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This book grew over several years in an ongoing dialogue with my 

friend and colleague Ute Engelhardt. As sinology students at the Univer

sity of Munich in the 1970s, we both focused on the work of Sima 

Chengzhen, then moved on in different directions. As I continued to ex

plore the various modes of self-cultivation in the Daoist tradition, Ute 

became a specialist in Chinese dietetics, examining and presenting— 

usually in cooperation with practitioners of Chinese medicine —the char

acteristics, workings, and therapeutic application of all different kinds of 

food. 

We had variously talked about putting together a book that would bring 

our expertise together and when, early in 2009, her new book on Chinese 

dietetic recipes appeared and I visited her in Munich, we decided to 

move ahead on the project. Then and there, we created a preliminary 

book outline and began the writing process. In the event, since I had 

more time and could dedicate myself fully to the work, I ended up writ

ing it myself. But her published work on dietary therapy, her continued 

encouragement, her sharing of references and research materials, and her 

corrective readings have been essential in creating Daoist Dietetics. Mod

esty prevented her from accepting the position of cooperator, but her 

presence is felt throughout the work. 

I would also like to thank Andreas Noll for encouraging the project and 

suggesting that I teach dietary methods at the TCM Congress in Rothen-

burg, Germany. Last, but certainly not least, Stephen Eskildsen and 

Vivienne Lo have been very supportive and made numerous suggestions 

for correction and improvement. 



The body always move; your food always reduce. 

Moving, never reach extremes; reducing, never get to naught. 

Eliminate fat and heavy things; control all salt and sour tastes. . 

Diminish thoughts and worries; lessen joy and anger. 

Get out of hectic rushing; watch out for sexual exhaustion. 

Do this always—and you'll see results! 

—Master Blue Ox {Yangxing yanming In 1.10b) 

Dao i sm is special a m o n g the wor ld ' s rel igions in that i t places part icular 

en^phasis on b o d y cul t ivat ion for spiritual at tainment. Th is peculiar i ty is 

due to the traditional Chinese concept ion of the b o d y as jo ined with the 

greater universe through the m e d i u m of a vital energy k n o w n as qi 

Qi is the concre te aspect of Dao, the mater ia l root power of the universe, 

the bas ic stuff of nature. In ancient sources it is associated with mist, fog, 

and mov ing clouds. T h e character for qi as it appears in the oracle bones 

of the Shang dynas ty (1766-1122 B.C.E.) consis ts of two parts: an image of 

someone eat ing and grain in a pot. Combined , these par ts signal qi as the 

quali ty which nourishes , warms , transforms, and rises. Qi is, therefore, 

the life force in the h u m a n b o d y and the bas is of all physical vitality, 

found foremost in the air we brea the and in the foods we eat. This means 

that dietary pract ices are a t the ve ry core of the Daois t under taking. They 

form an essential way toward be ing heal thy in the world, l iving for an 

ex tended period, and t ranscending to the ul t imate state of immortal i ty . 

Daois ts and medica l wri ters in Chinese his tory have formulated the 

cosmology of the b o d y in m a n y different terms and establ ished numer

ous theories of h o w exact ly the var ious parts and aspects function and 

work together . Whi le i t will be the excit ing task of future research to ex

plore their work and unders tand their c i rcumstances and different histo

ries, i t is possible to summar ize the fundamental tenets of the Chinese 

vision to present a general f ramework of Daois t cul t ivat ion practice, un-
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ders tanding fully well that this is an approximat ion and does not c la im 

to show it as an immutab le sys tem of ei ther theory or practice. 

Thus , general ly traditional Daois t and medica l thinkers agree that there 

is only one qi, just as there is only one Dao . M a n y unders tand it to c o m e 

in two forms: a basic pr imordia l or prenatal qi that is inborn and con

nects us to the cosmos and the Dao; and a secondary, earthly or postnatal 

qi that is replenished by breathing, food, as well as social and sexual con

tact and helps the b o d y survive in everyday life. Both forms of qi are 

necessary and interact constant ly with each other, so that pr imordial qi is 

lost as and when earthly qi is insufficient, and enhancing earthly qi is no 

longer necessary w h e n pr imordia l qi is comple te (as in the case of the 

embryo in the w o m b ) . O n c e people are born, they start this in terchange 

of the two d imensions of qi and soon start losing their pr imordial qi, es

pecial ly through interact ion with the wor ld on the bas is of pass ions and 

desires, sensory exchanges , and intellectual distinction. 

As people lose their pr imordia l qi, they beg in to decl ine and eventual ly 

die. Should they lose it at a rather rapid or unbalanced rate, they experi

ence a weaken ing of their defenses which grows into mino r symptoms 

that m a y lead to acute or chronic condi t ions. Just as s ickness is therefore 

a form of (j/-loss, so hea l ing is the replenishing of qi wi th medica l means 

such as dietary therapy or food cures as well as drugs, herbs, acupunc

ture, massages , and var ious other means at the physic ian 's disposal . 

Longevi ty , next, c o m e s in as and when people have b e c o m e aware of 

their contr ibut ion to internal imbalances and take their hea l ing into their 

o w n hands. Be ing initially he lped by medical means , then developing a 

life-style more congruent with their energet ic needs, they attain a state of 

good health. However , they do not stop there bu t p roceed to increase 

their pr imordia l qi to and even above the level they had at birth. To do so, 

they fol low specific dietary principles as well as work wi th breathing, 

hea l ing exercises {daoyin i ^^ l ) , self-massages, sexual control, and medi 

tat ions—pract iced to a large extent today under the n a m e of q igong 

(see Kohn 1989; 2006; 2008a ; Cohen 1997) . Appl ied regularly and sys tem

atically, these me thods ensure no t only an extension of natural life expec

tancy bu t often lead to increased vigor and youthfulness. 

Immortal i ty , third, raises the pract ices to a yet h igher level. To attain it, 

people have to t ransform all their qi into pr imordia l qi and proceed to 

increasingly refine it to even subtler levels. This finer qi will eventual ly 
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ders tanding fully well that this is an approximat ion and does not c la im 

to show it as an immutab le sys tem of either theory or practice. 

Tlius, general ly traditional Daois t and medical thinkers agree that there 

is only one qi, just as there is only one Dao. M a n y unders tand it to c o m e 

in two forms: a basic pr imordia l or prenatal qi that is inborn and con

nects us to the cosmos and the Dao; and a secondary, earthly or postnatal 

qi that is replenished by breathing, food, as well as social and sexual con

tact and helps the b o d y survive in everyday life. Both forms of qi are 

necessary and interact constant ly with each other, so that pr imordial qi is 

lost as and when earthly qi is insufficient, and enhancing earthly qi is no 

longer necessary w h e n pr imordial qi is comple te (as in the case of the 

embryo in the w o m b ) . Once people are born, they start this interchange 

of the two d imensions of qi and soon start losing their pr imordial qi, es

pecially through interaction with the wor ld on the basis of pass ions and 

desires, sensory exchanges , and intellectual distinction. 

As people lose their pr imordia l qi, they beg in to decl ine and eventual ly 

die. Should they lose it at a rather rapid or unba lanced rate, they experi

ence a weaken ing of their defenses which grows into mino r symptoms 

that m a y lead to acute or chronic condit ions. Just as s ickness is therefore 

a form of qi-\oss, so hea l ing is the replenishing of qi with medica l means 

such as dietary therapy or food cures as well as drugs, herbs, acupunc

ture, massages , and var ious other means at the physic ian 's disposal . 

Longevi ty , next, c o m e s in as and when people have b e c o m e aware of 

their contr ibut ion to internal imbalances and take their heal ing into their 

own hands. Be ing initially he lped by medical means , then developing a 

life-style m o r e congruent with their energetic needs , they attain a state of 

good health. However , they do not s top there bu t p roceed to increase 

their pr imordia l qi to and even above the level they had at birth. To do so, 

they fol low specific dietary pr inciples as well as work with breathing, 

hea l ing exercises {daoyin [), self-massages, sexual control, and medi 

ta t ions—pract iced to a large extent today under the n a m e of q igong ^ J / j 

(see Kohn 1989; 2006; 2008a; C o h e n 1997) . Appl ied regularly and sys tem

atically, these m e t h o d s ensure not only an extension of natural life expec

tancy but often lead to increased vigor and youthfulness. 

Immortal i ty , third, raises the pract ices to a yet h igher level. To attain it, 

people have to t ransform all their qi into pr imordia l qi and proceed to 

increasingly refine it to even subtler levels. This finer qi will eventual ly 
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turn into pure spirit {shen | ^ ) , with which pract i t ioners increasingly iden

tify to b e c o m e spiri t-people and immorta ls . T h e pract ice that leads there 

involves intensive medi ta t ion and trance training as well as more radical 

forms of diet and other longevi ty pract ices. Immorta l i ty impl ies the 

ove rcoming of the natural tendencies of the b o d y and its t ransformation 

into a different kind of energetic constel lat ion. The result is a bypass ing 

of death so that the end of the b o d y has no impact on the cont inuat ion of 

the spirit-person. I t also leads to the at ta inment of magica l powers and 

eventual ly to res idence in the heavens and paradises of the immorta ls . 

Ch inese longevi ty and dietary practices, as first descr ibed in manuscr ip ts 

of the second century B . C . E . (see Harper 1998; Lo 2010) , occupy a midd le 

ground in this sys tem. T h e y stand be tween heal ing and immorta l i ty and 

are usefully applied on either level. A l though essential as medica l tech

niques and in heal th improvement , they also p lay an important role in 

Dao i sm, bu t with s o m e modificat ions. For example , diets on the medical 

and heal th levels involve modera t ion in food intake as well as overall 

life-style as well as the consc ious use of inherent food quali t ies such as 

warming , cool ing, sinking, or r is ing to ba lance seasonal cl imates, geo

graphical variations, and personal tendencies —either work ing in har

m o n y with them or us ing food to counteract their tendencies and allevi

ate their impact . Pract i t ioners are encouraged to avoid excess eat ing and 

h e a v y foods, to eat proper ly cooked mea l s in smal l portions, and to be 

mental ly ca lm and consc ious ly aware as they eat. As they are conscien

tious in their practice, their qi cont inues to b e c o m e s t ronger and they 

need ever less food, until—in immorta l i ty pract ice—they can cut out all 

main staples and replace food first by herbal and mineral concoct ions , 

then by the consc ious intake of qi through breath . This technique is cal led 

"avoid ing grain" {bigu ^f-fx) and is still under taken today. 

Similarly, heal ing exercises, self-massages, and brea th ing techniques 

serve to stretch and loosen muscles , s t imulate the circulat ion, and aid the 

smooth flow of qi in the body. They are never s trenuous, bu t change in 

nature as people proceed from heal ing to longevi ty and immorta l i ty lev

els, b e c o m i n g more cosmic in pattern and more counter-intui t ive. Breath

ing for health and long life thus involves inhal ing all the way to the dia

phragm, which expands as one inhales. Brea th ing for immortal i ty, on the 

other hand, m a y lead to someth ing called "reversed breathing," which 

uses the d iaphragm the opposi te way, contrac t ing i t on inhalation. The 

pract ice leads eventual ly to a me thod called " embryo respirat ion" (taixi 
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§PS)/ in which no obvious breath enters or leaves the nostri ls. Instead, 

practi t ioners absorb qi through their entire b o d y and circulate it within. 

Sexual techniques, too, are used on all levels, first with a partner, later 

internally in cel ibate solo practice. In all cases, adepts exper ience sexual 

s t imulat ion bu t then, instead losing i t through orgasm, revert the rising 

qi of arousal, c o m m o n l y called essence (jiiig ), and m o v e it up along 

the spine with the help of medi ta t ion and massages . This is cal led "re

vert ing the semen to nourish the b ra in" and is supposed to have s trong 

l ife-extending effects. In more technical Daois t pract ice of later centuries, 

i t might even lead to the gestat ion of an immorta l embryo (see Wi le 1992; 

Kohn and W a n g 2009) . 

Before one attains any of these h igher stages, though, one has to lay the 

groundwork . I t consis ts largely of ba lanc ing qi. Ch inese medica l textbook 

m a y discuss qi in terms of quantity, s ince having more indicates a 

s t ronger metabol ic function. This, however , does not m e a n that heal th or 

longevi ty are a byproduc t of s toring large quant i t ies of qi. M o r e com

m o n l y they no te that there is a normal or heal thy a m o u n t of qi in every 

person, and heal th manifests in its ba lance and harmony, its modera t ion 

and smoothness of flow. The texts envis ion this flow as a complex sys

tem of wate rways with the "Ocean of Qi" (Qihai MIS) in the abdomen; 

r ivers of qi f lowing through the upper torso, arms, and legs; spr ings of qi 

reaching to the wris ts and ankles; and wells of qi in the fingers and toes. 

Even a small spot in this complex sys tem can influence the whole , so that 

overal l ba lance and smoothness are the general goal. 

H u m a n life is the accumula t ion of qi; death is its dispersal. After receiv

ing a core potential of pr imordia l qi at birth, people th roughout life need 

to sustain it. They do so by d rawing postnata l qi into the b o d y from air 

and food, as well as from other people through sexual, emotional , and 

social interaction. But they also lose qi through brea th ing b a d air, over

burden ing their bod ies wi th food and drink, and gett ing involved in 

negat ive emot ions and excess ive sexual or social interactions. 

To ba lance qi, i t is thus bes t to b rea the deeply and eat modera te ly in ac

cordance with the seasons, to m o v e smoothly, exercise wi thout exertion, 

and match activities to the body ' s needs . This is h o w one keeps ha rmony , 

mainta ins health, and achieves long life. Heal th in the vision of Chinese 
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medic ine and Dao i sm is thus m o r e than the absence of symptoms : i t is 

the presence of s t rong vital i ty and of a smooth , ha rmonious , and active 

flow of qi, a state k n o w n as "proper qi" {zhengqi j E ^ ) . 

Its opposi te is "wayward qi" {xieqi MMd< V that has lost the ha rmon ious 

pattern of flow and no longer supports the dynamic forces of change. 

Whereas proper qi m o v e s in a steady, ha rmon ious rhythm and effects 

daily renewal , he lp ing heal th and long life, wayward qi is disorderly and 

dysfunctional, creat ing change that violates the normal order. W h e n i t 

b e c o m e s dominant , the (^i-flow can turn upon itself and deple te the 

body ' s resources. T h e n the person no longer operates as par t of a univer

sal sys tem and is not in tune with the basic life force. W a y w a r d n e s s typi

cally appears when qi beg ins to m o v e either too fast or too slow, is exces

sive or depleted, or creates rushes or obstructions. I t dis turbs the regular 

t low and causes ai lments . 

M o r e specifically, qi can b e c o m e excess ive through outs ide influences 

such as too m u c h heat or cold or through inside pat terns such as too 

m u c h emot ion or s t imulat ion. Excess ive qi can be m o v i n g too fast or be 

very sluggish, as in the case of excess ive dampness . Wha teve r the case, 

from a universal perspect ive there is no addit ional or n e w qi created, bu t 

local ized d isharmonies h a v e arisen because the qi-i\ow has b e c o m e ex

cessive and thus harmful . Still, even descr ibing i t in this way we are 

th inking in terms of qi as an energet ic substance, which it really is not. A 

bet ter way of express ion would be to say that the process itself of turning 

hot or angry is qi, that the way things m o v e and change is wha t const i 

tutes our be ing qi. 

Similarly, qi can be in depletion. This m a y m e a n that there is a tense f low 

of qi due to nervousness or anxiety, or that the vo lume and densi ty of qi 

have decreased, which is the case in ser ious pro longed illness. However , 

m o r e c o m m o n l y it m e a n s that the qi activity level is lower, that its flow is 

no t quite up to standard, that there is less than normal concentra t ion of 

qi in one or the other b o d y part. In the s a m e vein, perfect ion of qi means 
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the opt imal functioning of qi in the body, whi le control of qi m e a n s the 

power to consciously guide the energet ic process . 

That is to say, hea l ing is the correct ion of qi-i\ow from a deviant or way

ward pattern back to a ha rmon ious or correct flow, match ing the rhythm 

of Dao, creat ing wel l -being in the person, and aiding social interactions. 

Longevi ty is the enhancemen t and s t rengthening of the proper flow of qi, 

al lowing people to fully go a long with all the m o v e m e n t s of Dao in order 

to enjoy health, retain vigor, and live long and successful lives. Immor

tality, finally, is the m o v e toward D a o as the creat ive power at the center 

of the universe, the t ransformation of proper, heal thy, and ha rmonious qi 

into the subtler levels of cosmic power, into a myster ious and ineffable 

state of be ing that goes far b e y o n d the natural world . Eat ing and drink

ing are at the very center of this qi-work, an essential w a y of relating to 

nature and society, a key me thod of he lp ing or hur t ing the body ' s inter

nal sys tems and thus either enhancing or diminishing health, long life, 

and immortal i ty. 

'7H<yctenaU<M-

The foundation of ba lanc ing qi and eat ing to one ' s bes t advantage is a 

peaceful and ha rmonious life (Huang 2007, 40) . F r o m early on, and well 

into today (e.g., Liu 1990), books on longevity, of both aristocratic and 

Daois t origin, specify h o w to go about it. They tend to beg in with menta l 

atti tudes. 

Thus , for example , Sun Simiao '^sWM- (581-682) , the famous physician, 

Daoist , and a lchemis t of the ear ly T a n g dynasty, in his Zhenzhong ji tf^f^ 

12 (P i l lowbook Record , DZ 837) ' specifies that one should mainta in a 

serene state of mind by cul t ivat ing an atti tude of awe and care. He refers 

to the fourth-century Shenxian shiqi jin'gui miaolu ^$i\ll'^M,^Mtl^M 

(Wo n d rous Record of the Golden Casket on the Spirit Immor ta l s ' Prac

tice of Eat ing Qi, DZ 836) to define this as "the ga teway of life and death, 

the key to rites and good teaching, the cause of exist ing and perishing, 

the root of good and b a d fortune, as well as the p r ime source of all aus

pic ious and inauspic ious condi t ions" (14b) . 

I f awe and care are lost, " the mind will be confused and not cult ivated, 

the b o d y will be hect ic and not at peace, the spirit will be scattered, the qi 

' Texts in the Daoist canon, abbreviated DZ, are cited according to Kom-

jathy 2002; Schipper and Verellen 2004. 
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2 It plays also a key role in Xi Kang's f^JS Yangsheng lun (On Nour

ishing Life). See Henricks 1983. 

will go b e y o n d all bounds , and will and intention will be de luded" (14b) . 

This condit ion, which we n o w call "s tress ," is the ul t imate antithesis to 

health and long life. A w e and care comba t i t effectively s ince they are the 

basis of mora l act ion and vi r tuous thoughts . They provide great benefit . 

As Sun says: 

One who is able to realize awe and care is safe from harm by 

dragons when traveling on water and cannot be hurt by tigers 

or rhinoceroses when traveling on land. Weapons cannot 

wound him nor can contagious diseases infect him. Slander 

cannot destroy his good name nor the poisonous stings of in- ' 

sects do him harm. (Sivin 1968, 118; Engelhardt 1989, 281) 

To live in this menta l serenity of awe and care, moreover , one should 

practice modera t ion in all aspects of life and avoid over indulgence in 

food and dr ink as well as in other sensual and sexual pleasures . 

