented a placard

reading "Pointing out Stones which Turn to Gold" (tien-shih ch’eng-chin

Bz 5%, an allusion to Lu’s divine support of his success in the gold
mining industry) to the Palace of Guidance. Huang and other members of
the temple committee also voted to institute a set of temple rules (miac-
kuei Bi#l ), and led efforts to finance a major reconstruction and expan-
sion project. A total of over 60,000 yen was raised, and the project,
begun in 1921, was completed in 1928. A three-day offering (chiao &% )
ritual was then held to mark the project’s successlul conclusion. These
members of the temple committee also headed efforts to build the [erries,
roads, bridges, and bus lines which made the Palace of QGuidance more
easily accessible to worshippers from beyvond Mu-cha (Chiang 1985:141-
142; Katz 19952; Suzuki 1978 (1934):436-437). Contemporary sources
provide vivid descriptions of the scale of the new temple complex

(Bunsan gun kannai yoran 1927:19, 1931:177;, Masuda 1935:16-17,19).

Official surveys compiled during the Japanese Occupation®” contain

tures, and ritual activities during the 1930s and [940s (Miyamoto 1988:
260-262).
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The Palace of Guidance bas centinued to thrive during the post-war
era (Feuchiwang 1974b), largely due to the continuing support ol miners

and their relatives. The temple’s third and arguably most important chair-

man of the board (tung-shih chang A0SR Y during this period was [

Chien-ho HEHI (served from 1955 (o 1971), cne of northern Taiwan’s

798-799). The current chairman, Kao Chung-hsin &A= (197 1-present) is
related to the Li family through marriage to onc of 1.0's daughters. In
addition to leading temple expansion projects, Kao has also served as a
KMT representative in Talwan’s Legislative Yuan. The siie today fealures
the main hall (pen-tien ZR# ) for L4 Tung-pin (founded in 1851}, a
temple dedicaled te Confucius (the Ta-ch’eng Tien N & ¥ , converted
from a meditation hall lor one worshipper into a temple during the period

covering 1945-1951), a temple for Taoist deities (the Ling-hsiao Pao-ticn

A PEE MG, completed In 1966), a temple for Buddhist deities (the Ta-

hsiung  Pao-tien X & 27 Mz ; the former hall to Xuan-vin, this was
completed n 1984 and housing a famous statue of the Buddha donaled by
a Thar Buddhist monk}, and the above-mentioned shrine to the Harth
Giod. In addition to these buildings, the Palace of Guidance also has ils

own restaurant and tea plantation.

Many of the major events in the Palace of Guidance’s history which

oceured following the publication of The CGolden Necdle of Guidance, as

well as key factors behind the temple’s growth process, are described in
No Boundaries, a morality hook published in 1980, For example, the text
contains seven slories reparding miraculous experiences resuliing  from

dream divination vituals (LI 1980:10-15).°% In addition, it alse fratures a
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description of spiril-writing rituals held at the temple in 1980, as well as
the poems produced during such rituals from 1978-1980 (1bid.:16-31). An
account of a miraculous healing at the temple m 1978 due to LU Tung-
pin’s powers is also prominently featured (Ibid.:39-41), as is an autobiog-
raphy of u man healed at the temple during the Japanese Occupation who
went on 1o become a Buddhist monk (Ibid.:42-47). The text also contains
hagiographical accounts of Lii Tung-pin (Ibid.:1-9,42-47), as well as the
texts of moralily books circulating at the Palace of Guidance (although
not necessarily printed by the temple commuittee; Ibid.:32-38). Finally,
stortes of the construction of the Temple of Confucius and the donation
of the pold statue of Buddha to the temple in 1977 are also presented
(Ibid.:64-70).