M a n y longevi ty texts in the midd le ages p lace a great emphas i s on m o d -

eration.2 T h e y frequently express it is in the format of twelve things to do 

only a "l i t t le" bi t at a t ime. They are: 

Think little, reflect little, laugh little, speak little, enjoy little, 

anger little, delight little, mourn little, like little, dislike little, 

engage little, deal little. 

If you think much, the spirit will disperse. 

If you reflect much, the heart will be labored. 

If you laugh much, the organs and viscera will soar up. 

If you speak much, the Ocean of Qi will be empty and vacant. 

If you enjoy much, gall and bladder will take in outside wind. 

If you get angry much, the fascia will push the blood around. 

If you delight much, the spirit and heart will be deviant and 

unsettled. 

If you mourn much, the hair and whiskers will dry and wither. 

If you like much, the will and qi will be overloaded. 

If you dislike much, essence and power race off and soar away. 

If you engage yourself much, the muscles and <ji-channels will 

be tense and nervous. 

If you deal much, wisdom and worry will all be confused. 

All these attack people's lives worse than axes and spears; they 

diminish people's destiny worse that wolves and wolverines. ' 
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In other words , h a r m o n y with D a o manifests itself in menta l stabili ty 

and physical wellness, and any form of agitat ion or s ickness indicates a 

decl ine in one ' s a l ignment with the forces of nature. Var ious menta l ac

tivities and s t rong emot ions ha rm key psychological forces and thus 

br ing about a d iminishing of qi, wh ich takes one further away from the 

Dao and reduces life. A s the fourth-century Yangsheng yaoji ^ ^ ^ ^ 

(Long Life C o m p e n d i u m ) by the aristocrat and official Z h a n g Zhan ^M/g, 

best known as commenta to r to the Daois t phi losophical text Liezi ^iJiF 
(Book of Mas te r Lie; trl. G r a h a m 1960) , says: " D a o is qi. By preserving qi 

you can attain Dao , and through at taining Dao you can live long. Spirit is 

essence. By preserv ing essence you can reach spirit br ightness , and once 

you have spirit br ightness , you can live long" {Ishinpd 23 .17ab; Stein 1999, 

172) . 4 

Along the s a m e lines, the Baopuzi yangsheng lunM^h^^^m (Nourish

ing Life Accord ing to the Mas te r W h o Embraces Simplici ty, DZ 842) has 

a set of six exhor ta t ions to re lease menta l strain and sensory involvement . 

It says: 

1. Let go of fame and profit. 

2. Limit sights and sounds. 

3. Moderate wealth and possessions. 

4. Lessen smells and tastes. 

5. Eliminate lies and falsehood. 

6. Avoid jealousy and envy, ( lb) 

Whi le all these ensure menta l stabil i ty and ca lm in social interaction and 

the professional life, the texts also r e c o m m e n d concrete measures of 

3 The version translated here appears in the fourth-century Yangsheng yaoji 

(which survives in fragments and citations), as cited in chapter 29 of the Ishinpd 

W'ij-yj (Essential Medical Methods), a key Japanese collection of longevity 

sources, dated to 984 (Stein 1999, 170-71). It is also found in the Daoist sources 

Baopuzi yangsheng lun (DZ 842), lb-2a and the Shenxian shiqi jin'gui lu 16a. In the 

environment of Sun Simiao, it is cited as from the Xiaoyou jing /JN^IS (Scripture 

of Lesser Existence) in Ya^igxing yanming lu S ' l t S I ^ J i l (On Nourishing Inner 

Nature and Extending Life, DZ 838), 1.5b. 

^ The Yangxing yanming lu similarly notes: "Life is the foundation of spirit; 

the body is its tool. If you use spirit a lot, it will be exhausted; if you exert the 

body a lot, it will perish" (pref.la). For more on the Yangsheng yaoji, see Sakade 

1986b, 10; Kohn 2008, 64-65. 
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The method of nourishing long life consists mainly in not do- * 

ing harm to oneself. Keep warm in winter and cool in summer, ; 

and never lose your harmony with the four seasons—that is 

how you can align yourself with the body. Do not allow sen

suous beauty, provocative postures, easy leisure, and enticing 

entertainments to incite yearnings and desires—that is how 

you come to connect to spirit. (Ishinpo 23.3a; Stein 1999, 169) 

In terms of diet, i t r e c o m m e n d s that pract i t ioners avoid specific combina

tions of food, such as anything ho t and cold, sweet and raw, or more 

specifically wheat and oats, onions and honey, celery and pig ' s liver, 

dried ginger and rabbit (Stein 1999, 200-04) . They should use alcohol 

sparingly, boi l water before drinking, and take care no t to gulp d o w n 

cold dr inks w h e n hot. The text also has specific recipes for beneficial 

food combinat ions , descr ipt ions of the qualit ies and hea l ing propert ies of 

herbs and food stuffs, as well as a series of instruct ions for p regnancy 

(1999, 208-10) . In m a n y cases, i t provides remedies for certain condit ions, 

notably s tomach and digest ive problems, including cramps , flatulence, 

constipation, and diarrhea (1999, 226-28) . 

Even in the midd le ages, therefore, work ing with qi was seen very m u c h 

in terms of food regulation. Medic ina l diets served as the foundat ion of 

heal thy living, extended life expectancy, and the a t ta inment of immorta l 

ity. Daois t dietetics, deeply e m b e d d e d in Chinese culture and the medi 

cal tradition, thus a lways begin with food cures and the harmoniza t ion 

of eating. Only after the b o d y has achieved ba lance and h a r m o n y can the 

t ransformation to h igher levels begin . 

physical moderat ion. Thus , ci t ing the ancient immorta l Pengzu a^lH, the 

Yangsheng yaoji points out that h e a v y c lothing and thick comforters , 

spicy foods and heavy meats , sexual at traction and al luring women , m e 

lodious voices and ent icing sounds, wild hunt ing and exci t ing outings, 

as well as all strife for success and ambi t ion will inevi tably lead to a 

\s 'eakening of the b o d y and thus cause a reduct ion in life expec tancy 

(Stein 1 9 9 9 , 1 7 8 ; also in Yangxing yanming lu l . l O b - l l a ) . It says: 



Certain foods are m o r e conducive to these h igher levels than others, as 

var ious kinds of nutri t ion will enhance different characterist ics and thus 

be favored by different species in nature. This not ion is part of the gen

eral Chinese tradition, and al ready the Kongzi jiayu JL i F i c l p (Kong Fam

ily Anna l s ) of the first century C . E . says: 

Those who feed on water swim well and withstand cold. 

Those who feed on wood are strong but undisciplined. 

Those who feed on plants are good at walking but foolish. 

Those who feed on the mulberry are graceful and enterprising. 

Those who feed on meat are brave. 

Those who feed on qi are pure and long-lived. 

Those who feed on grains attain superior intelligence. 

Those who do not feed become divine and immortal. 

(Despeux 2007, 28)5 

Chinese medic ine picks up the same idea and classifies food into four 

categories that serve different aspects of individual health. As the 

Huangdi neijing suwen M^l^l^&Mf'^ (The Ye l low Empero r ' s Inner Classic: 

S imple Issues) says: 

Poisonous drugs are good for attacking wayward qi while the 

five grains will nurture [proper qi]. The five kinds of fruit sup

port it, the five kinds of meat increase it, and the five kinds of 

vegetables complete it. As you combine these food groups with 

proper regard for their specific nature and their unique tastes 

and ingest them regularly, you supplement essence and en

hance qi. (22.4) 

In addit ion to drugs, this divides food stuffs into the four groups of grain, 

fruit, meat , and vegetables, which each have a unique impact on the per-

5 The same notion also appears in the Huainanzi ^Mi^ (Book of the Prince 

of Huainan, DZ 1184; 7.8b). See Major 1993, 172; Campany 2005, 108. Later the 

idea is picked up in Ge Hong's gfit Baopuzi ffi^Fi^ (Book of the Master Who 

Embraces Simplicity, DZ 1185; dat. ca. 320): "Those eating greens are good at 

walking but foolish; those eating meat are strong and brave; those eating grains 

are wise but don't live long; and those eating qi have spirits within who never 

die" (ch. 15; Ware 1966, 243-44; see also MoUier 2000, 76-77). He continues by 

saying that none of these food methods ever guarantees true transcendence but 

that the concoction of an alchemical elixir is essential. 

(52 Recipes :yr 

easil\- be : e ; ; a 
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* This is also obvious in the Han manuscript Wushier bingfang fe'^ 

(52 Recipes for Diseases) which contains numerous concoctions that can just as 

easily be read as soup recipes (see Harper 1998; Engelhardt and Nogel 2009, 6). 

son 's qi-f\ow and overall health. Each kind of food in this sys tem is thus 

from the very beg inn ing medica l ly potent and seen in therapeut ic terms, 

i ^ r \ i ng different aspects of the person and also different people within 

society.' ' 

• a o i s t s also classify foods, focusing even m o r e consc ious ly on their po-

rency for heal th and immortal i ty. Al though one will encounte r dr inking 

Daoists today, m a n y historical sources are adamant ly against the con

sumption of mea t and wine. The Huangsu sishisifangjing'MM^^VStlffS. 

I Scripture of For ty-Four Me thods of Ye l low Simplici ty) , c i ted in the sev

enth-century encyclopedia Sandong zhumng EiM^M (Pear ly B a g of the 

Three Caverns , DZ 1139) , i s one of the mos t radical: 

The five kinds of meat are axes and hatchets that murder the 

organs. Wine and sex are inner and outer coffins that bury the 

body. Only if you eliminate the harm done by the axes, block 

the death represented by the coffins, and find irmer restfulness 

can you walk on the path to long life and gradually follow the 

road to immortality. (4.5a) 

lust as wine and mea t are not conduc ive to advanced states, so different 

foodstuffs have varying effects and are c o n s u m e d by different kinds of 

practi t ioners. As the ancient Taiping jing (Scripture of Great Peace; 

see Hendr i schke 2006) , notes in its classification of immorta ls according 

to the foods they eat: 

Question: The upper, middle, and lower [immortals] who at

tain the Dao and go beyond the world — what do they eat? 

Answer: Those of the first level absorb wind and cji; those 

of the second level ingest medicinal flavors; those of the third 

level eat little, reducing what passes through their stomach 

and intestines. (Wang 1960, 716; Campany 2005, 109) 

This sets up the bas ic dist inction of Daois t practi t ioners: those in the b e 

ginning stages eat vegetables and s imple grains that are digested the 

normal way but suppor t the ba lance of qi. M o r e advanced folk pract ice a 

diet that involves the supplementa t ion and increasing replacement of 

\ 'egetables through concoct ions or "herbal formulas" {i/ao Those w h o 
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work to achieve oneness wi th Dao and m o v e closer to immortal i ty, fi

nally, e l iminate all food and mater ia l intake and just live by absorbing cji, 

a me thod that reorganizes the internal sys tem of the b o d y and bypasses 

normal digest ive processes (see J ackowicz 2006) . 

T h e s a m e sys tem is also, in some m o r e detail, presented in the Laozi shuo 

Fashi jinjie jing ^^M.I^'^^MM (Prohibi t ions and Precepts on C e r e m o 

nial Food as Revea led by Laozi) , a Tang-dynas ty manua l of Daois t food 

rules found among D u n h u a n g manuscr ip ts (P. 2447) . I t notes that "in 

h igh antiquity, peop le ate only pr imordia l qi and managed to live for 

mil l ions of years ," and states categorical ly that the h ighest form of eat

ing—after not eat ing at all —is l iving on qi. 

B e y o n d that, however , the text ranks different kinds of food, adding the 

omnivore or "see food" diet a t the bot tom, adding grains and mush

rooms above the vegetable category, and redefining "herbal formulas" in 

te rms of minerals : 

Eating everything is not as good as eating vegetables. Eating 

vegetables is not as good as eating grains. Eating grains is not 

as good as eating mushrooms and excrescences.^ Eating mush

rooms and excrescences is not as good as eating gold and jade.* 

Eating gold and jade is not as good as eating primordial qi. Eat

ing primordial qi is not as good as not eating at all. By not eat

ing at all, even though Heaven and Earth may collapse, one 

will survive forever. (Kohn 2004b, 124-25) 

Fol lowing this, the text specifies five basic k inds of food in m o r e detail: qi, 

herbal formulas, grain, fruits, and vegetables . Qi as a form of nourish

ment , i t states, consis ts of pract ic ing "heal ing exercises and embryo res

piration, expel l ing the old and taking in the new, and general ly ha rmo

niz ing the b o d y with the help of the six breaths ," forms of exhalat ion that 

match individual o rgans and are today k n o w n as the Six Heal ing Sounds 

(see Despeux 2006; Chia and Chia 1993) . Herba l formulas, second, in

c lude both minera ls and plant products . T h e y replace ordinary nourish

men t and serve to "harmonize b lood and b o d y fluids, preserve and 

^ The term zhi refers to mushrooms in general as well as to the fungus 

growing on the sides of trees (Stuart 1976, 271). Ying § means "splendor" and 

can also refer to "excrescences," another non-cultivated natural product. 

" Gold and jade, or metals and minerals, are at the base of the immortal 

elixir as described in the Baopuzi (Ware 1966; Huang 2008a). 
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nour i sh b o d y and spirit, ca lm the spirit soul and settle the will, and in 

genera l expel all wind and dampness , thus greatly enhanc ing life and 

ex tending old a g e " (Kohn 2004b , 125) . 

Next , the text defines grains as including "corn, millet, hemp, wheat , 

wild and cult ivated rice, as well as var ious k inds of beans . " I t acknowl

edges that they can be useful for s t rengthening the inner organs, enhanc

ing qi, and in general he lping to ha rmon ize the body. T h e last two food 

groups are fruits and vegetables , wh ich should all be ea ten in appropri

ate por t ions and well prepared. All these kinds of food m a k e up wha t 

the text calls "ceremonia l food" (zhaishi 'M'M) i-e., food eaten in Daois t 

insti tutions at the main mea l of the day, usual ly held shortly before noon 

as part of a major c e r e m o n y that also includes scripture readings and the 

formal shar ing of meri ts wi th the donors , the gods, and all be ings . 

Eat ing in the Daois t env i ronment thus involves all kinds of foods used in 

Chinese dietetics, jo in ing i t in its exclusion of dairy products and cold 

foods, such as ice c ream or sodas popular in the West . I t fol lows the 

s a m e pr inciples as Chinese dietary therapy, select ing food combina t ions 

and cooking methods to ba lance the individual ' s qi bo th in te rms of per

sonal tendencies and geographical or seasonal variants . Also like Chi

nese dietetics, Daois t cooking uses herbs and spices, selected for their 

quali t ies as m u c h as for their taste, and emphas izes life-style basics , such 

as serenity of mind and modera t ion in sensory and cul inary exper iences . 

Whi l e bui ld ing on a solid base of traditional Chinese dietetics and m e 

dicinal foods, Daois t eat ing also has its own peculiari t ies. For one, i t fa

vors the use of more subtle herbs and avoids h ighly hea t -producing 

agents, such as garlic and onions. For another, i t sees its goal as reaching 

b e y o n d health and long life to a state of energet ic and medi ta t ive trans

formation descr ibed as immortal i ty . To this end, i t encourages practi t io

ners to reduce and eventual ly e l iminate the ingestion of grains, replacing 

them increasingly with medic inal concoc t ions and brea th ing techniques. 

Ul t imate ly Daois t eat ing b e c o m e s non-eat ing, the pure absorpt ion of qi in 

accordance with the greater universe, the a t ta inment of oneness with 

D a o and a subtler, more spiritual form of self-identity. 





The root cause of the hundred diseases and untimely death in 

many cases lies with food and drink. The afflictions people suf

fer due to their indulgence in food and drink are worse than 

those caused by sights and sounds. Sights and sounds people 

can give up for years together, but food and drink they cannot 

do without for even a single day. (Yangsheng yaoji 6) 

Un l ike Wes te rn nutri t ionists w h o see food in scientific terms as quanti ta

tive and measurab le entities and classify i t according to calories, carbo

hydrates , and proteins, Chinese medica l wri ters use traditional pa rame

ters and focus on its quali tat ive characterist ics. Their main concerns are 

whether certain foodstuffs will have a wa rming or cooling, rising or 

sinking, expand ing or contract ing, ca lming or s t imulat ing effect on the 

qi-ilow in the b o d y and whether this is conduc ive or detr imental to the 

overal l heal th of the person. Food in China is thus from the very outset a 

means of therapy rather than just a nutri t ional subs tance that has more 

or less favorable ingredients (see Kle inman 1980) . 

T h e unders tanding of diet in China works according to certain key prin

ciples. Mos t fundamental are the cosmologica l concepts of yin and yang, 

terms that descr ibe the al ternat ing tendencies of qi-ilow and al low a c las

sification of foods into three main categories (yin, yang, and neutral) , 

each appl ied under several key characterist ics, such as tempera ture and 

17 
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movemen t . A second major principle is that of the five phases , a sys-

tematizat ion of the m o v e m e n t of yin and yang, symbol ized by five mate

rial entities not unl ike the e lements of ancient Greece and India. A core 

not ion of Chinese cosmology, the five phases a l low a classification of 

food according to taste and an associat ion with relevant b o d y organs, 

senses, and other physical aspects, which in turn connect to the qi-

channes l of Ch inese medic ine and link dietetics to acupuncture and 

herbal t reatments. 

Beyond the main cosmologica l systems, food in China is also classified 

accord ing to main food groups out l ined earlier, each further defined in 

terms of therapeutic effect. A final pr inciple is the way of preparation, 

which c o m e s in five major forms (cooked cereals, s tews, stir-fries, soups, 

and decoct ions) and modif ies the energet ic impact . 

arc. 

Yin and yang are a t the root of tradit ional Chinese cosmology . " O n e yin, 

one yang, that is the D a o , " says the Yiiing (Book of Changes) , the 

ancient divination manua l of the Zhou dynas ty {XVH-'ITL B . C . E . ) that still 

serves to tell fortunes today. Yin and yang are c o m m o n l y presented in 

the wel l -known circle with two b lack and whi te curved halves , plus a 

whi te dot in the b l ack section and a b l ack dot in the whi te section. The 

image shows the ba lance and yet inter locking nature of yin and yang, the 

fluidity of their interchange. 

T h e amoun t of whi te or b lack 

on each side of the d iagram starts 

na r row and b e c o m e s wider, then 

ends in a na r row line. W h e r e the 

whi te par t is largest, the b l ack b e 

gins to emerge . This shows h o w 

the two change into each other, 

h o w yang emerges a t the highest 

point of yin, and vice versa. The 

symbol emphas izes the need for 

be ing inclusive and whole, to 

strive for ba lance yet be ready to 

change. Yin and yang form the b ipolar base of a complex sys tem of cor

respondences , a numer ica l w a y to expla in the world . T h e y provide the 
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organizing concepts for all ancient proto-sciences, such as as t ronomy, 

music, divination, medic ine , and dietetics. 

Y a n g and yin originated from geographical observat ion, indicat ing the 

sunny and shady sides of a hill. F rom there they acquired a series of as

sociations: br ight and dark, l ight and heavy, s t rong and weak, above and 

below, heaven and earth, ruler and minister , ma le and female, and so on. 

In concrete application, moreover , they indicate different k inds of action: 

yang active birth impulse move change expansion 

yin structive completion response rest nurture contraction 

These characteris t ics were in turn associated with i tems in daily life: 

yang heaven spring summer day big states ruler man 

yin earth fall winter night small states minister woman 

father life unfolding noble marriage soldiers speech give 

mother death stagnation common funeral laborers silence receive 

It m a y at first g lance seem that yang is "bet ter" than yin. In the Chinese 

view, however , nei ther is better, stronger, brighter , or m o r e preferable, 

and the two forces do no t represent good and evil. On the contrary, the 

yin aspect of things is just as impor tant as the yang, because one cannot 

exist wi thout the other. T h e y are not opposi tes bu t complemen ta ry 

phases of qi-ilow, one br inging forth the other in close mutua l interde

pendence 

In terms of food, this m e a n s that one should par take of bo th yin and 

yang substances . Yin foods tend to g row in the earth and in dark, shady 

locations; they are sweet in flavor, fatty in consis tence, and rich in potas

s ium. Y a n g foods g row in air and sunshine; they are salty in flavor, lean 

in consis tence, and rich in sodium. Yin foods include raw food, leafy 

vegetables , fish, and mel low tast ing substances; with their cooling, mois 

turizing, and deconges t ing effect, they p romote fluid product ion whi le 

mit igat ing heat accumulat ion. Y a n g foods include anything fried, boi led, 

fatty, or spicy, as well as meats ; they are warming, drying, and st imulat

ing in nature. Absorb ing the cooking fire, they generate hea t in the b o d y 

and s t imulate circulation (see Ande r son 1 9 8 8 , 1 8 8 - 8 9 ; Farquhar 2002, 65) . 

Wi th in this general system, food has three major propert ies: 
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1. s t imulat ing (yang/heating/(jf-enhancing)—e.g., apricots, bar

ley, cherries, p ineapple , p lums , celery, coconut ; 

2. ca lming (yin/cooling/</i-calming)—e.g., bananas , tofu, cu

cumbers , eggplant , lettuce, mush rooms , pumpkins , tomatoes , 

watermelon; 

3. neutral (neither yin nor yang/tyi-maintaining)—e.g., apples, 

cabbage, carrots, papaya, grain, beans , eggs (Lu 1996; 2000) . 

These propert ies are associated with the four seasons, with people ' s ages, 

and with part icular menta l states. Thus , foods eaten in spring should be 

s t imulat ing and neutral ; in summer , they should have a ca lming and 

cool ing effect; in the fall, they should serve to retain fluid (more meats) ; 

and in winter they should s t imulate and w a r m the body. In other words , 

food is used to ba lance the pat tern of the seasons, and people should fa

vor yin foods in yang t imes and yang foods in yin times .i However , at all 

t imes one should avoid r aw and cold substances, s ince their ex t reme yin 

propert ies deplete the system, weaken the spleen, and ha rm the small 

intestine.2 

Anothe r modif icat ion of the food intake is according to age. Y o u n g peo

ple tend to be warmer , m o r e energetic, and m o r e yang in quality, while 

o lder folks have increased yin. Smal l children, be ing the mos t yang, often 

crave sweets to me l low their yang-qi. O lder people , on the contrary, tend 

to like meats , s tews, and warming foods to counteract their yin-nature. 

Beyond this, food also has an effect on the menta l attitude. If we lack in 

conf idence and depend m u c h on others, m o r e yang food m a y be indi

cated; if we tend to be aggressive, assert ive, and stubborn, a me l lowing 

yin-rich diet would be beneficial . Overall , yang foods increase valor and 

strength, whi le yin foods will have a ca lming and s lowing effect (Craze 

and Jay 2 0 0 1 , 1 9 , 23) . 

1 By the same token, foods also balance the geographic situation of a person, 

so that people in hotter climates should take more yin foods, while people living 

in colder, more northern, places should eat more yang. 

2 This is already emphasized in the fourth-century Yangsheng yaoji. See Stein 

1999, 188-93. 
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T"re \ i n -yang sys tem b e c o m e s m o r e complex and sophist icated through 

:5 subdivision into five phases: minor yang—major yang—yin-yang— 

— inor y in—major yin. In other words , the rhythmic pat tern of rise and 

inc l ine in the s t ructure of exchange is finely tuned. 

Tne changing pat tern of heat and cold in the course of a day m a k e s a 

cood metaphor . As morn ing rises, the sun beg ins to wa rm the earth and 

•. ang is in its minor phase. As the sun c o m e s closer to its zenith, it gets 

brighter and the tempera ture increases: the major phase of yang. After 

reaching the zenith, just as the sun beg ins its descent, there is a ba lance 

between yin and yang, nei ther quite one nor yet the other. In the course 

?f the afternoon, as the sun beg ins to sink, light gets less and the tem-

rera ture cools: the phase of minor yin. W h e n night falls, finally, the sun 

: i not visible anymore , darkness and coolness pervade, indicat ing the 

?:ate of major yin. From here, the next sunrise comes and the cycle re-

rea ts . As much as day and night, yin and yang are in constant mot ion, 

-^ne part necessar i ly fol lowing from the other wi thout pause —a pat tern 

that also applies to the rhy thm of dai ly life in the individual and society, 

the cycle of the seasons throughout the year, and the overal l pat terns of 

growth and decay in na ture and the h u m a n life cycle. 

This system of five mino r and major s tages of yin and yang is then l inked 

with five organic subs tances that symbol ize s tages in the process : 

minor yang major yang yin-yang minor yin major yin 

wood fire earth metal water 

These are k n o w n as the "five phases" (wuxing I i f T ) . T h e y are often also 

referred to as the "five e lements ," because they have a superficial s imi

larity with the Greek or Indian e lements—water , fire, earth, and air. 

However , proper ly speaking the appellat ion "e lement" is incorrect, s ince 

unlike in India and Greece where they refer to solid substances and firm, 

unchanging bui ld ing b locks of the world, in China they indicate phase 

energet ics and dynamic processes in a constant state of t ransformation. 

In the ear ly Han dynasty, a round 200 B . C . E . , the five phases were associ

ated with a variety of other characteris t ics and physical entities, includ

ing directions, colors, and seasons, as well as var ious functions in the 

h u m a n body, such as yin (storing) organs, yang (processing) organs, 

senses, emot ions , and f lavorsThe basic chart, which has been at the root 

file:///in-yang
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of Chinese cosmology ever s ince and also forms the foundation of Chi

nese medic ine and dietet ics is as follows: 

phase direct. season color organl organ2 sense flavor 

wood east spring green liver gall vision sour 

fire south summer red heart sm. int. touch bitter 

earth center late sum. yellow spleen stomach taste sweet 

metal west fall white lungs Ig. int. smell spicy 

water north winter black kidney bladder hearing salty 

Just as the sun rises and sets in a certain order, so do the five phases 

m o v e in certain cycles, Chinese cosmology dis t inguishes two ma in cycles , 

a product ive and a control l ing one—also known as the generat ive, crea

tive cycle (sheng ^ ) and the conquest , control cycle (ke The cycles are 

as follows: 

Productive: wood —fire - e a r t h —metal —water (1 2 3 4 5) 

Controlling: wood —earth — water —fire —metal ( 1 3 5 2 4) 

Fire 
Heart / Small Intestine 

Wood 
Liver / Gall Bladder 

Earth 
^ Spleen / Stomach 

/ 
Water 

Kidney / Bladder ^ 
Metal 

Lungs / Large Intestine 

In other words , any imbalance anywhere in the body ' s sys tem has an 

effect on the whole , b r ing ing ei ther excess or deplet ion to the var ious 

organs—and thus the senses, fluids, tissues, etc. —around it (see H u a n g 

2008b , 101) . 

Wi th in this context of the five phases the mos t impor tant food classifica

t ion is according to the five flavors wh ich descr ibe the inherent natrual 
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3 For example, lettuce is "bitter" in inherent flavor but may taste neutral or 

e-v en sweet to different individuals. By the same token, grains are generally clas-

i.fied as "sweet," but may taste bitter or salty. 

r - i e n c y of the food which m a y or m a y not be the taste as noted on the 

-: r g u e . 3 As al ready outl ined in the Hmngdi neijing suwen (7 .23) , they are: 

1. Spicy (metal) —linked with lungs and large intestine as well 

as with so rghum and dog—tends to disperse qi; i t induces 

perspirat ion and promotes qi and b lood circulation. For ex

ample: scallions, chives , c loves, parsley, peppermint , c inna

mon, chili, curry. 

2. Sweet (earth) —associated with spleen and s tomach as well as 

with panic led mil let and beef—tends to relax qi; it s lows 

down acute symptoms and neutral izes toxicity. For example : 

string beans , cherries, chestnuts , bananas , honey, melon . 

3. Sour (wood)—linked with Hver and gall b ladder as well as 

with mil let and mut ton —tends to pull qi together; it s lows 

m o v e m e n t and helps to control diarrhea and excess ive fluids, 

such as perspirat ion. For example : apples, grapefruit, lemons, 

pears, p lums, mangoes , vinegar. 

4. Bitter (fire, )—related to the hear t and smal l intestine as well 

as with beans and fowl —tends to harden qi; i t reduces b o d y 

heat, dries b o d y fluids, and expels excess l iquids, m a y in

duce diarrhea. For example : hops, lettuce, radish leaves. 

5. Salty (water)—associated with kidneys and b ladder as well 

as wi th mil let and pork—tends to soften qi; it wa rms the 

body, softens hardness, and treats lymph prob lems and 

other symptoms involving hardening of musc les or glands. 

For example : seaweed, pickled vegetables . (7.23; Huang H. 

2000 , 14-16; Huang Y. 2007, 35; 2008b , 99-100; Lo 2005 , 164, 

167) 

The five flavors should be ba lanced in every meal to ma tch the individ

ual 's condit ion, s t imulate the organs, and el iminate wayward qi. Diet i -

- a n s use food to regulate the qi-ilow in the channels , m u c h like acupunc

turists s t imulate certain points, after p rov id ing a diagnosis in te rms of qi 

excess and deplet ion and analyz ing the condit ion in relation to the major 

: rgan systems involved. 
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In addit ion to the combina t ion of yin-yang and the cor respondences of 

the five phases , there are two further main principles of food: tempera

ture and movement . 

First, all foods have a specific effect descr ibed in terms of temperature: 

cold/cool neutral warm/ho t 

s tomach yin center spleen yang 

lung yin triple heater k idney yang 

liver yin hear t yang 

k idney yin l iver yang 

(Engelhardt and H e m p e n 1997, 409) 

Whi l e mos t foods natural ly have a temperature quality, some also 

change depending on their state. Thus, for example , r aw wheat has a 

t endency to be cool and neutral , support ing the center of the body. W h e n 

sprouted, i t b e c o m e s cold and acquires a slightly pungent flavor, serving 

to alleviate heat condit ions. As cooked porr idge, wheat is neutral and 

sweet, enhancing c\i. W h e n baked as whea t flour, finally, it obtains a 

w a r m tempera ture and aids in treating cool or cold b o d y condi t ions 

(Engelhardt and H e m p e n 1997, 411) . 

The different tempera ture quali t ies of food are intrinsically related to the 

five phases and their cor responding organs. For instance, a liver weak

ened by too much yin food can develop an imbalance with the spleen 

and m a y cause i t to overwork. This in turn m a y lead to an overf low of 

acidic secret ions in the s tomach, felt as hear tburn and acid reflux. On the 

other hand, the w a r m i n g and cool ing qualit ies of food can be used to 

modify a l ready exist ing imbalances , increasing the c\i through warm or 

hot food in a weakened (^/-channel or deplet ing it through cool or cold 

things in one that shows signs of excess or inf lammation. 

Second, again us ing the bas ic yin-yang matrix, the qual i ty of food is 

evaluated according to its dominan t movement : 

1. outwards: induces perspirat ion and reduces fever; use in 

summer ; spicy or sweet (pepper, ginger); 

2 . inwards: eases b o w e l m o v e m e n t s and abdomina l swell ing; 

use in winter; bi t ter or salty (lettuce, c lams, crabs, seaweed) ; 
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3. upwards: rel ieves diarrhea, pro lapsed anus or uterus, falling 

s tomach; use in spring; spicy, sweet, or bi t ter (apricots, ce l 

ery, cherries, grapes, olives, potatoes, peanuts) ; 

4 . downwards : relieves vomit ing, h iccupping, and as thma; use 

in fall; sweet or sour (apples, bananas , cucumbers , grapefruit, 

let tuce, peaches , s t rawberr ies) . 

All these serve to r emedy certain condi t ions. For example : to disperse 

;old, use g inger or wine ; to improve the appetite, eat green/ red pepper 

or ham; to induce a bowe l movemen t , take castor beans or sesame oil; to 

reduce fever, eat star fruit or water chestnuts; to rel ieve pain, take honey 

or squash. 

Also, for a headache due to increased heat, use cool ing and downward 

moving foods, such as wheat , beans , b a m b o o sprouts, radish, spinach, 

and tomatoes . To he lp in cases of b lood- and qf-stagnation (e.g., angina 

pectoris), use foods that s t imulate and m o v e b lood and qi, including 

leeks, onions, vinegar, crabs, and small quanti t ies of wine. For erectile 

dysfunction, often caused by a deplet ion of kidney-qi, take walnuts , cin

namon, anchovies , mussels , mutton, and game (Engelhardt and H e m p e n 

1997, 576-85) . In all cases, the ideal is to create a diet that ba lances the 

body ' s symptoms through the m o v e m e n t as well as flavors and energetic 

tendencies of food. 

Because of its s t rong emphas i s on ba lance which includes also the need 

for hot, energy-giving yang foods, Chinese physic ians—unl ike monast ic 

Daois ts—do not support a vegetar ian diet. Vegetar ians eat too m a n y 

cooling, yin foods, thus deplet ing their qi to levels sui table only for re

cluses who are not physical ly act ive. By the s a m e token, the addit ion of 

fish to a vegetar ian diet, a l though it provides protein according to the 

Western system, will not increase yang, s ince fish is a cool food that re

lates to water and therefore yin. On the other hand, a diet over ly heavy 

in proteins and mea t is not beneficial either, s ince h ighly caloric, s t rong 

yang foods m a y deplete the body ' s q i by caus ing certain organs to over

work and creat ing deplet ions in others. It is best, therefore, to eat some 

meat, bu t not too much and if possible organic, heal thy spec imens free of 

ho rmones and st imulants . 
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the five phases , there are two further ma in principles of food: tempera

ture and movemen t . 
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Whi l e most foods natural ly have a tempera ture quality, some also 

change depending on their state. Thus, for example , r aw wheat has a 

t endency to be cool and neutral , support ing the center of the body. W h e n 

sprouted, i t b e c o m e s cold and acquires a slightly pungen t flavor, serving 

to alleviate heat condit ions. As cooked porr idge, wheat is neutral and 

sweet , enhancing qi. W h e n baked as wheat flour, finally, it obtains a 

w a r m temperature and aids in treating cool or cold b o d y condi t ions 

(Engelhardt and H e m p e n 1997, 411) . 

T h e different tempera ture qualit ies of food are intrinsically related to the 

five phases and their cor responding organs. For instance, a l iver weak

ened by too m u c h yin food can develop an imbalance with the spleen 

and m a y cause i t to overwork. This in turn m a y lead to an overflow of 

acidic secret ions in the s tomach, felt as hear tburn and acid reflux. On the 

other hand, the wa rming and cool ing quali t ies of food can be used to 

modify a l ready exis t ing imbalances , increasing the qi th rough w a r m or 

ho t food in a weakened (^i-channel or deplet ing it through cool or cold 

things in one that shows signs of excess or inf lammation. 

Second, again using the bas ic j an-yang matr ix, the qual i ty of food is 

evaluated according to its dominan t movemen t : 

1. outwards: induces perspirat ion and reduces fever; use in 

summer ; spicy or sweet (pepper, ginger) ; 

2 . inwards: eases bowe l m o v e m e n t s and abdomina l swell ing; 

use in winter; bi t ter or salty (lettuce, c lams, crabs, seaweed) ; 



Principles of Chinese Diet / 25 

3. upwards: rel ieves diarrhea, prolapsed anus or uterus, falling 

s tomach; use in spring; spicy, sweet, or bi t ter (apricots, cel

ery, cherr ies , grapes, olives, potatoes, peanuts) ; 

4 . downwards : rel ieves vomit ing, h iccupping, and as thma; use 

in fall; sweet or sour (apples, bananas , cucumbers , grapefruit, 

lettuce, peaches , s t rawberries) . 

All these serve to r emedy certain condi t ions. For example: to disperse 

cold, use ginger or wine; to improve the appetite, eat green/red pepper 

or ham; to induce a bowel movement , take castor beans or sesame oil; to 

reduce fever, eat star fruit or water chestnuts; to rel ieve pain, take honey 

or squash. 

Also, for a headache due to increased heat, use cool ing and downward 

moving foods, such as wheat , beans , b a m b o o sprouts, radish, spinach, 

and tomatoes . To he lp in cases of b lood- and (/i-stagnation (e.g., angina 

pectoris), use foods that s t imulate and m o v e b lood and qi, including 

leeks, onions, vinegar, crabs, and small quanti t ies of wine . For erectile 

dvsfunction, often caused by a deplet ion of kidney-^/, take walnuts , c in

namon, anchovies , mussels , mutton, and game (Engelhardt and H e m p e n 

1997, 576-85) . In all cases, the ideal is to create a diet that ba lances the 

body ' s s y m p t o m s through the m o v e m e n t as well as flavors and energet ic 

tendencies of food. 

Because of its s t rong emphas i s on ba lance which includes also the need 

for hot, energy-giving yang foods, Chinese physic ians—unl ike monas t ic 

Daoists —do not support a vegetar ian diet. Vegetar ians eat too m a n y 

cooling, yin foods, thus deplet ing their qi to levels sui table only for re

cluses w h o are not physical ly active. By the same token, the addit ion of 

fish to a vegetar ian diet, a l though it provides protein according to the 

Western system, will not increase yang, s ince fish is a cool food that re

lates to water and therefore yin. On the other hand, a diet overly heavy 

in proteins and mea t is not beneficial either, s ince h ighly caloric, s t rong 

yang foods m a y deplete the body ' s qi by caus ing certain organs to over

work and creat ing deplet ions in others. It is best, therefore, to eat some 

meat, bu t not too m u c h and i f possible organic, hea l thy spec imens free of 

hormones and st imulants . 
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T h e mos t fundamental division of Q i i n e s e cuis ine is into the categories 

of fan and cai l i terally " r i c e " and "vege tab les" or, more broadly, 

the grain base of nutri t ion and var ious supplementary dishes that are 

most ly vegetable-based bu t also include, bes ides m u s h r o o m s and sea

weed, meat, poultry, fish, fruit, and so on. Grains tend to c o m e in who le 

or mil led form; appear as staples, buns , cakes, or noodles ; and are typi

cally boi led, s teamed, or baked . Supplementa ry dishes involve varying 

degrees of water and oil for ei ther s teaming, boi l ing, or frying (Chang 

1977a, 7-8; Huang 2 0 0 0 , 1 7 - 2 8 , 70-74; Lo 2005 , 175) . 