We can see from the above description that No Boundaries is a very

different morality book from The Golden Needle of Guidance in terms of

both structure and contents. Records of spirit—wri{'ing rituals occupy only
a portion of the contents of No Boundaries, and the iexts themselves have
been transmitted by Lii Tung-pin and/or the Eipht Immortals, not (with
the exception of LU himself} the Three Benevolent Ones and related
deities. While bolh works contain stories of divine retribution, those in
No Boundaries are all set in modern Taiwan, and have nothing to do with
events occuring in China. In addition, certain stories deal with problems
retated o Taiwan’s modernization and urbanization beginning in the
1960's. For example, dream divination story #1 is about a student named
Ts’ai who sought guidance from Lu in 1971 while preparing for the
university entrance exams (Li 1980:10; Thompson 1988:77-78). while

story #3 concerns a family who moved from the hills outside Tamshui 1o
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Taipet o start a business in 1961 (Ibid.:13; Ibtd.:79). Story #7 describes
a man who in 1963 sought advice from Li concerning whar type of equip-

According to the textUs postlace:

It 1s said that people accustomed 1o living In cities

today are frequenily disturbed by common things (su-shih 4

¥

3. If they can sct all that aside, and come herc [to the
Palace of Guidance] to reflect (shen-ssu % ) amidst this
dignified religious atmosphere, the immortal patriarch (hsien-
isu fbiE s = L Tung-pin) will siimulate their self-confidence
{tzu-wo  hsin-hsin £1 4% 15w ). This will ceriainly increase
their productivity on the job. At the very least, 1t will be of
benefit to them individually; at most, it will belp strengthen

the nation and the people (Li 1980:73-74).

These comments clearly link proper moral behavior and ritual efficacy to
individual  needs  arising  from  the modernization and urbanization
arocesses affecting Taiwan. Thus, the Palace of Guidance is presented as
being of benetit to individuals beser by persenal problems. At the same
rime, the postfece also presents Li's cult al the Palace of Guidance in an
almost patriotic light, claiming that 1t can aid the nation as well as indi-
viduals.

The sense of tdentity presented in No Boundaries is also very differ-

ent from that in The Golden Needle of Guidance. For one thing, No

Boundarics represents accounts of cvents affecting Taiwancse people

recorded by Talwanese worshippers for a Talwancse audience. At the
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same time, however, we also see significant evidence to indicate the sense
of Taiwanese identity expressed in this text continues to emphasize
Taiwan’s cultural hinks to China. For example, both hagiographical
accounts of Li in No Boundaries contain numerous stories about Lu’s life
and deeds in China, and are based on source materials found in China.
The same is true for a hagiographical steel inscription about Lu erected at
the Palace of Guidance in 1959 (Chiang 1985:146-147). It is therefore
clearly no coincidence that the temple gazetteer Chih-nan Kung, pubtished
on the supposed [00th anniversary of the temple’s founding, claims that
the Palace of Guidance is linked to the Palace of Eternal through a divi-
ston of incense relationship. This indicates that for at least some worship-
pers at the Palace of Guidance asserting a Taiwanese identity does not
conflict with attempts to establish historical legitimacy through fictional

links with religtous traditions in China.

As for the poems and prose texts written during Sspitit-writing
sessions, these are very conservative in tone, centering on the traditional
values of filial piety and loyalty to the state. Particularly interesting are
exhortations by the immortals Chung-1i Ch’uan $E## in 1978 and Li
T’leh-kual Z 815 in 1979 to be “patriotic” (ai-kuo & ), as well as
numerous other expressions of loyalty to the XMT government and its
policies by other members of the Eight Immortals. This may be due to
the fact that the chatrman of the board Kao Chung-hsin and other
members of the temple committee were members of the ruling KMT and
played important roles in local politics. All in all. while it seems unlikely
that the production of No Boundaries in 1980 contributed to the Palace

of Guidance’s growth, the contents of this work prove invaluable to the
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higtorian attempting o understand how this temple grew in the twentieth

century arnd why.

1V, Conclusion

The evidence presented wbove has atlempied to show the importance
of morality bocks in rescarching the history of local cults and their
lempics in modern Taiwan. While the above account of the Palace of
Guidanee’s histery is admittedly all 1oo sketchy, the data [ have gathered
so far dees allow us to reach a number of tentative cenclustons. First of

all, the contents of The Golden Needle of Guidance and No Boundaries

reveal that popular temples like the Palace of Guidance attracted large
numbers of supporters by relying on a wide range ol ritual services and
the ability to meet the needs of a broad basc of worshippers.?? In this

context, the publication of morality beoks like The Golden Needle of

GOuidance and Ne Boundaries may be viewed as a means of aitracting new
patrens and worshippers. In addition, these two texts also reveal the types
of ritwals which conwributed 10 the growth of the Pualace of Guidance.

When The Golden Needle of Guidance was composed n 1903-1904, the

Palace of Guidance appears to have solely performed spirit-writing rituals.
However, by at least the 19207y (he Palace of Guidance had become a
sacred siic featuring all manner of riwals, especially those 1nvolving
drecam divination and ritual healing. The morality book No Boundarics,
with 1ty accounts of how such rituals attracted new supporters during the
Tapanese Occupation and post-War eras, supplics key dara which explain
kow this temple to [il Tung-pin, once on the verge of collapse at the

heginning of the twentieth century, grew into one of Taipei’s best known
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sacred sites just a couple of decades later,

Sccondly, morality books like those described above can provide criti-
cal information in the form of the identities of those members of the elite
who supported the cult of Lii Tung-pin at the Palace of Guidance. The
evidence disucssed above indicates that these men tended to be scholar-
officials and rich tea farmers from Mu-cha and Ching-mei during the late
Ch'ing dynusty and early Japanese Occupation periods.. Beginning in the
1920’s, however, mine bosses and local merchants appear to have played
an ever more inlluential role in the cult. Women were obviously key cult
supporters, but until recently rarely had the ability to contribute large
sums of money to the temple and did not occupy positions on the temple
committee. However, the list of donors produced at the end of No Bound-
aries indicates that a number of women contributed money towards its
publication, while others appear to have helped compose parts of the

works comlained 1m it

us determine the nature and historical significance of the Palace of Guid-
ance compared to other major temples in Taipel. Regarding this point, I
would “agree with Stephan Feuchtwang that the Palace of Guidance
appears to belong to a class of newer temples which do not fit the tradi-
tonal typelogies of compatriot, commercial, or territorial temples. Such
remples, which also include the Hsing-t’ien Kung {7AF and the Chiieh-

—

hsin Kung #4285 , are relatively young, with histories generally only
covering the twentieth century. Feuchlwang also shows that such temples
tend to be characterized by “syncretistic beliefs, followers crganized inlo

congregations, a strong governmenial orientation, and a lack in mast cases
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of any specific affiliations with a locality” (Feuchtwang 1974b:263-264,

aries provide much evidence to support Feuchtwang’s observations,
although 1 would argue that the term "eclectic" might be more appropriate
than "syncretistic."#® Both morality books contains elements of the Three
Religions (Buddhism, Taoism, and Confucianism). Both works also
its spirit-writing poems urging worshippers to be more patriotic. As for
afliliations with the Mu-cha area, Feuchtwang seems correct in that the
Palace of Guidance does not sponsor ifs own procession or impose a
ritual levy on the area (Feuchtwang 1992). In addition, the data in the
two morality books discussed above shows that the temple’s leadership
has consisted of people from different part of northern Taiwan, not just
Mu-cha and its neighboring towns. Therefore, although the Palace of
Guidance clearly functions as a type of public space, it cannot be classi-

fied as a “public temple" (kung-miao Z22E7 ).

Notes

oAl e

1 See the important review articles by Sung Kuang-yi K07 and Wang
Chicn-ch'nan F 5l (Sung 1995; Wang 1995b).

2 Wang Chien-ch'uan has argucd that Wang Pin-lin may in faclt have
been a local official from Anhui named Wang Pin-lin 3 %44 , who
served in Hsin-chuang ¥ 4% (Wang 1995a:20). However, he has yet to
provide convincing evidence to prove his argument. In addition, Huang
Té&-shih does not mention Wang Pin-lin in his 1976 essay (Huang 1976).
This site apparently no longer exists.