Whi l e grains are the main staple of the diet, vegetables enhance and 

comple te nour ishment , a l lowing the c\i won from food, literally "grain 

qx" {guqi |§M), to work properly. B e y o n d that, fruit supports the body ' s 

system, ensur ing that fluids are plentiful and flowing smoothly, whi le 

mea t s t rengthens and invigorates the qi, especial ly indicated in cases of 

weakness (Engelhardt and Nogel 2009 , 20) . 

A l though the terms "grains ," "vegetables ," and so on are familiar, the 

definition of wha t be longs into each ca tegory is not quite the same. For 

example , grain in China not only includes the s tandard grains, such as 

rice, wheat /bar ley (mai # ) , oats, millet, c o m , and buckwhea t , bu t also all 

beans , legumes, nuts, and seeds. For the m o s t part, they have a neutral 

t endency in terms of temperature , i.e., they can be used to cool or w a r m 

depending on their m o d e of preparat ion and on accompany ing ingredi

ents. Their taste tends to be on the sweet side, which m e a n s that they 

s t rengthen and support the spleen and s tomach sys tems in the center of 

the body—al lowing spleen-yang to rise and excess dampness to d r a i n -

whi le also enhanc ing b o d y fluids, such as sweat, saliva, tears, and lymph. 

M o r e specifically, round-grain r ice is the mos t neutral and ba lanc ing 

a m o n g the var ious k inds of rice; wheat tends to he lp cool overheated 

channels , usual ly associated with the heart; mil let warms and helps bal

ance the large intestine and supports the qi. In terms of preparat ion, 

grains are usual ly cooked; however , pat ients with any k ind of weakness 

should take them softly in gruels rather than al dente. Also, any grain 

processed into flour general ly has a w a r m i n g and drying effect, m a k i n g 

it suitable at t imes of diarrhea or dampness and no t a favorite for con

t inuous consumpt ion . 
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- 5 and legumes, mos t important ly soybeans and peanuts , are neutral 

.€ ;ool ing in terms of tempera ture and tend have a sweet flavor. L ike 

£ r ix i s , they suppor t the spleen and s tomach in the center; even m o r e 

r - j n grains, they help drain dampness . Thei r more processed forms such 

i f j oymi lk and tofu have a slightly m o r e cool ing potency. Nu t s and 

ieeds, such as a lmonds , p ine nuts, and sesame, are usual ly sweet and 

-eutra l but tend to mois tur ize rather than dry. O n c e roasted (and, m o r e 

ro salted), their tempera ture changes to be ing w a r m or even heat ing, 

-ir .dering them unsui table for any kind of hea t condit ion. On the other 

-^nd, they can be useful in dispel l ing "wind ," a fast-moving condit ion, 

rhys ica l ly l inked with cool , w indy condi t ions and emot ional ly associ

ated with fear and anxiety, that at tacks especial ly the kidneys. Help ing 

—eatly with stabil izing the body, nuts and seeds are m u c h be loved by 

.ongevity seekers and Daois ts alike. 

'."egetables here also include key spices and divide into six ca tegor ies 

>ee Huang 2000 , 95) . First are pungent vegetables that are spicy in flavor 

2nd heat ing and yang- inducing in quality, e.g., onions, scallions, leeks, 

peppers, fagara, ginger, and garlic. Loved by ordinary peop le and very 

r.elpful in cases of cold and weakness , they can lead to deplet ion when 

? \ e rused and are for the mos t part shunned by rel igious practi t ioners, 

••vhether of the Daois t or Buddhis t persuasion, due to their powerful im

pact on the b o d y ' s system. 

>econd are root vegetables, typical ly w a r m i n g and sweet, wi th a ba lanc

ing effect on the body ' s center as well a suppor t ing quali ty for liver and 

kidneys. Here we have things like carrots, potatoes, cabbage, beets , fen

nel, rutabaga, and turnips—the kinds of things Amer icans associate wi th 

Thanksgiv ing dinner and fall coolness . Also in this group be long celery, 

cooling but enhanc ing l iver-yang, and radish (daikon), the yin counter

part to ginger which is cooling, sweet , and pungent , s t rengthens spleen 

and s tomach, enhances digestion, and aids the lungs by lower ing qi, de

creasing ph legm, and detoxifying the b o d y (see Fang 2000) . 

The third class are soft and s l ippery vegetables, including leafy plants 

like spinach, kale, Swiss chard, dandel ion, and lettuce. Usua l ly bi t ter and 

sweet as wel l as cooling, they alleviate heat condi t ions and enhance the 

digestion. Fourth are nightshades , such as tomatoes , eggplant, p u m p k i n s 

zucchini, cucumbers , and squash: neutral and sweet , they rel ieve swell

ings and mois tur ize the t issues. T h e y are fol lowed by mushrooms— 

widespread and of innumerable var iety in China—which , with their 
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sweet and cool ing quali t ies as well as numerous nutrients, are ve ry good 

for long life and frequently used in Daois t cooking. Last, bu t not least, 

are the var ious k inds of seaweed, wide ly used in Korea and Japan; in 

Ch ina they are be l ieved to have deep effects on the body ' s system, nota

b ly the liver and kidneys, and which even in the Wes t are known to have 

ant ioxidant and cancer-prevent ing propert ies (Engelhardt and Nogel 

2009 , 23-25 ; see also H u a n g 2000, 32-43) . 

N o n e of these vegetables i s usual ly ea ten raw in China. T h e mos t c o m 

m o n way of preparat ion is s teaming, c losely fol lowed by boi l ing in 

soups and pan-frying in stir-fries. This has to do historical ly with the 

avoidance of bacter ia and infections, bu t is due just as m u c h energet i

cally to the effort of m a k i n g them easier to digest and helping the b o d y 

to mainta in a proper ba lance . 

Fruit is the third major food group. For the mos t part sweet or sour in 

flavor, they can be used flexibly in terms of temperature: cool ing when 

eaten fresh or wa rming when s teamed. Rich in liquids, they suppor t the 

body ' s fluids bu t can also, when taken too frequently, result in increased 

dampness . Especial ly pears are m u c h favored, especial ly also a m o n g 

Daois ts w h o like them best s t eamed with var ious nuts, berries, and herbs, 

s ince they s t rengthen the s tomach and lungs and e l iminate dampness 

and ph legm (Huang 2000, 43-54; Peng 20006b , 1 4 - 1 5 , 1 9 , 31) . 

Four th and finally there are meat , poultry, and eggs, as wel l as fish, 

shellfish, and other seafood. Whi l e seafood is m o r e yin and helps el imi

na te dampness , mea t and poul t ry are yang in nature, enhance qi, and 

m a y increase dampness . In all cases, fat par ts should be avoided, b lood 

should be drained before cooking, and they should be fried only very 

briefly then s teamed for best consumpt ion—not barbequed , grilled, or 

deep-fat fried. Also , serving mea t or fish in small pieces m a k e s i t easier 

to eat and digest. 

M o r e specifically, ch icken and eggs—as m u c h in China as in the West— 

are the strength-givers par excellence, gently w a r m i n g and suppor t ing the 

central spleen and s tomach sys tems and usual ly r ecommended for con

va lescence after illness. Mut ton and goat mea t helps the kidneys and 

thus sexual dysfunction and musc le p rob lems . Pork tends to mois tur ize 

yin, a iding lung condi t ions such as a dry cough. Seafood, in contrast, 

conta ins a salty flavor which aids the kidneys and a cool ing effect that 

he lps loosen dampness and heat and thus serves best in cases of n ight 
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sweat, vert igo, and diabetes. I t is also not iceable that mos t seafood w h e n 

smoked , dried, or pickled, does not lose its fundamental characteris t ics 

and can thus be used in m a n y different forms. 

In addit ion. Wes te rners also tend to use a great deal of dairy, which is all 

bu t unknovwi in tradit ional China, wi th the except ion of the Mongo l i an 

yogurt-dr ink called kefir. To examine them briefly in terms of Ch inese 

dietetics, dairy products are classified as hav ing a sweet flavor and neu

tral temperature . They increase dampness , lower qi, detoxify, and cool 

heat syndromes . A n y condi t ion involving d o w n w a r d m o v e m e n t s (diar

rhea) and ph legm (colds) will be m a d e worse when taking dairy. Also, 

usual ly goat and sheep ' s mi lk are easier to digest than cow ' s ; so are fer

mented products , such as curds and yogurt . A regular, modera te con

sumpt ion of mi lk products m a y have a s t rengthening and invigorat ing 

effect on the person; any overuse or the ingest ion of h ighly processed 

varieties, on the other hand, leads to abdomina l tension, enhanced 

dampness , and weakness . 

Overal l , the r ecommenda t ion is for a wel l -cooked and wel l -mixed diet 

consis t ing of all different food groups, as m u c h as possible "c lea r" and 

"pure ," i.e., organic and locally grown. Thei r diet is s t rongly based on 

grains and vegetables , with fruits, meat , seafood, and dairy added regu

larly bu t in l imited quanti t ies. M a n y ai lments , bo th today and in history, 

go back to the tendency of overeat ing and indulging in processed, cool

ing, and yin-based foods (Huang 2007, 48 , 85) . As al ready Sun Simiao 

says: " M a n y diseases in the b o d y can be traced back to an excessive con

sumpt ion of cold food in spr ing and summer . Also, m a n y dishes contain

ing r aw m e a t and cold foods do h a r m to people in a variety of ways. 

Thus one should avoid t h e m " (Engelhardt and Noge l 2009 , 30) . 

Food preparat ion in China involves boi l ing in covered po t s—made from 

ear thenware in ant iqui ty—steaming in b a m b o o trays or s teamers , bak ing 

in ovens or roast ing over open fires, and frying in large pans often 

k n o w n as woks (Andersen 1988, 152). The s tove is considered not only 

the center of the family 's activities bu t also a sacred place that connects 

human i ty wi th the powers of Heaven, and the s tove god is tradit ionally 

be l ieved to ascend to heaven on the last day of the year to report the 

family 's behavior to the celestial authori t ies (see Chard 1995) . With in this 

f ramework, the Chinese create five major k inds of dishes: cooked cereals. 
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s tews and noodle-soups , stir-fries, soups, and decoctions. T h e y are each, 

moreover , bes t suited for certain t imes of the day (see Engelhardt and 

Nogel 2009 , 31-33) . 

C o o k e d cereals (porridge, gruel, or congee; zhou •^•j) involve grains used 

ei ther whole , in flakes, or ground. They are boi led until they reach a half 

l iquid consistency. Herbs, fruits, vegetables, and meats or seafood m a y 

be added to increase taste and dietetic efficacy. Rather than be ing boi led 

with the grain, however , these should be s teamed, fried, or otherwise 

prepared separately and added in the end. To top the dish off, one m a y 

add var ious spices for flavor, thus a l lowing the possibil i ty of creat ing a 

large var iety of meals . Therapeut ical ly , cooked cereals tend to be warm

ing and support the center. They set a steady, posi t ive tone for the day 

and are especial ly r e c o m m e n d e d a t breakfast . Ano the r c o m m o n applica

tion is dur ing conva lescence and after childbirth. 

Stir-fries and other main dishes {caiyao '^M) use a great var ie ty of foods, 

including all the different groups but s trongly based on vegetables . 

Most ly applying a combina t ion of different foods, they include s imple 

and complex stir-fries as well as roasted mea ls and briefly seared ingre

dients that are then combined in salad-like dishes. Depend ing on the 

desired effect, var ious spices are added to the meal , including ginger, 

onions, garlic, as well as wine, vinegar, salt, and sugar. Also depending 

on the ingredients and the intensity of cooking and spicing, the thera

peutic effect m a y vary from strongly hea t ing through mildly w a r m i n g to 

neutral ly support ive. They are bes t taken in the middle of the day, when 

the b o d y needs mos t vibrant energy. 

S tews (mian | i ; geng ^ ) consis t o f r ice o r noodles which are s teamed o r 

boi led and served with some liquid and a select ion of vegetables and 

meats , either cooked immedia te ly wi th the grain or prepared separately 

by s teaming or frying and added later. They, too, tend to be warming 

and suppor t ive of the b o d / s center, creat ing a s t rengthening environ

men t and enr iching the b lood. T h e y can include var ious kinds of seafood, 

such as shrimps, and are often m a d e wi th mushrooms . Ca lming and 

easy to digest, s tews are ideally sui ted for consumpt ion at night, several 

hours before bedt ime, to ready the b o d y for a good n ight ' s sleep. 

Soups {tanggeng MM) are based on meat , seafood, and vegetables , all 

boi led together in water for an extended per iod of t ime and seasoned 

with a variety of spices and herbs. C o n s u m e d either separately or in 
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j rcnbina t ion with other dishes, they add a wa rming and intensifying 

ruali t \ ' to any meal . They also serve as a major source of mois ture and 

i re \sell k n o w n for their s t rengthening effect. Soups can be eaten at all 

:r-.e5, supplement ing other dishes, and are often par t of the main mea l 

: : ± ie day. 

r-ecoctions or herbal dr inks {tangji ^MM), finally, are the ma in w a y of 

i i m i n i s t e r i n g traditional Chinese herbs. Var ious plant, mineral , and 

T ' . en animal subs tances are boi led together over a per iod of t ime —from 

ten minutes to an hour —often creat ing s o m e rather intense odors around 

the house. Used therapeutically, decoct ions are c o m m o n l y bu t not neces-

farily appl ied under medica l supervis ion and directed to alleviate and 

:ure certain condit ions. S o m e c o m m o n decoct ions include the mix of 

ranger, scallions, and b r o w n sugar efficacious in cases of the c o m m o n 

:old, as well as the joint boi l ing of fresh ginger and dried orange peel to 

:alm the s tomach and alleviate nausea. A variant form of decoct ion is 

f ;.Tup igao •^), m a d e by cooking yin-mois tur iz ing foods such as fruit, 

:r,en taking the result ing juice and boi l ing it down to a dense consis tency. 

Adding honey or sugar, one lets the ju ice s immer further until i t reaches 

a gel-like stage. A n y syrup of this sort, taken as med ic ine by the table 

spoon, will enhance mois ture and support the s t rengthening effect of 

zther foods. An example is apple syrup for s tomach and lungs. 

In terms of their daily application, the Chinese r e c o m m e n d var ious 

forms kinds of prepared food. In the morning, for example , when yang is 

low and yin is dense after a n ight ' s sleep, one m a y feel tired, b loated, or 

distended, and have an increased coat ing on the tongue. O n e eats to get 

the yang-qi moving , which is best achieved by taking warm, dynamic 

foods that do not burden the central organs of spleen and s tomach. T h e 

ideal form of preparat ion is accordingly a cooked cereal, c losely fol lowed 

bv whole-grain bread, whi le anyth ing cold (juices, cereals) or heavy (ba

con and eggs) tends to be counterproduct ive . 

.At noon, the b o d y needs to replenish its qi and cont inue to be w a r m e d 

and energized. Lunch should, therefore, be wa rm and plentiful, consist

ing of s teamed food and stir-fries, with soups as a supplement . Dishes 

should be main ly m a d e from vegetables wi th mino r amounts of lean 

meat, seafood, or eggs . Cold food (salads, yogur t ) or heavy dishes (fatty 

meats, cakes) , increase dampness and ph legm and will create t i redness 

rather than aid the posi t ive flow of qi. 

file:///sell
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In the evening, yang should begin to ca lm d o w n and yin be a l lowed to 

rise. To this end, the best food is gent le and quieting, and one should 

avoid all k inds of intense yang as found in hot spices and fatty, heavy 

dishes. S tews are ideal, bu t easy stir-fries and soups m a y also serve. I t is 

impor tant no t too eat too late to a l low the b o d y t ime for digest ion before 

going to sleep. Also, m a n y medica l and Daois t texts r e c o m m e n d taking a 

short walk after the even ing mea l to stabilize the energetic pa thways (see 

Engelhardt and H e m p e n 1997, 613-17) . 

Beyond cook ing and eat ing consciously, dietary manua l s also recom

m e n d the frequent consumpt ion of tea, especial ly green tea. Ment ioned 

a l ready in the Shijmg i # | S (Book of Odes ; c. 800 B . C . E . ) , tea has a lways 

been a mains tay of Chinese culture. Botanical ly a m e m b e r of the Camel 

lia family, tea g rows as var ious shrubs that can reach fifty feet in height 

and c o m m o n l y bear shiny leaves whose ends form pointed, spear-hke 

tips. Picked and dried or roasted, and occasional ly mixed with b los soms 

or flowers, the leaves are prepared to m a k e different teas. The whi te or 

pale green variety uses them almost raw, while b lack or red tea applies 

them more roasted or fermented. Tea can contain large amounts of caf

feine in all forms, and c o m m o n l y has been used in religious insti tutions 

to keep m o n k s and n u n s from falling asleep during medi ta t ion periods. 

Ch inese li terature descr ibes tea a lmost exclusively as bit ter bu t some

t imes also as sweet . Its medical benefi ts include the abil i ty to increase 

b lood flow, heighten awareness , speed el imination, prevent tooth decay, 

aid digestion, c leanse the skin, al leviate jo int pain, and genera l ly p ro long 

life (Blofeld 1985, 144) . It is also a way to ingest all five phases at once: 

earth through the bowl ' s ceramics , metal in the kettle, water as its base , 

w o o d in the plant, and fire in the heat ing. Wes te rn studies, too, have 

shown that especial ly green tea wi th low caffeine contains ant ioxidants 

which b ind harmful free radicals. Dr ink ing i t regularly can prevent cell 

muta t ion in tumors, p romote heal thy arteries, reduce cholesterol , release 

toxins, aid digestion, increase metabol i sm, and control bacter ia . 

To sum up, food in tradit ional China as well as in Dao i sm has a lways a 

medica l d imens ion to it. It is unders tood in terms of quali t ies and effects 

and used pr imari ly to ba lance the qi-iiow and tempera ture in the body. 

Food in general should be fresh and cooked, not raw or processed; i t 

should be taken in modera t ion in conjunct ion with var ious teas and 

herbal drinks. I t should also never be bor ing, us ing the var iety of r aw 

mater ia ls and ways of preparat ion to create enticing, tasty meals . 



I 

When working hard, do not eat; when eating, do not under

take physical activities. When you sweat, do not eat or drink. 

WTnen you are enraged, do not eat; when eating, avoid getting 

angry or upset. In mourning do not eat; while eating do not en

tertain sad thoughts. (Yangsheng yaoji 6) 

- : ' : c as i t is cult ivated, prepared, and ingested, does not occur on the 

- l u r a l and personal levels alone. It is a lways also a social p h e n o m e n o n 

- i : happens in specific communi ty settings, expresses certain cultural 

i - j e s , and i s bound by the l imitat ions of society. As M a r y Doug las 

r r n t s out, the h u m a n b o d y is also an image of society and the passage 

:c rood in and out of the b o d y in m a n y ways equals social boundar ies 

i r d their t ransgression (1973, 70) . As a result, in addit ion to bas ic nutri-

r c n , societies use food to activate interpersonal relationships, de te rmine 

^:cial rank and status, express socio-rel igious ideas, he lp cope with 

>rress and psychologica l needs (e.g., emot iona l eating), reward or punish 

rertain behaviors , and treat or prevent illness and social deviat ions 

I c i n i n g e r 1970; Anderson and Anderson 1977, 366) . 

? ;od serves not only to create interpersonal connect ion bu t mir rors so-

r.al organizat ion and art iculates dis t inct iveness (Counihan 1999, 6-7). I t 

r - a \ s a key role in all societies, defined as integrated sys tems of func-

- o n a l unity where exchange of goods l inks people together (see M a u s s 

'.^7). Food is power in its mos t bas ic and tangible form; it is often a po

litical factor in that hunger tends to be an instigation to rebell ion or 

••••omen use the avoidance of food as a form of self-assertion (see Bell 

> S 5 ; B y n u m 1987; B r u m b e r g 1988) . Class, caste, race, gender , status, and 
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age all have to do with w h o has access to wha t k inds of food, leading to 

consumpt ion pat terns that are inherent ly social and polit ical (Counihan 

1999 8). 

Food defines social context . Often family m e a n s the group of people w h o 

share the same hearth; feeding a s t ranger gives h im the benefit of hospi

tality; and food offerings define the relat ionship be tween people and 

their gods (Counihan 1999, 15-17) . T h e refusal of food in pro longed fast

ing, moreover , often serves to reject society whi le developing al ternative 

social s tructures and conceptua l realities. Food here, rather than be ing a 

form of physical sustenance, is seen negat ively as a vehicle for mortali ty: 

its avo idance enables pract i t ioners " to t ranscend their m u n d a n e and 

ear thly se lves in the ques t for p ie ty or perfect ion" (Counihan 1999, 98-99) . 

All these general observat ions also apply to Chinese and Daois t food. 

Consc ious ly s t ructured from antiquity, food in China signified social 

realities, and different sensory exper iences were connected to mora l re

alities (Sterckx 2005 , 53) . The empero r ' s b o d y be ing a major condui t for 

the will of Heaven, nour i sh ing i t mean t to support the proper govern

ance of the world , enabled by the cont inuous vigi lance of numerous 

court phys ic ians and nutri t ionists (Lo 2005 , 165-66) . Different foodstuffs 

were employed in different contexts , changing over his tory as the econ

o m y developed and n e w i tems b e c a m e accessible and fashionable. Also 

n e w sett ings unfolded (e.g., monaster ies) , and taboos of var ious sorts 

c a m e to express newly ar is ing fears and preferences. 

In addition, social const ructs of life cycles and expec tancy as well as ef

forts to increase longevi ty had a distinct impact on the k inds of foods 

people were supposed to eat and combina t ions they bet ter avoided. 

S o m e foodstuffs, notably things preserved by drying, pickling, or fer

ment ing, as well as i tems that had an inherent toxicity, were prohibi ted 

or could only be taken under certain c i rcumstances . Other social taboos 

include the consumpt ion of certain an imals considered dir ty or of h u m a n 

flesh, a l though that t aboo var ied over the years. 

T h e Chinese calendar , a complex mix ture of solar and lunar features, 

moreove r was important not only in defining the seasons bu t also the 

astrological connect ions of people and foodstuffs. Al ready formulated in 

Han-dynas ty a lmanacs unear thed a t Shuihudi (Loewe 1988; Lo 2005 , 

178) , m a n y of its regulat ions deal wi th the year of one ' s bir th or that of 

one ' s parents as wel l as wi th certain k inds of food associated with the 
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through Central As ia into India, a number of important n e w foods be

c a m e c o m m o n (Anderson 1988, 34) . They inc luded grape, alfalfa, p o m e 

granate, walnut , sesame, onion, ca raway seeds, peas, coriander, and cu

cumber , as well as dragon fruit and litchi, fruits today typical ly associ

ated with China (Yii 1977, 80) . In terms of technology, i t was under the 

H a n that soybeans were boi led and pressed for the first t ime, creat ing the 

wide-spread soymi lk and its derivative, tofu. T h e y were also fermented 

and m a d e into a kind of relish k n o w n as shi ^ eaten bo th as a snack and 

used as a condiment . Ano the r important change at this t ime involved the 

mil l ing of grains into flour, p robably based on technology impor ted from 

western Asia, which a l lowed the creation of var ious kinds of cakes and 

the earliest noodles , m a d e main ly from wheat . Noodles (mian | i ) and 

s teamed buns (mantou lisi) as well as baked cakes {bing tJf) b e c a m e 

popular a t the t ime (Yii 1977, 81 ; H u a n g 2000, 462-84) . 

T h e same trend cont inued in the Tang dynasty, when internat ional con

tacts were intensified and technology advanced . In addit ion to mil let and 

wheat , rice b e c a m e more easily accessible, and bar ley was used m o r e 

widely. N e w plant foods included rhubarb, water mal low, celery, nastur

t iums, asparagus, parsley, shallots, as well as var ious k inds of algae and 

seaweeds . Exotic fruits imported from Central Asia and the tropical 

south were n e w varieties of peach as well as cherries, p lums, apricots, 

pears, crabapple, quince, oranges, tangerines, bananas and m a n y more . 

There were also the fruits of var ious pa lm trees, olives and var ious kinds 

of nuts and seeds, as well as numerous different types of an imal prod

ucts, consumed especial ly a m o n g the weal thier and noble classes 

(Schafer 1977, 89-99) . 

At the same time, preservat ion techniques advanced, inc luding drying, 

smoking, and fermenting, as well as pickl ing in brine, salt, v inegar , bran, 

oil, chili, and var ious combina t ions thereof. Foods cou ld be l iquid-

packed or dried, sealed or unsealed with var ious spices, s t rong in flavor 

or very mild . Grapes , for example , could be parched, crinkled, or dried 

and spiced to create a large var iety of raisin-based dishes (Anderson 

1988, 167; Schafer 1977, 113-16; H u a n g 2000 , 379-429) . Milk, especial ly 

from goats and horses bu t also from pa lms and a lmonds , b e c a m e more 

wide ly avai lable due to contact wi th nor thern As ian peoples . I t was 

modif ied in m a n y ways; curd led into cakes like tofu, fermented into 

kumis and yogurt , k a y m a k and clot ted cream, as well as clarified but ter 

(made from coagula ted mi lk oils) (Schafer 1977, 106) . 
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7^ make foods m o r e palatable, T a n g people employed sweeteners and 

s r ices . Sweeteners included var ious k inds of honey as well as sugarcane, 

sugar beets , raisin tree extracts, and mal tose , "a kind of mal t sugar de-

r.ved from germinat ing gra ins" (Schafer 1977, 108) . A m o n g spices, hot 

r-epper corns—the seeds of a plant k n o w n as fagara (jiao tK)—were mos t 

popular. T h e y c a m e in var ious local variet ies as well as in imported form 

rrom Persia, such as our b lack pepper , then k n o w n as "barbar ian fagara" 

'-.u-:ao SfJtU). S o m e Indian-style spices such as ca rdamom, nutmeg, and 

:umin too m a d e their w a y to China, so that curry-like dishes b e c a m e 

available (Schafer 1 9 7 7 , 1 1 0 - 1 1 ) . 

•_"nlike in the Han and Tang, when the ma in impact on the deve lopment 

: : Chinese cuis ine c a m e from foreign contacts , the Song s a w major 

;r.anges in domest ic e c o n o m y and infrastructure. As the aristocratic elite 

was replaced by an educated bureaucracy and the merchan t class grew 

.r. importance, agricultural technology t ransformed. R o a d s and water-

wavs were expanded so more goods could pass more easily from one 

region to another. As a result, both rice and tea—prominent in southern 

China and del icacies for the upper classes be fore—became widespread 

all over the country whi le m a n y local foods grew to nat ional importance. 

As Michael Freeman says, " S o n g cooks were the beneficiar ies of twin 

revolutions, in agriculture and in commerce , and enjoyed, especial ly in 

the two capitals [Kaifeng and Hangzhou] , an unprecedented abundance 

that probably m a d e city dwel lers the best-fed mass popula t ion in wor ld 

r i s tory up to that t ime" ( 1 9 7 7 , 1 4 3 ) . 

One major role in these changes was the import of a new, faster r ipening 

and drought-resistant strain of rice from Champa , a H indu k ingdom in 

what is today Central Vie tnam. I t m a d e double-cropping possible, 

greatly increased the yield of the fields, and suppor ted the popula t ion 

explosion which led to an overall increase from 100 to 150 mil l ion in the 

course of the Song dynasty. In addition, so rghum (gaoliang ^'^) b e c a m e 

a\ 'ailable for the first t ime, useful as animal fodder and for distil l ing into 

hard l iquor. 

Another major t ransformation occurred through changes in infrastruc

ture and the commercia l iza t ion of food. Marke ts g rew massively , so that 

Hangzhou alone had ten h u g e squares for trading. As M a r c o Polo notes, 

"on each of the said squares three days a week there is concourse of from 

forty to fifty thousand persons w h o c o m e to marke t and br ing every

thing you can desire for food, because there is a lways a great supply of 
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v ic tua ls" (Moule and Pelliot 1938, 328; F reeman 1977, 149) . Var ie ty in

creased drastically and m a n y different kinds of food b e c a m e available to 

people from all walks of life. Both rich and poor ate pork, lamb, and kid 

as well as horse meat , beef, venison, and var ious kinds of game, poultry, 

fish, and shellfish. Vegetables , especial ly in the south, were fresh all year 

round and preserved in m a n y ways for the colder regions. Fruit of an 

amaz ing variety was a c o m m o n e lement in the Song diet and eaten at all 

t imes, before and after meals , in s u m m e r and in winter (Freeman 1977, 

154-55) . The restaurant cul ture flourished and both cater ing in family 

style and special ty cook ing b e c a m e wide ly avai lable to satisfy social 

needs and pleasures. 

At the same t ime, the Song dynas ty also b e c a m e the first major period 

that saw a wide-spread taboo against eat ing beef, part ly due to rel igious 

or spiritual reasons—since i t a l lowed people to be long to increasingly 

popular "vegetar ian" sects yet accept social norms and still eat pork— 

but also to preserve the economica l ly essential water buffalo (Goossaer t 

2005 , 240-41) . Daois ts in part icular tabooed bee f together with the "three 

revol t ing an imals" (sanyaii H R : wild goose, dogs, and aquatic creatures 

like eels and turtles) and emphas ized the power of these foods to invite 

d e m o n s and pest i lence into one ' s life (Goossaer t 2005, 243) . For m a n y 

centuries, until the anti-supersti t ion campa ign ended the popular temple 

cul ture in 1898, only ethnic non-Chinese , Musl ims , vagrants , cr iminals , 

and Confucian fundamental is ts c o n s u m e d bee f in China (Goossaer t 2005 , 

245 , 248) . 

T h e M o n g o l conques t in the thir teenth century fol lowed by the wars a t 

the beg inn ing of the M i n g dynas ty (1368-1644) led to a severe reduct ion 

in economic product ivi ty and a shr inking populat ion, which went b a c k 

to about 100 mill ion. Whi l e Ch inese cuis ine by and large remained stable 

and traditional, the foreign rulers int roduced certain Mongo l i an and 

Midd le Eastern ways of eat ing. These are documented in the Yinshan 

zhengyao $XM^W (Principles of Correc t Diet; dat. 1330) b y H u Sihui 

^•M,, which also detai ls the medica l uses of food (Buell and Anderson 

2000 ; Sabban 1986) . Another important documen t of the same per iod is 

the Yinshi xuzhi i^:ft|l^n (Essential Knowledge for Eat ing and Drinking; 

dat. 1368) by Jia Ming Mi^ which presents detai led accounts of wha t 
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4 : r . i ; of food support life in wha t forms of preparat ion (Mote 1977, 2 2 5 -

:-? Huang 2 0 0 0 , 1 3 7 - 3 8 ) . 

"'-i ^hng dynasty, preserving peace for several centuries, suppor ted 

---;-. ' .ed growth and m a d e inroads in technology and food availabili ty. 

i :r hydraul ic projects prevented f looding in low-lying areas and cre-

z:id new lands for cul t ivat ion whi le contact with Western miss ionar ies 

r - o d u c e d n e w foods from the Amer icas , notably maize , potatoes, toma-

- >;-s and peanuts (known earlier bu t popular ized at this t ime) . The cour t 

supported major encyclopedic projects, which inspired Li Sh izhen 

(1518-1593) to compi le an encompass ing h a n d b o o k on herbal 

: : ™ . u l a s and foodstuffs, the Bencao gangmu (Systemat ic Mate -

r-.a Medica) , whose 11 ,096 prescr ipt ions still form an important resource 

: :s iav (Lo 2005, 175; a lso Unschu ld 1986; N e e d h a m 1986; Metai l ie 2001) . 

~ r e se overall tendencies cont inued under the Qing, with the ma in dif-

Tirence that the populat ion exploded once again, rising to 450 mil l ion by 

:r.e mid-nineteenth century. This led to a vast increase in famines and 

rebellions —which of course further disrupted the food supply. M o r e 

pvople lived on n e w crops of maize , potatoes, and sweet potatoes, whi le 

'sxe share of rice dropped from 70 to 36 percent of overall food produc-

r.on (Spence 1977, 263, 271) . 

~?.e modern age has b rought a variety of food developments , main ly 

recause of to polit ical events. Whi le Chinese food has spread all over the 

•.•.orld due to increased emigrat ion (see Wu and Cheung 2002; Rober ts 

2002) , China itself underwent var ious per iods of turbulence, notably in 

the early twentieth century, dur ing the Japanese invasion, and in Wor ld 

'•'.'ar II, which lead to widespread shor tages and famines. So did the 

Great Leap Forward in the late 1950s and early 1960s (Anderson and 

Anderson 1977, 351) . At all other t imes China exper ienced an abundance 

: t food and expansion of diet, bo th through foreign contact and ad-

\ a n c e d technology. Enhanced foreign trade b rought var ious n e w and 

highly popular vegetables into the country, such as carrots from Europe, 

eggplants from India, okra from Africa, and ci lantro from M e x i c o 

Anderson and Anderson 1977, 331) . 

Advanced technology, whi le increasing food product ion and thus sup

porting yet another popula t ion explosion, especial ly under the C o m m u 

nists, has also had its downsides . The mos t obvious is the tendency to 

alter and denature foodstuffs, of which the mos t b la tant example is the 
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pol ishing of r ice and b leaching of wheat flour that began in Ch ina in the 

late nineteenth century (Anderson and Ande r son 1977, 345 ) . M o d e r n b io -

engineer ing often reduces the nutri t ional value of basic s taples and en

courages the consumpt ion of empty calories, thus leading to n e w and 

increased heal th problems, such as hyper tension, diabetes, and obesity. 

Not i m m u n e to these deve lopment , Chinese eat ing habi ts have under

gone a serious t ransformation especial ly in the last few decades . W h a t 

Eugene and Marja Anderson note about H o n g Kong in the 1970s holds 

very m u c h true for Ch ina today: 

At an equal pace with improvement in quality and availability 

of food has been a pernicious sort of Westernization, involving 

low-extraction flour, highly polished rice, and above all white 

sugar in all its forms. . . . The tendency now is to eat less fmit 

and vegetables, more fat and flour and sugar. Soft drinks, 

candy, cookies, factory-made cakes (essentially unenriched 

flour, white sugar, and cheap cooking oil), and the like, have 

come to constitute a major part of diet. (1977, 353) 

In m a n y ways, therefore, no t only Wes te rne rs bu t the Chinese them

selves can benefi t great ly from traditional dietetic w i sdom to mainta in 

heal th and reach v igorous longevity. O n e step in that direction is the in

creased popular i ty of Buddhis t restaurants, which are strictly vegetar ian 

and use m o r e organic and who le foods, especial ly in Ta iwan but increas

ingly also on the main land . Ano the r is the spread of medic ina l restau

rants serving medica ted dishes (yaoshan MM) that bols ter and tonify qi as 

part of nutri t ional therapy {shiliao^^) or personal self-care {ziwo baojian 

\^nUm) (Farquhar 2002 , 51) . 

T h e aim of these medica ted dishes is to ba lance yin and yang, s t rengthen 

the consti tution, prevent and treat diseases, and lengthen life. M a n y of 

the special ized restaurants cater part icularly to middle-aged men, help

ing them to supp lement qi, prevent the deplet ion sexual essence, and 

general ly improve the functioning of their organs, especial ly the kidneys. 

D i shes include regular foodstuffs, supplemented by (^/-enhancing herbs, 

such as ginseng, astralagus, schisandra, ch rysan themum, fennel, haw

thorn, and As ian cornel ian cher ry (Farquhar 2002, 60) . 
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Chmese dietary r ecommenda t ions literally extend from w o m b to tomb, 

"jit as a child bo rn in China is a l ready a year old, so the influence of 

rood on h u m a n life beg ins before bir th (Despeux 2007, 25) . To nourish 

the growing embryo, pregnant w o m e n mus t pract ice "fetal educat ion" 

:.;:';ao fjoi^), taking good care of themselves and their nutri t ion. 

.Iready the M a w a n g d u i manuscr ip t Taichan shu ^j^-.^f 

ryonic Genera t ion) says: 

(Book of Em-

In the first month, it is called "flowing into the form." Food 

and drink must be the finest; the sour boiled dishes must be 

thoroughly cooked. Do not eat acrid or rank foods. This is 

called "internal fixture." 

In the second month, it first becomes lard. Do not eat acrid 

or stinking foods. The dwelling place must be still. For a boy, 

there must be no exertion, lest the hundred joints ail ail. This is 

called "first deposition." 

In the third month, it first become suet and appears like a 

gourd. During this time, it does not have a fixed configuration 

and if exposed to things it transforms. For this reason, lords, 

sires, and great men must not employ dwarves. Do not observe 

monkeys. Do not eat onion and ginger. Do not eat a rabbit 

boiled dish. (Harper 1998, 378-79; Lo 2005,180) 

During pregnancy, qi tends to flow mos t s t rongly in the channels that 

run along the front and center of the torso —the earliest and mos t foun

dational vessels of the h u m a n body, from which the embryo grows. They 

are the Concept ion Vesse l {renmai { iM) and the Penetra t ing Vesse l 

chongmai t4̂ M). Since all other channels are less active, there is a ten

dency toward a weakness of y\n-qi and xweJlTl (blood), especial ly in the 

first tr imester. To off-set this tendency, p regnant w o m e n should enhance 

the liver and its related system by favor ing soybeans , p ine nuts, toma

toes, spinach, and eggs, and avoiding any over ly yang foods, such as 

spicy, hot, and dry i tems as well as caffeine and alcohol . Also, they 

should modera te their intake of ginger, c innamon, pepper , and g a m e 

(Engelhardt and Noge l 2009, 39) . 