The Hall of Spreading Lovalty still flourishes ioday, but the Society of

Sincere Customs seems to have disappeared.
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See for example the list of district magistrates of Tamshui County in
(Husng 1983:1,810).

FFor more on the role played by dream divination, see {Katz 1995a).
Many of the most imporiant sections of this work, including a detailed
description of Lit’s cult in Mountainstreet, may be found in Professor
Feuchtwang's recent book (Feuchtwang 1992).

Literally "disciples of the phoenix”. Men and women known as luan-
sheng arc responsible for performing the spirit-writing rituals leading to
the creation of morality books.

Professor Laurence G. Thompson has discussed this morality book and
translated its accounts of dream divination in his article on dream
divination (Thompson 1988).

This does not seem to be a formal title, but merely a reference 10 Wu's
high rank in the Hall's hierarchy. Wu served as Chief Wielder {cheng-
fuan sheng (E¥ S | see (Wang 1995a)).

The history of these halls is treated in detail in {Wang 1995a).

This phoenix hall was founded in 1899 by members of the local elite
who had visited a phoentx hall in Ching-met (perhaps the Society for
Sincere Customs7?). They may also have studied spirit-writing tech-
niques there {(Wang 1986:115,120-121,124; Wang 1995a:60),

In a recent article, Wang Chien-ch’uan has modified his pesition, argu-
® % )} may have been influenced by the Hall of Awakening {Wang
1995b:16):

What appears 1o be the sole surviving copy of this work is currently in
the library of the Institute of Taiwan History (Preparatory Office),
Academia Sinica, representing one part of a collection of rare materials
belonging to a Mu-cha family which was purchased by Academia Sinica
in 1993 (Hsit 1994:121).

Each section Is designated by a Chinese character. In succession, they

read: "Cross to the other shore {paradise] together” (pi-an t'ung-teng 7
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=EE ).

This might in part cxplain Liu’s connecction with the Studio of Jade
Purity, which was located in Meng-chia.

Numerous lemples of this name are located in northern Taiwan. They
are dedicated to deities known as Ang-kung 2 4% (the T'ang martial
heroes Chang Hsiin 3538 and Hsii Yian 735 ). Tor more on this cult,
sce (Feuchtwang 19923,

For more on the preblem of morality books and the creation or reaffir-
mation of identity, see (Katz 1996).

well as temporary shrines for deities who had left their own temples.
Sec for example Ch'ung-hsiu T ai-wan sheng t'ung-chih, chiian 3, chu-
min chih, tsung-chiao p’ien, pp. 952-953.

These deities are frequently referred to by members of spirit-writing
culis as the Three Benevolent Ones (san en-chu == ).

I have yet to begin the process of tracing the spread of all these
storics, but hope to do so in future resecarch. One story about a filial
son who survived numerous epidemics in Jung-ch’eng during the T ung-
chih reign (1862-1874) (Chih-nan chin-chen, 3:54b-56a) may have
become known to Liu T'ing-vii when he took refuge in Jung-ch’eng
{ollowing the Japanese occupation of Talwan.

For more on the problem of Taiwanese identity, see {Bosco 1992;
Cohen 1984 (1991); Dean 1993, Hong & Murray 1994; Rubinstein
1993, 1995; Sangren 1993:; and Wachman 1994).

For more on the process of making "statements” in Tatwanese religion,
see (Rubinstein 1995:191-194).

For more on religious forms of resistance in China and Taiwan, see
(Weller 1994).

For more on these sources, see (Lin 1993},

For more on these sources, scc (Katz 19958b; Liu 1994).

These have been (ranslaled in {(Thompson 1988;77-81).
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28 Sec for cxample (Watson 19835).

30 An important analysis of this problem may be found in {(Brook 1993).
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