.-\fter giving birth, t radit ionally and still today, w o m e n are not a l lowed 

to do any work or exert themselves for an entire month . Whi l e largely 

feeding on chicken and chicken soup in all possible variations, they 
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should also make sure that their xue (blood) does not s tagnate by taking 

some leeks and adzuki beans . Breastfeeding, moreover , takes a lot of en

ergy out of the b o d y whi le nour i sh ing the newborn baby. I t is bes t to eat 

h ighly nour ish ing yet easi ly digest ible foods for this purpose. Again, ho t 

and spicy as well as cold, sour, and contract ing foods are best avoided. 

T h e same goes also for cool ing and r aw foods, such as me lons and ba 

nanas (Engelhardt and Nogel 2009 , 39) . 

All these are rather ancient guidel ines. Thus the fourth-century Yang

sheng yaoji in its section on pregnancy, like the M a w a n g d u i manuscr ipts , 

d iscourages the ingest ion of intensely yang foods, such as mea t and 

spicy dishes ( including ginger, c innamon, and sugar) , as well as of very 

cold foods, such as ice-cold rice-soup, since they put increased pressure 

on the a l ready weakened yin. Unl ike modern sources, the text in addi

tion connec ts foods with certain embryonic deve lopments in a quasi-

magica l manner . For example , pregnant w o m e n should no t eat the mea t 

of the six domest ic an imals because their senses are not very keen and 

ingest ing them migh t cause the child to suffer from reduced vision and 

hearing. They bet ter not eat rabbit to avoid the potential deve lopment of 

a harelip; nor turtle to prevent the chi ld hav ing a very short neck. R a w 

ginger, which looks like a finger, is taboo lest the child g row an extra 

digit. Eat ing spar rows m a y cause intense, uncontrol led desires in the 

child, whi le alcoholic beverages m a y lead to menta l confusion (Stein 

1999, 208-09 ; also Despeux 2007, 26; Fur th 1999) . 

O n c e chi ldren are weaned and eat on their own, other dietetic rules ap

ply. S ince their internal sys tem is not fully deve loped and qi and xue are 

not comple te ly stable, chi ldren tend to suffer easily from ai lments of the 

center (spleen and s tomach) , tending toward nausea, const ipat ion, and 

diarrhea. T h e y should thus avoid all sorts of ext remes in te rms of bo th 

flavor and temperature , focusing on modera te and ba lanc ing foods. Any

thing very s trong m a y burden the center and cause trouble (e.g., gluti

n o u s rice) as m u c h as s t rongly cool ing foods, such as cold milk, ice 

cream, raw foods, and yogurt . All these migh t increase dampness and a 

weakness in spleen-yang. Var ious grains, such as rice, millet, and whea t 

as well as gent le vegetables like carrots and potatoes, on the other hand, 

are h ighly r e c o m m e n d e d (Engelhardt and Nogel 2009 , 38 ; Despeux 2007, 

26) . The Yangshetzg yaoji, too, supports this unders tanding, suggest ing the 

avoidance of heavy grains such as soybeans and roasted whea t as wel l as 

of cold drinks (Stein 1999, 212) . 

I 
L 
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After reaching adul thood, people should match their nutri t ion with the 

seasons and adapt i t to their individual consti tution, avoid ing specific 

food combina t ions and observing a p le thora of temporal taboos (see b e 

low). T h e y should take care to modera t e food intake and avoid intoxica

tion, engaging in regular exercise and aiding the digest ion by m o v i n g 

gently after a meal . As already the Yangsheng yaoji says: "After a filling 

meal i t is quite useless for the b o d y to sit or lie down: m u c h bet ter to go 

out for a walk or work on a task at hand. Not doing that can lead to 

b lockages and indigestion, or cause paralysis in the extremit ies and dark 

spots in face and eyes, in general d iminishing life expec tancy" (ch. 6; 

Stein 1999, 194; also Yangxing yanming lu 1.10a). It a lso insists that drink

ing water immedia te ly after eat ing will d isperse the grain-j^i and cause 

ailments due to ^f-congestion. N o r should one fast for a per iod, get very 

hungry, and then eat voraciously and fill up quickly (as in yo-yo diet ing). 

Tliis will lead to conges t ions in the hear t area and cause ha rm in the long 

run (Stein 1999, 194). 

W h e n people g row old, their main dietary concern shifts toward the pre

vention of diseases and the enhancemen t of vitality. S ince in older peo

ple qi and xue tend to b e c o m e deplete whi le yin and yang grow weaker , 

foods should be easy to digest and enhancing. They best choose food for 

its balanced and neutral temperature and flavor, so that i t m a y support 

the spleen and s tomach in the center as well as the k idneys as the seat of 

\'ital essence. Especial ly cooked cereals, s tews, and soups are recom

mended. It is also important to eat with care, avoiding the mix ing of too 

m a n y ingredients; to mainta in regularity, s taying away from odd hours 

and great variat ion in amounts ; to preserve the center, focusing heavi ly 

on ground or flaked grains in var ious forms; to support the kidneys, us

ing modera te amounts of lamb, chicken, eggs, milk, and seafood; and to 

enhance k idney function, seasoning food with walnuts , sesame, or other 

seeds (Engelhardt and H e m p e n 1997, 620-22; Engelhardt and Nogel 2009 , 

39-40) . 
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In addit ion to the variat ion over historical per iods and the general guide

lines for different ages, Chinese dieti t ians also provided specific avoid

ances (see H u a n g 2007, 94-105) . They fundamental ly deal with substan

ces of a potential ly po i sonous nature, which need to be treated with care 

bu t are not to be avoided complete ly , s ince any toxin, i f proper ly mas 

tered, can comba t disease and have a beneficial effect (Anderson 1988, 

195) . Examples of foods cons idered po isonous and handled with care 

include dominant ly puffer fish (Fugu) and horsemea t as well as, to a 

lesser degree, garlic, cucumber , eggplant , pork, fox meat , as well as 

peach and apricot kernels (Despeux 2007, 24) . Whi le the inherent level of 

toxici ty m a y vary with t imes and seasons, different me thods of prepara

t ion serve to el iminate or reduce it, notably cut t ing out the toxic part or 

thoroughly boi l ing and frying. 

Ano the r d imens ion of toxicity has to do with the freshness and qual i ty of 

food. M a n y texts warn against consuming stale or old food, i tems that 

have been exposed to the e lements or chewed by animals (Read 1931, 348; 

Lo 2005 , 180), as well as—especial ly also in Daois t documents—things 

that have been preserved by drying, pickling, or fermenting. Certain 

signs, moreover , p rov ide clear warnings: vegetables that are discolored, 

rabbi ts with their eyes shut, sheep ' s liver wi th holes, fruit or mea t that 

ha s been on the ground, peaches and apricots with a double kernel, and 

any foodstuff that is be ing shunned by animals (Despeux 2007, 25) . 

Al ready Confucius a l ready pract iced appropria te avoidances: 

He did not object to having his grains finely cleaned, nor to 

having his minced meat cut up fine. He did not eat grain that 

had been injured by heat or damp and turned sour, nor fish or 

flesh that was gone. He did not eat what was off in color or 

; smelled strange, nor anything that was not properly cooked or 

out of season. He did not eat meat that was not cut properly, 

nor what was served without its proper sauce. 

Even when there was meat in abundance he would not eat 

it in disproportionate amount over staple foods. Only in his ale 

he knew no measure, although he never got drunk. He did not 

partake of ale and dried meat bought in the market. When he 

had eaten his fill, he would not eat more, even if the ginger had 

not yet been cleared (Lunyu 10.8; Sterckx 2005, 50) 

T i 

4 
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Daois ts agree with these guidel ines to a large degree. For example , the 

Laozi shuo Fashi jinjie jing on monas t ic eat ing prohibi ts the consumpt ion 

of any food left beh ind by birds, beasts , worms , or fish; left over from 

offerings to spirits and d e m o n s at altars, shrines, or temples; as well as 

any rice or wheat cakes that are unclean or rotten; have m o l d y or dam

aged spots; are b roken or burnt; were returned by children; or dirtied by 

f ly ing birds. (#19-25; Kohn 2004b , 126-27) 

Toxic i ty can also occur when food is taken that is unsui table for the cur

rent const i tut ion of the person, so that, for example , the very w a r m i n g 

quahties of mut ton can do serious h a r m to someone al ready suffering 

from a heat condit ion. M o r e generally, certain combina t ions of food tend 

to create tendencies in the b o d y that are harmful to wide ranges of the 

populat ion regardless of personal consti tution. T h e Yangshe7tg yaoji pro

vides a rather lengthy list, indicat ing which foods combined with what 

will result in what potent ial h a r m (Stein 1999 , 200-07) : 

Table 1 

Harmfu l Food Combinat ions 

Combination of with and/or with Consequence 

anything hot cold damage to qi 

anything hot, fatty vinegar loss of voice 

apricots pork fat death 

celery raw pork liver flatulence 

chestnuts raw fish swellings 

dates raw onions pains 

fish, raw knotgrass (^/-obstructions 

game prawns spiky vegs. death 

game anchovies death 

game, raw prawn broth chest pains 

garlic malt syrup harm 

ginger, dried rabbit intestinal cramps 

hollyhock eggs dull complexion 

mallows pork millet reduced qi 

meat, raw milk parasites 

millet, dried pork fatty dishes digestive troubles 

millet, white honey harm to organs 

mussels, oysters raw vegetables plums chest pains 

mussels, oysters fruits chest pains 

mustard rabbit diseases 
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oats white honey parasites 

onion cinnamon diarrhea 

onions, leeks honey diarrhea 

onions, raw chicken meats bleeding 

oiiions, raw carp dates ailments 

pears raw leeks swellings 

plums pheasant bleeding 

plums honey harm to organs 

plums, pickled pork fat harm 

pork fish harm 

pork liver carp emaciation 

pork liver caviar harm 

pork liver small beans reduced eyesight 

poultry eggs harm 

prawns game plums chronic diseases 

sweet soups ginger nausea, cramps 

sweets raw vegetables chest pains 

sweetwood knotgrass impotence 

vegs., pungent pork raw fish death 

vegs., pungent pungent vegs. chest pains 

vegs., raw crab feet harm 

vegs., spiky game prawns harm 

wheat oatmeal alcohol parched thirst 

yogurt vinegar bloody urine 

yogurt ground fish parasites 

yogurt rice soup nausea 

By the same token, changes in the course of the seasons will require dif

ferent nutr i t ional preferences as well as behaviora l adjustments. Sun 

S imiao in h is Sheyang lun (On Preserving and Nour i sh ing [Life], 

DZ 841) spells out specific guidel ines for each month , present ing the 

overal l pattern, general and specific dietary recommendat ions , and some 

behaviora l taboos a long the lines of a Farmer ' s Almanac.^ For example . 

' An early emphasis on seasonal adjustment of food and lifestyle is found in 

the Yinshu (Stretch Book), a manuscript on healing exercises unearthed from 

Zhangjiashan and dated to 186 B.C.E. For details, see Kohn 2008a, 41; Lo 2009. 

Similar guidelines also appear in the 6'''-century Qimin yaoshu ^Js^Sfll (Essential 
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Arts for the People's Welfare), which contains 260 recipes. See Sabban 1996; 

Huang 2000, 123-24; Lo 2005, 166. For more classical works on seasonal adjust

ment, see Huang 2007, 70-73. For a modem perspective, see Engelhardt and 

Hempen 1997, 617-20. 

2 The text formed part of the Highest Clarity (Shangqing) revelations in the 

mid-fourth century and in its present form probably dates from the fifth century 

(Robinet 1984, 2:412-15; Kleeman 1991, 176). Its taboos also appear in Zhen'gao M 

|g (Declarations of the Perfected, DZ 1016); Zhenzhong ji ift^^i!, (Pillowbook Re

cord, DZ 836) 5a-6a; Shangqing xiuxing jingjue ±i-fflffTlMI^ (Scriptural Instruc

tions on Shangqing Cultivation, DZ 427), 22b-25a; and in Yunji qiqian ^ ^ t ^ 

(Seven Tablets in a Cloudy Satchel, DZ 1032; abbr. YJQQ), 33.6a, 40.11b-12a. 

In the first month, kidney cji is susceptible to sickness, while 

lung qi wanes. It is best to reduce salty and sour flavors and in

crease spicy food. This will help the kidneys and supplement 

the lungs. To calm and nurture stomach qi, moreover, do not 

expose yourself to cold and frost nor get extremely warm and 

heated. Rise and retire early to relax body and spirit. 

In terms of diet, avoid raw leeks, since they diminish fluids 

and blood. Do not eat raw pepper, which may lead to chronic 

conditions and can cause the face to attract wind. Do not par

take of hibernating animals: this reduces human life expec- , i 

tancy. Nor should you eat the meat of wild beasts like tigers, 

panthers, and foxes—it may cause agitation in spirit and souls. 

The 4* day of this month is good for plucking out white 

hairs. The 7* day is good for quieting thoughts and contem

plating perfection, and doing retreats to increase good fortune. 

On the 8"̂  day, take baths but avoid long journeys, ( la) 

Each m o n t h in the course of the year has s imilar guidel ines specifying 

foods that will ma tch the changes of the five phases in the course of the 

year. They are still part of the medica ted and Daois t diets today (see 

Despeux 2007, 26) . The Yangsheng yaoji, too, has a per t inent list, provid

ing comprehens ive month ly taboos together wi th the dire consequences 

of their violat ion (Stein 1 9 9 9 , 1 8 9 - 9 3 ) (see Table 2) . 

Daoists , in b road agreement with this unders tanding of food avoidances , 

list similar taboos. The mos t detai led account appears in the Lingshu zi-

wen xianji MWM'^illi^^ ( Immorta ls ' Taboos Accord ing to the Purple 

Texts Inscribed by the Spirits, DZ 179).^ Accord ing to this, Daois ts should 

avoid giving offense to the spirits by rel ieving themselves or per forming 

other acts of personal hyg iene whi le facing north or deve loping a great 
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rage against the celestial forces. In te rms of diet, they should e schew "the 

mea t of a rmored [shelled] an imals like turtles or d ragons on the days of 

Six A r m o r e d G o d s [Liujia] ." Also, they should avoid pheasant on bingwu 

days; the mea t of b l ack animals on bingzi days; gett ing drunk on yimao 

days; and sexual relat ions or s leeping in the s a m e bed with their spouse 

on gengjia days (Bokenkamp 1997, 365) —all taboos that have to do with 

the cosmic signif icance of the cyclical signs for the days and years that 

form part of the sexagenary cycle , a central part of the Chinese calendar 

s ince the S h a n g dynas ty (also Despeux 2007, 27) . 

T a b l e 2 

M o n t h l y T a b o o s 

Mo Avoid eating Otherwise And also 

1 food chewed by rats rat bumps on head mouth cankers 

raw onions latent diseases 

liver damage of htm soul mental confusion 

2 spring water malaria spleen damage, phlegm 

3 pickled meat /vegs. summer heat ills hepatitis 

4 garlic harm in five organs 

heart damage of spirit emotions: fear, sadness 

5 unripe fruit abscesses and boils hepatitis, colds, diarrhea 

mixed vegetables extreme cold cold yang, short breath 

6 soft turtle turtle-shaped boils 

fruit after dropping fistulas 

7 honey diarrhea intestinal cramps 

lungs damage of po soul impulsiveness 

8 pig's lungs, vinegar cough in winter 

9 frozen herbs colds in winter nausea 

ginger ills oihun soul 

10 frozen raw vegs. dull complexion chest and abdominal aches 

pepper qi weakness 

kidneys damage of will restlessness 

11 dried, old meat kidney damage numbness 

12 dog-chewed food heart fistulas throat infections 
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More specific mon th ly taboos include not to eat fish on 2/9 or vegetable 

hearts on 4/8 . Beyond the mere dietary guidel ines, they also include b e 

havioral prohibi t ions, so that Daois ts should not look at b lood on 5/5, dig 

the earth on 6/6, think of evil things on 7/7, sell or b u y footwear on 8/4, 

sleep on a high bed or thick ma t on 9/9, punish offenders on 10/5, and 

ba the on 11 /11 . On the other hand, they should remain aware of the D a o 

at all t imes and specifically on the last three days of the 1 2 * m o n t h pre

pare for the N e w Year by fasting, bu rn ing incense, and be ing mindful of 

the immorta ls (Sab). 

Besides incurr ing straightforward physical h a r m by disobeying dietary 

and other taboos, Daois ts be l ieved that people are closely supervised by 

the celestial administrat ion. As the Lingshu ziwen xianji notes: "All these 

taboos are the great prohibi t ions of the celestials. The Three Offices [of 

Heaven, Earth, and Water ] report and examine them, count ing them 

a m o n g the gravest sins. As pun i shment s they order people ' s three spirit 

souls (hun) to be sick and make their seven material souls (po) engage in 

f ighting" (3b; B o k e n k a m p 1997, 365) . Eat ing as well as var ious other 

forms of social interaction thus formed an important aspect in the Chi

nese and Daois t way of be ing in the world . 

To conclude, in addit ion to incorporat ing the same overal l pr inciples and 

food classifications as the traditional Chinese medica ted diet, Daois t die

tetics is also subject to the same social, political, and historical c i rcum

stances. Both share ideas about age-related eat ing and have m a n y food 

taboos in common . Both are subject to change over t ime, seeing n e w food 

stuffs arrive and integrat ing them into their established patterns. T h u s in 

Daois t ki tchens even today, one m a y find b read with stir fries a longside 

rice, and it is probably only a mat ter of t ime until tofu burgers , bacon, 

and hot dogs make their debut in Chinese vegetar ian ki tchens. T h e ques

tion remains open whether one should look forward to or dread the arri

val of Daois t fast food —following the footsteps of the buffet-style Bud

dhist eateries and the medic inal restaurants a l ready widespread in Chi

nese communi t i e s the wor ld over . 



People of antiquity cured diseases by creating internal har

mony with sweet spring [saliva] and moistening themselves 

with primordial c\i. Their medicines were neither astringent nor 

bitter; they tasted sweet and were full of flavor. They would 

take their nourishment and pass it through their five inner or

gans, then tie it into their hearts and lungs. Thus their entire 

bodies would be free from afflictions. (Luoshu baozi ming in 

Yangxing yanming lu 1.5a) 

Whi l e the ul t imate goal of bo th Chinese and Daois t dietetics is to eat l ike 

the people of antiquity, in such a way that food nour ishes the five organs 

and spreads ha rmonious qi th roughout the body, the fact remains that 

people suffer from a wide var iety of ai lments , which in m a n y cases are 

food related or can at least be alleviated by dietetic means . Given this 

situation, nutr i t ion plays a major role in all forms of Chinese healing, 

and few t reatments will be wi thout dietary recommenda t ions . 

In addition, food is also used as medic ine by itself, in a pract ice k n o w n 

as dietary therapy, descr ibed var iously as food cures (shiliao : f t -@) , nutri

t ional therapy (shizhi :fttp), and medica ted foods {yao'er ^ I 5 ) (Engel

hardt and H e m p e n 1997, 1; Lo 2005 , 163) . I t m e a n s selecting food stuffs 

and forms of preparat ion in the consc ious at tempt to ba lance qi and alle

viate or cure medica l condi t ions . Paying attention to food quali t ies as 

expressed in color and inherent temperature , m a k i n g sure of the proper 

saturat ion with flavor, and seeing to the addi t ion of (ji'-modifying ingre

dients in accordance with the organs and qi-i\ow of the b o d y are all fac

tors which dist inguish the medica l from the cul inary (Lo 2 0 0 5 , 1 7 6 ) . 

50 
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I 

Dietary therapy in China is c losely connec ted to the tradit ional under

s tanding of the b o d y which , as m u c h as the wor ld in general and food in 

particular, essential ly consis ts of qi. The b o d y as qi is a complex sys tem of 

different forms of energy, absorbed from outside sources and trans

formed var iously into yin and yang aspects, such as defensive and nutri

tive qi and different kinds of b o d y fluids. All these are m a n a g e d in the 

body ' s s torage centers and t ransport channels , descr ibed in terms of in

ner organs and (jf-channels. 

Unl ike in Western b iomedic ine , organs here are entire complexes or 

functional sys tems that include a series of other physical aspects, such as 

senses, b o d y tissue, emotions , and the like. T h e y connec t to each other in 

subtle ways and c o m b i n e in an intricate w e b w o r k of rise and fall, so that 

action in one complex will have an effect on the condi t ion of another and 

affect the whole . The mos t essential organ-sys tem is the spleen-s tomach 

complex in the b o d y ' s center . Any ingested i tem goes there first, before 

being t ransformed into useable qi and t ransmit ted to the others. Beyond 

having the bas ic characteris t ics of temperature and activity as descr ibed 

earlier, each food thus also works through these organs, enhanc ing or 

d iminishing their yin and yang aspects, and thereby a l lowing for a 

h ighly specific and detailed appl icat ion of food therapy. 

Each organ-complex, moreover , tends toward specific forms of imbal

ance, descr ibed typically in terms of yin (moisturizing, stable) and yang 

(drying, act ive) as well as deplet ion and excess, s inking and rising, cool 

ing and heating, so that part icular pat terns of pathologies unfold. They 

tend to range from the more e lementary to the h ighly complex , increas

ing in s y m p t o m s and intensity i f weaknesses go unchecked . For each 

case, dietary r ecommenda t ions a l low patients to modify their food in

take toward opt imal organ fimctioning. 

To de termine which dietary measu re should be taken for what condi t ion 

is the task of traditional Ch inese diagnost ics . I t works less wi th concre te 

and measurab ly data, such as b lood pressure, temperature , and pulse 

rate. Instead physic ians analyze the state of the pat ient ' s i^f-flow, using— 

besides obvious immedia te impress ions and quest ions about s y m p t o m s 

and case h is tory—tongue inspection, pulse analysis, and abdomina l pal

pation. Also, in contrast to Wes te rn medic ine , they do no t wait for large, 

intense, and obvious condi t ions to occur, bu t pay c lose at tention to even 

minor s igns of imbalance and discomfort , hoping—often with dietary 
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measures—to prevent their g rowth into ser ious symptoms and, worst of 

all, pervas ive syndromes . 

Medica l dietet ics or nutri t ional therapy, then, works with the quali t ies of 

food descr ibed earlier and treats all kinds of condit ions. Examples in

c lude cases of all different ages, genders , and pathologies; remedies in

vo lve specific recipes as m u c h as dietary pat terns and overall lifestyle 

recommendat ions . T h e goal is, as m u c h in medic ine as in Dao ism, to cre

ate a way of eat ing that matches t ime and p lace and is perfectly sui ted to 

the individual ' s needs . 

T h e b o d y as c\i has bo th pr imordia l and postnatal aspects . Pr imordia l qi, 

received at birth from Heaven and Earth through the parents, is centered 

in the k idney area, from where it manifests as vital essence ( / ;«^) . Postna

tal qi is der ived from food, air, and water . The postnatal metabol i sm util

izes especial ly the spleen and lungs and their associated channels to con

vert worldly mater ia ls into useable qi as well as into xue JlJl (blood), the 

yin counterpar t of qi and a m o r e internal force. 

Thus, the lungs receive breath from the nose. Whi le d rawn in through 

the nose, this is called pure qi {qingqi -MMi), bu t once it reaches the lungs 

it is k n o w n as empty qi {kongqi ?MM)- F rom the lungs, it descends to the 

kidneys. At the s a m e time, the s tomach gr inds up food after ingest ion 

through the mouth, prepar ing it for the spleen to extract its qi. K n o w n as 

grain qi (guqi ix^) this ascends to the chest area where the fire of the 

heart, dr iven by the essence of the k idneys (which is enhanced by empty 

qi) and assisted by the Uppe r Heater t ransforms it into ancestral qi 

(zongqi ^U)-

Ancest ra l qi next combines with the pr imordia l qi a l ready stored in the 

depth of the person to form perfect qi {zhenqi WM)- This in turn divides 

and m o v e s on to return again, in its n e w form, to the spleen and lungs. 

In the lungs, it d ivides into channe l qi [maiqi Mm), i.e., the qi in the chan

nels of the body, and defensive or protect ive qi (weiqi tlllS,) which circu

lates c lose to the b o d y ' s surface. In the spleen, i t t ransforms into nutr i t ive 

or construct ive qi {yingqi Wm) which flows in the deeper interstices and 

t ransports the xue, a lso distil led in the spleen and stored in the liver 

( Jackowicz 2006, 71 ; Kap tchuk 1983, 46-55) . 
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Defensive and nutri t ive qi pulsa te through the b o d y at different levels to 

defend and nur ture it. Defensive qi is yang in quality; it m o v e s next to 

the channels and travels wide ly a round the body, nour i sh ing and 

s t rengthening the skin. I t regulates the sweat glands, mois tens the skin 

and hair, nour ishes the tissues, and controls the open ing and c los ing of 

the skin 's pores . Fo rming a defense against harmful outs ide influences 

and pa thogenic stress, i t main ta ins the stabili ty of the body, not unl ike 

the i m m u n e system in Wes te rn medicine . 

Nutr i t ive qi is yin in nature and associated with xue. Si tuated m o r e 

deeply inside, i t nour ishes the musc les and organs and ensures that the 

body ' s t issues remain strong. The two form a complemen ta ry pair, l ike qi 

and xue. They are character ized similar ly in that their yin aspect is 

thicker and heavier and stays deep within the body, whi le its yang coun

terpart is thinner and lighter and m o v e s at the surface of the body, inter

facing with the outside world. 

The same also holds true for the b o d y fluids (jinye T h e y are de

fined as nutr i t ive substances, formed w h e n food in the digest ive process 

is subjected to the functions of the s tomach, spleen, lungs, and so on. 

A m o n g them, jin are yang in nature. T h e y appear as light, clear fluids 

that c o m e to the body ' s surface due to internal processes . Examples in

clude saliva (associated with the kidneys) , tears (liver), swea t (heart) , 

nasal m u c u s ( lungs), and oral m u c u s (spleen). T h e y lubricate the skin 

and the flesh. Ye, on the other hand, are yin. T h e y are heavy, thick fluids 

diffused internal ly due to b o d y movement , as for example lymph and 

internal mucus . T h e y lubricate the joints and tendons, protect the brain, 

and fill the spine. The fluids, when produced in their appropria te 

amounts , serve as protectors and lubricants of the body. W h e n they are 

deficient or excessive, however , they can be useful diagnost ic tools. 

(Kohn 2005, 32-33; Kap tchuk 1983, 66-67) . 

The b o d y as qi in its var ious forms is managed by the five organ-

complexes , which —in c lose l ink with their related cosmic and bod i ly 

forces—maintain it in a constant flow of m o v e m e n t and exchange . To 

descr ibe them individually, the "sp leen" (pi g$) is not just one organ but 

par t of the phase earth and all the cosmic connect ions that implies: the 

color yellow, the season of late or Indian summer , the direction of the 

center, and in general wi th stabili ty and centeredness . 
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Fur ther connec ted with musc les and s inews, m o u t h and lips, the sense of 

taste, and the b o d y fluid of oral mucus , its key emot ion is worry, which 

includes thoughtfulness, planning, and overanalyzing, leading to the fact 

that m a n y bra in-workers tend toward spleen issues. A m o n g virtues, i t 

represents the honesty: trust in oneself and others, faithfulness, and con

fidence. Mos t c losely associated with qi, together with its yang partner, 

the s tomach, i t is " the pr imary organ of digestion, the crucial l ink by 

which food is t ransformed into qi and xwe-blood" (Kaptchuk 1983, 79) . 

As the Huangdi neijing suwen notes: " T h e s tomach is the res idence of the 

granary administrat ion: the var ious k inds of taste or iginate he r e " (3.1a). 

T h e spleen is the root of the person ' s acquired consti tution, the seat of 

nutr i t ive qi, and the p lace where bo th qi and xue originate. It distr ibutes 

act ive fluids throughout the body, firms up the tissues, and stabilizes the 

internal fluid sys tem. Its main fimction is to divide clear from turbid qi 

after food and dr ink have been ingested through the mouth, its associ

ated sense of taste provid ing a first indication of what to expect energeti

cally. T h e spleen has two major aspects, an active d imens ion known as 

spleen qi and a wa rming power cal led spleen yang (fire). Both have 

warming and drying powers needed in food processing to e l iminate ex

t raneous l iquids. Should these aspects go astray, s o m e l iquids are not 

processed but remain as a kind of s lush to create condi t ion k n o w n as 

"dampness" which eventual ly m a y g row into ph legm and lead to seri

ous obstruct ions (Engelhardt and H e m p e n 1997, 421) . 

S y m p t o m s of a deplet ion of spleen qi include fatigue, lack of appetite, 

belching, a weak digestion, loose stools, a b loa ted abdomen, and a pale 

or whi te tongue. Deple t ion of spleen yang is indicated by the same signs, 

plus a pervasive feeling of cold, especial ly also in the hands and feet, and 

a s t rong desire for w a r m drinks. Spleen dampness , finally, m a y also 

c o m e with feelings of fullness, lack of thirst, nausea, numbness , as well 

as a general sense of weakness (Engelhardt and H e m p e n 1997, 424) . 

As ide from treat ing these condi t ions by s t imulat ing the spleen channel 

(which runs a long the inside of the leg and through the abdomen) with 

acupuncture , moxibust ion, acupressure , or qigong, herbal and dietary 

remedies are h ighly effective. T h e latter work part icular ly with the two 

flavors associated with the spleen: sweet and neutral . Mos t foods of all 

the different food groups reflect these flavors, especial ly all k inds of 

grain, sweet tast ing vegetables (carrots, cabbage , potatoes, squash) , non-

citrus fruits, as well as an extens ive select ion of meat , poultry, fish, and 

u 
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dairy. It is bes t to select those that are wa rming and have a draining ef

fect on dampness , as is the case part icular ly wi th fish and beans . They 

should be well cooked and eaten w a r m (fruits, for example , as compote) , 

preferably in a ca lm setting. A n y fatty, heavy, and sticky foods should be 

avoided, as m u c h as any form of cooking that adds oil, s t rong spices, and 

excess ive sweetness (Engelhardt and H e m p e n 1997, 425-35) . 

The spleen 's ma tch ing yang organ is the " s tomach" (fu Jjg). It serves as 

an intermediate and ba lanc ing center in food processing, taking care to 

proper ly coo l and mois tur ize the var ious substances . Its channel runs 

across the face, through the torso, and a long the outside of the leg to end 

on the media l side of the second toe. Its favored flavors are neutral and 

slightly sour, whi le its desired tempera ture is cool ing rather than wa rm

ing. Pathologies include an excess in s tomach hea t which manifests in an 

increase of appeti te and thirst, as well as pain in the upper abdomen, 

heartburn, swol len gums, a general i tchiness, and a rather red tongue; 

and a deplet ion of s tomach yin, which is apparent in a t endency toward 

constipation, a dry mouth , and a feeling of heat or fever (Engelhardt and 

H e m p e n 1997, 439-40) . 

To r emedy these condit ions, the dietary r ecommenda t ion is for cool ing 

and slightly sour foods, which include especial ly wheat , buckwhea t , and 

sweet potato a m o n g grains, as well as cucumbers , tomatoes , celery, 

b a m b o o shoots, bean sprouts, eggplant , spinach, and napa cabbage 

a m o n g vegetables , p lus all ci trus fruits, tofu, fish, and s o m e dairy (Eng

elhardt and H e m p e n 1997, 441-43) . 

As far as dietary therapy is concerned, all other condi t ions and organs 

are secondary to the spleen-s tomach system. All food cures essential ly 

beg in by stabi l izing the middle , m a k i n g sure that the center is s t rong and 

well ba lanced. T h e y establish a firm digest ive and t ransforming pole 

wh ich in turn will he lp stabil ize the qi in all the other organs. 

S^(te«tcCecC ̂ p^fdccdtcM, 

T h e first organ affected by the center is the " lungs" (jei W), the organ 

associated with the phase metal : fall, white, and west. It is also l inked 

wi th the large intest ine as its yang par tner and in charge of the skin as 

main b o d y part. This explains w h y people wi th chronic digest ive dys

function often develop as thma and skin problems, which—in reversal of 

the disease 's unfolding—tend to clear up wi th a lung-support ive diet. 
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T h e lungs are in charge of t ransforming air into ancestral qi by mix ing 

empty qi wi th the grain qi of the spleen. They then distr ibute it all over 

the b o d y through the exterior (jin) b o d y fluids and the defensive qi. Thei r 

related sense organ is the nose, ma tch ing the b o d y fluid of nasal m u c u s 

and cormecting them to the c o m m o n cold. In general, the lungs are easily 

ha rmed by cold and wind, favoring w a r m s and dryness , which connects 

to their f lavor of pungent , spicy (Engelhardt and H e m p e n 1997, 455-56) . 

T h e emot ion of the lungs is sadness, i.e., pensiveness , melancholy , and 

re luctance to let go, whi le its v i r tue is r ighteousness , impart ial jus t ice or 

integrity, the abil i ty to accept gain and loss, success and failure as they 

c o m e (Kaptchuk 1983, 91) . As the Huangdi neijing suwen says: "The lungs 

are the res idence of the h igh minis ters of state: order and division origi

na te he re" (1.3b) . Thei r related qi-channe\ starts in the chest, moves 

through the armpit and a long the inner side of the arm, and ends at the 

top of the thumb. I t ha s e leven acupuncture points, used to treat symp

toms of co lds and cough as well as cases of shoulder and bac k pain 

(Kaptchuk 1 9 8 3 , 1 1 2 ; Kohn 2995, 53) . 

T h e main pa tho logy is deplet ion of lung qi, which manifests in shor tness 

of breath (lack of active qi), cough (inability of qi to m o v e downward) , a 

t endency to perspire {qi cannot c lose the pores properly, connect ion to 

the skin), get t ing cold easily ( lack of defensive qi), as well as a weak voice, 

fatigue, and a pale complex ion (all indicat ive of qi weakness ) . Closely 

connected to deplet ion of spleen yang, the same warming and stabil izing 

foods are r e c o m m e n d e d here. I t is important to bui ld up the midd le be 

fore any major impact on the lungs can be seen. 

Ano the r potential p rob lem is the deplet ion of lung yin, which m e a n s that 

there are insufficient b o d y fluids, accompanied by an overal l sense of 

dryness (dry mouth, dry skin, dry cough) , night sweats and interrupted 

sleep, burn ing palms, hoarseness , as wel l as a general feeling of heat. 

Th is is very s imilar to deplet ion of s tomach yin and accordingly requires 

cool ing and mois tur iz ing foods. Again , bui ld ing up the middle is key 

(Engelhardt and H e m p e n 1997, 458-60) . 

In te rms of excess , the lungs m a y suffer from wind, wh ich essential ly 

m e a n s all the s y m p t o m s of the acute c o m m o n cold and c o m e s with a 

c losure of the b o d y ' s surface. W a r m i n g and especial ly sp icy foods are 

h ighly r ecommended , us ing the p r ime flavor of the lungs. Spicy foods 

avoid grains, fruit, and meat , and rely on certain select vegetables: on-
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ions, garlic, ginger, radish, fennel, and bel l pepper , p lus all k inds of 

spices (Engelhardt and H e m p e n 1997, 415) . As ide from aiding the lungs, 

these foods also tend to be heat ing and yang-strengthening, which is 

why m a n y of them are eschewed by rel igious practi t ioners. 

Another possible condi t ion is lung dampness : a chronic cough, b ronchi 

tis, or as thma, which means a build-up of ph l egm and a whi te complex 

ion. Not unl ike spleen dampness in nature, i t can be treated with s imilar 

foods: wa rming and sweet with a t endency to drain. B e y o n d this, h o w 

ever, citrus fruits and ginger, as well as fresh ju ices , especial ly of radish 

and pear, are r e c o m m e n d e d here, while st icky r ice and dairy should be 

avoided (Engelhardt and H e m p e n 1997, 471-72) . 

Receiving ancestral qi from the lungs and t ransport ing it into the b o d y ' s 

channels , next, is the "hear t" (xin /L^) the organ l inked with the phase fire, 

the color red, the season of the summer , and the direction of the south. I t 

also manages the construct ive qi, which t ransports xue, and the work ings 

of the b lood vessels . A m o n g senses, i t cor responds to touch, among b o d y 

fluids i t connects to sweat (a prec ious enti ty that conta ins m a n y impor

tant substances) , a m o n g emot ions i t relates to joy (enthusiasm, euphoria, 

or hatred) , whi le its vir tue is propriety, i.e., appropria te behavior , t imely 

interactions, and behav ing sui tably in a given context. 

The hear t is also the seat of the spirit, ensur ing that internal consc ious

ness, awareness , thought , and reflection intersect proper ly with the 

wor ld of t ime and space (Kaptchuk 1983, 88) . I t is very m u c h in charge of 

the person in general and takes care of its proper rest by provid ing suffi

cient sleep. As a l ready the Suwen says: " T h e heart is the res idence of the 

ruler: spirit and clari ty or iginate here ." Its channel beg ins in the armpit 

and, with an internal b ranch connect ing to the heart itself, passes 

through the chest and lungs. After mov ing along the s ide of the throat 

and through the inner side of the arm, i t ends at the tip of the little finger 

(Kaptchuk 1 9 8 3 , 1 1 8 ; K o h n 2005 , 54) . 

A deplet ion of hear t yang or qi is indicated by co ld and listlessness, c o m 

bined with fatigue and irregularit ies in the hear t beat. It is best treated 

with s t imulants , such as l imited doses of coffee and cocoa as well as with 

the match ing animal organ (Engelhardt and H e m p e n 1997, 276-77) . A 

deplet ion of hear t yin or xue, on the other hand, is a nervous heat condi

tion, which m e a n s sleeplessness, forgetfulness, numbness , vert igo, and 

erupt ions of heat in different parts of the body . Since i t is caused by de-
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plet ion rather than excess , the r emedy is a support of yin through warm

ing sweet or neutral foods, very m u c h like those used for deplet ion of 

spleen qi. In addit ion, spicy foods that aid the lungs m a y also be helpful 

as well as bi t ter foods—the flavor associated with the heart: not found in 

grain or fruits, it appears in a variety of leafy greens, such as lettuce, en

dives, chicory, celery, and dandel ion, plus pig 's or hare ' s liver a m o n g 

meats , and tea, cocoa, and coffee among l iquids (Engelhardt and 

H e m p e n 1997, 413; 516-18) . 

T h e match ing yang organs of the lungs and the heart are the large and 

small intestines, whose channels run a long the outer arms, connect ing 

the hands to the torso. Typica l pa thologies are excess hea t and deplet ion 

of qi, manifest in tendencies toward const ipat ion and diarrhea, as well as 

invas ion by parasites. For excess heat, cool ing and soothing substances 

are helpful, notably nuts and seeds as well as soft fruits, vegetables , and 

dairy. For depletion, take ^i-enhancing foods, such as grains and warm

ing vegetables , fried with chilies, pepper , nutmeg, and ginger. Parasites, 

finally, can be dr iven out by garlic and scall ions as well as other k inds of 

onions combined with grains and b e a n s (Engelhardt and H e m p e n 1997, 

525-32) . 

Complemen t ing the hear t in the scheme of the five phases is the k idney 

complex (shen W) which be longs to the phase water, the season winter, 

and the color black. The mos t yin a m o n g organs, i t is also the mos t po

tent, be ing in charge of essence (jing), a core form of concent ra ted qi that 

fo rms bones , teeth, and brain, and is key to hard work, endurance , and 

perseverance . Essence also rules birth, development , and maturat ion and 

is the pr imordial seat of the life process, often associated with sexual i ty 

and procreat ion (Kaptchuk 1983, 83-84) . 

T h e b o d y fluid of the kidneys is the saliva; their related sense organ are 

the ears —described in Daois t l i terature as the "Dark Towers , " the n a m e 

also given to the kidneys . The related emot ion is fear (caution, anxiety, 

panic) , counteracted effectively by the vir tue of wisdom, a sense of life 

and its unfolding, the intuitive knowledge when to m o v e and when to 

rest. The Suwen notes: "The kidneys are the res idence of the bus iness 

men: act ivi ty and care originate he r e " (3.1b). The related channel begins 

at Bubbl ing Wel l (Yongquan 'M^) in the center of the sole, then runs 

through the instep, circles a round the media l ankle, m o v e s up the inner 

leg and through the abdomen to the ches t (Kaptchuk 1983, 122-23; K o h n 

2005 , 55) . 
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The k idney sys tem w a r m s the center and suppl ies qi to the hear t as well 

as running the ent i re water-sys tem of the body. Its flavor is salty, wh ich 

means no fruit at all and only selected other foodstuffs: mil let a m o n g 

grains; seaweed a m o n g vegetables; octopus, crab, oysters, and abalone 

a m o n g seafood; duck, pigeon, and po rk a m o n g animal flesh (Engelhardt 

and H e m p e n 1997, 413) . The k idneys be ing so important to the overall 

functioning of the body, and salt be ing essential to life, these foods p lay a 

relatively large role in food preparat ion. It also explains the ubiqui ty of 

soy sauce, the great all-spice of Chinese cooking. 

Pathologies tend to be in the form of deplet ion: of k idney yang and qi as 

well as of k idney yin. Y a n g and qi deple t ions are cold condit ions, involv

ing breathlessness , cold hands and feet, frequent urination, d ischarge of 

sexual fluids, ear p rob lems (infections, loss of hearing, tinnitus), jo in t 

pains, head aches, and hair loss. Spicy, w a r m i n g foods are best: leeks, 

walnuts , fennel, grapes, as well as ch icken and game. K idney yin deple

tion comes with increased thirst, dark urine, n ight sweats , const ipat ion, 

dry mouth, vert igo, numbness , as well as b a c k pain. Sweet , neutral and 

w a r m i n g foods, such as chicken, will benefi t here; so will the k idneys of 

an imals (Engelhardt and H e m p e n 1997, 500-04) . 

Its match ing yang partner is the b ladder (pang M) with the longest of the 

channels that runs d o w n the b a c k in two parallel l ines as well as across 

the head and a long the outs ide of the legs. Its main task is to transform 

b o d y fluids and lead them toward el iminat ion. I t is very sensi t ive to cold 

and dampness , which lead to s y m p t o m s c o m m o n l y associa ted with 

b ladder infections. T h e best dietary therapy involves neutral , l ightly 

salty as well as bi t ter foods (Engelhardt and H e m p e n 1997, 509) . 

Finally, the last of the five organ sys tems is the " l iver" (gan Uf ) , associ

ated with the phase wood : spring, east, and green. The modera tor of the 

entire system, its main task is to control the overall flow of qi and to store 

the xue. In terms of its wider associat ions, it is l inked with the work ing of 

joints and tendons and cor responds to the sense of vis ion and the eyes 

(Porkert 1974, 117-19) . A m o n g b o d y fluids, l iver m e a n s tears, a m o n g 

emot ions i t relates to anger (aggression, courage , or lack thereof), whi le 

in the virtues i t ma tches benevo lence or kindness . 

T h e liver is also indicative of the repeti t ive cycles of h u m a n life, curtail

ing ex t remes and ensur ing the smooth m o v e m e n t of qi (Kaptchuk 1983, 

81-82) . The Huangdi neijing suwen descr ibes it as "the res idence of the 
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strategists: p lanning and organizat ion originate he r e " (3.1a) . Its channel 

beg ins at the tip of the b ig toe, then m o v e s up the instep to the inner side 

of the leg, crosses the pub ic region, lower abdomen, liver, and lungs to 

end in the rib cage. An internal b ranch ends at the liver. Its mos t impor

tant point is T o o Fast (Taichong y fc^ ; Li-3) on the top of the foot near the 

ankle. It is a s t rong point for m o v i n g qi and he lps with n u m e r o u s ail

men t s (Kaptchuk 1983, 128; K o h n 2005 , 57) . 

T h e mos t c o m m o n pa thology of the liver is an excess of qi, which mani 

fests in a b lockage that can lead to internal heat and wind. S y m p t o m s 

inc lude abdomina l or ches t tension, nausea , const ipat ion, and P M S , as 

well as a cont inued sense of frustration or even depression. Cool ing and 

mois tur iz ing foods are best; however , shr imp should be avoided since 

they increase energet ic mobil i ty, and a lcohol is b a d because i t p roduces 

too m u c h hea t (Engelhardt and H e m p e n 1997, 480) . 

A deplet ion of liver yin or xtie, on the other hand, leads to rising liver 

yang (fire), which causes insomnia, vision p rob lems (blurring, dizziness, 

night b l indness , dry eyes) , vert igo, numbness , dry nails, paleness , and 

menst rual inhibition. Neutral , lightly cool ing foods as well as some 

sweet and sour i tems are bes t—not unlike the diet r e commended for de

plet ion of spleen qi. In addit ion, soybeans , nuts, and seeds are good as 

well as the liver of animals , especial ly chickens . Eggs and pork m a y also 

be used, but in l imited amounts (Engelhardt and H e m p e n 1997, 483-86) . 

Other than that, special liver foods are helpful, which means those of 

sour flavor: adzuki beans , tomatoes , pheasant , yogurt , and anything 

spiced with vinegar, as well as most fruits, notably all k inds of citrus, bu t 

a lso apples, apricots, pears , kiwis, peaches , mango , plums, pineapple , 

and star f ru i t (Engelhardt and H e m p e n 1997, 413) . 

T h e match ing yang organ is the gall b ladder {dan Ift), the ma in recipient 

of fluids from the l iver and provider of qi for the s tomach. Also associ

ated with decision making , courage , and initiative, i t suffers most ly from 

dampness wh ich manifests in nausea , fever, yel low complexion , dark 

urine, and a bit ter taste in the mou th as well as in frustration and emo

t ional tension. Sweet and cool ing foods are helpful, as no tab ly buck

wheat , yel low soybean sprouts, dandel ions, and tea (Engelhardt and 

H e m p e n 1997, 492-93) . 
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a t the tongue 's coating, shape, and color. T h e coat ing or " m o s s " of the 

tongue indicates the relative state of b o d y fluids in a con t inuum from no 

coat through thick coat to peeled coat, with mul t ip le var ia t ions in be 

tween. The absence of a coat m a y indicate a lack of the s tomach fluids 

necessary to generate a coat. The thickness of a coat indicates the relative 

thickness of the b o d y fluids. A thin whi te coat is considered normal and 

indicat ive of a relat ive fluid ba lance . If the coat is thin and clear, fluids 

are depleted and the b o d y lacks the abil i ty to lubricate its membranes . 

T h e shape of the tongue is evaluated for whether i t is short or long, swol

len or thin, c racked or smooth, and for the presence or absence of visible 

veins. A swol len tongue seems too large for the mouth. Often the sides of 

the tongue appear wavy in a pattern known as "teeth m a r k s " or "scal

loping." Th is i s caused by the swel l ing be tween the l igaments which 

ho ld the tongue together and cause i t to flare out at its lateral edges . M e 

chanical ly the swol len tongue is indicat ive of a relative imbalance be 

tween interstitial fluid and b lood fluid vo lumes ; essential ly the tissues 

are water logged. T h e swol len tongue is cl inically related to weak spleen 

yang which is responsible for transformation of the fluids. This presenta

tion often also ev idences edem a in the joints as well as a puffy appear

ance. W h e n the tongue is thin, it indicates a deplet ion in the b lood which 

should fill the tongue. This is considered a precursor to yin depletion, 

ev idenced by dry s igns on the m u c u s m e m b r a n e as well as insomnia, 

irritability, hot flashes, and amenorrhea . 

Cracks in the tongue indicate a long-standing d i sharmony of the organs 

match ing specific areas of the tongue. Finally, the unders ide of the 

tongue is inspected for the visibil i ty of veins. If the veins are dark and 

visible, the overal l c i rculatory sys tem is inefficient—like the hands of an 

arthritic pat ient w h o develops darker veins due to the poor circulation. 

T h e color of the b o d y of the tongue is the last parameter inspected. I f the 

tongue is pa le and washed out, the qi is deplete. If the tongue is dark, 

b lack, or purple, the b lood is stagnant. These colors can be general to the 

tongue b o d y or they can be local to a given cor respondence area. 

After visual inspect ion comes touching, wh ich m a y involve palpat ing 

painful areas and examin ing the abdomen . Mos t essentially, however , i t 

m e a n s pulse diagnosis . Physic ians take the radial pulse, subdividing into 

three posi t ions from the wrist c rease up and feeling i t at three levels of 

depth. This creates e ighteen posi t ions that are cross-referenced to 

twenty-eight possible quali ty assessments , eventual ly resul t ing in a di-

1 
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1. left: heart/small intestine 

2. left: liver/gall bladder 

3. left: kidney/bladder 

1. right: lungs/large intestine 

2. right: spleen/stomach 

3. right: pericardium/triple heater 

T h e twenty-eight types of pulses, then, consis t of e ighteen classes distin

guished according to depth (2), speed (2), wid th (2), s trength (2), shape 

(4), length (2), rhy thm (3), and ba lance (1); plus ten types, i.e., flooding, 

minute, frail, soggy, leathery, h idden, confined, spinning, hol low, and 

scattered. The mos t desirable pulse is modera te , regular, med ium, strong, 

and even. W h e n taking the pat ient ' s pulse, variants due to seasons, t ime 

of day, and gender mus t be taken into considerat ion. All other abnor

mali t ies indicate weakness or excess of the qi in specific organs. Typica l 

indicat ions include (see Kap tchuk 1 9 8 3 , 1 9 4 - 2 1 0 and 323-49) : 

superficial easily palpable but weak beginning disease 

deep felt only with pressure internal syndromes 

slow less than four beats cold syndromes 

rapid more than five beats heat syndromes 

taut forceful and tight yang hyperactivity 

wry rolling or flowing excessive phlegm 

thready rather fine pulse depleted (j;/blood 

short uneven, missing beats (^i/blood-stagnation 

knotted slow, irregular misses endogenous cold 

intermittent slow, regular misses impairment of qi 

Using the information gathered from these examinat ions , the clinician 

classifies the information in terms of two systems: the main changes of 

the condi t ion and its main characterist ics. 

T h e main changes are descr ibed in terms of the so-called six pathogenic 

patterns {liuxie A J | i ) , classified general ly into yin and yang and m o r e 

specifically divided into two aspects: external ( those that invade the 

body) and internal ( those generated in the body) . 

T h e three yang pat terns are: 

1. Wind (feng J i l t ventus), i.e., fast change or movement, associ

ated with the liver. Externally generated through wind, 

draft, air conditioning, changes in temperature. Manifests 

first on the body surface, may appear as pain, skin erup-

agnostic pattern. T h e pulse is a lways taken in three posi t ions on bo th 

sides, by applying three different pressures—superficial , med ium, and 

deep—each match ing the qual i ty of qi in two of the twelve key organs: 



6. Summer heat {shu # aestus), i.e., drying out, linked with the 

pericardium. Caused by exposure to extreme heat, it creates 

exhaustion, depletion of fluids, sweating, and bursts of 

high fever. (Kaptchuk 1983, 146-57; Engelhardt and 

Hempen 1997, 540-65; Kohn 2005, 70-71) 

In addit ion to unders tanding the ma in pa thogenic pattern, cl inicians also 

evaluate their f indings in te rms of the dominant characterist ics of the 

condit ion, descr ibed in te rms of the eight key criteria (bagang AM), 

which answer four quest ions. The first is the general na ture of the condi

tion: is i t yin or yang? Second comes its degree of penetrat ion: is i t exter-
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tions, colds, fever, and fear of drafts. It can also be an inter

nally generated, chronic liver problem. 

2. Heat {re calor), i.e., acceleration or dilation of qi, linked 

with the heart. Externally created from exposure to heat or 

internally due to conditions related to the heart. Symptoms 

include red skin, swellings, inflammation, yellow secretions, 

dry tongue, thirst, rapid pulse, perspiration, red face, fever, 

and swollen throat. The patient appears agitated and talka

tive, thirsty, and constipated. 

3. Dryness (zao '1^ ariditas), i.e., withering or shriveling ten

dency, related to the lungs. Developed due to chronic de

hydration and blockages in fluid movement. Manifests as 

asthma, phlegm, fever, body aches, dry nostrils, tongue, or 

skin, and lack of urination. It indicates an internal loss of 

fluids and often comes with irritation, weakness, or anemia. 

T h e three yin pat terns are: 

4. Cold {han algor), i.e., contracting or slowing qi, linked 

with the kidneys. Due externally to exposure to cold. Pa

tient appears pale, cold, contracted, with clear secretions. 

He may have a fever but no sweat, and tends to feel cold, 

stiff, crampy, or sleepy; appears shrinking and clenching, is 

quiet and unwilling to talk, shows a lack of thirst, and 

tends toward diarrhea. 

5. Dampness {shi'M, humor), i.e., sinking or accumulating, re

lated to the spleen. Generated by exposure to damp condi

tions and the ingestion of sticky, cooling foods (dairy, ice 

cream). Produces turbid, sticky, or cloudy secretions, feel

ings of nausea, swellings, a greasy tongue, as well as heavy 

or sore limbs. Patients often have oily skin and indigestion. 
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nal (biao ^) or internal Qi S ) , acute or chronic? Thi rd is its fundamental 

d\Tiamic: is it cool ing (haji ^ ) or heat ing {re ift) in nature, tending to-

•.sard s luggish or enhanced m o v e m e n t ? A n d fourth is its general state: is 

:t deple te /empty {xu !M) or excessive/full {shi indicat ing weakness or 

intensity? 

Usually the picture presented by the pat ient is a mixture of these indica

tions, from which physic ians discern a pattern. For example , the pres

ence of an obstruct ion of qi could be caused by cold or by heat. If i t is 

cold-induced, there will be a pale skin and complexion , a whi te coat on 

the tongue, and a dislike of cold. Such an obstruct ion tends to be long-

term or chronic; it comes from an insufficient f low of qi to the area in 

question. A heat- induced obstruction, on the other hand, shows an over

flow of qi that is m o v i n g fast in different direct ions and thus creates 

blockages . This is m o r e acute. The patient shows redness and swell ing, 

and express a s t rong l iking for coolness and cold substances . T h e treat

ment var ious accordingly: cool ing herbs and foods as well as dra inage 

for the heat- induced disorder; wa rming compresses , teas, and medic ines , 

as well as enhancemen t of qi through acupuncture for the cold condit ion. 

To activate the principles of dietary therapy in practice, all s y m p t o m s 

and condi t ions need first to be translated into the Chinese diagnost ic sys

tem, related to specific organs and channels as well as to qualit ies and 

movements . Only then can specific r ecommenda t ions be m a d e and food 

therapy begin. For example , in case of pain in the joints and muscles , the 

first quest ion is whether it is due to qi obstruction, cold, or wind, leading 

to a r ecommenda t ion to increase foods that support energet ic movement , 

warmth, or ca lm. In cases of nervousness and insomnia, the quest ion is 

whether i t is caused by worry (a spleen-related condi t ion) or the deple

tion of liver energies . In the first case, the center needs to be stabilized 

with foods related to spleen and s tomach; in the second, anything that 

supports liver qi is helpful, such as celery, water chestnuts , m u n g beans , 

peanuts, and shr imps (Engelhardt and H e m p e n 1997, 574-603) . I t is not 

possible to list all the different variat ions in these pages, but here are a 

few pert inent case examples . 

In one case, a mothe r br ings her three-year old son into the clinic because 

he tends toward colds. After a normal p regnancy and birth, he began 

hav ing feverish ear infections at six months . At the m o m e n t he is not sick. 
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bu t the mo the r worr ies that entry into preschool and exposure to mult i 

ple germs will create difficulties and would like to see the child strength

ened. 

U p o n ques t ioning i t emerges that the b o y gets cold easily and has a ten

dency toward phlegm. He often compla ins of bel ly aches and tends to 

have soft stools. He likes w a r m foods and drinks, however , he eats corn 

flakes wi th cold milk for breakfast . He has three main mea ls plus two 

snacks in the course of a day. To m a k e sure he gets sufficient vi tamins, 

the mother also provides h i m with fresh fruit, juices, and some salads. 

Look ing at the patient, the chi ld appears normal for his age, bu t has a 

pale complex ion and dark r ings under the eyes. The tongue is light in 

color and soft. Pulse diagnosis shows a s low and wry pattern, indicat ive 

of cold and dampness . In terms of the six pa thogenic patterns, the boy 

ma tches the "co ld" syndrome; in terms of the eight key criteria, his con

dition is more yin than yang, internal and chronic rather than external, 

ma tches a cold rather than hot pattern, and shows a depleted rather than 

excess ive m o d e . 

T h e final ques t ion is which inner organs are mos t involved in the condi

tion. In this case, they are the kidneys, spleen, and lungs. T h e weaken ing 

of the kidneys, the seat of central life energy, is evident from the pale 

complex ion and the dark r ings under the eyes; another indicat ion is the 

tendency toward ear infect ions—the ears be ing the sense organ associ

a ted with the kidneys. T h e reduced function of the spleen, wi th the 

s tomach responsible for digest ion and the product ion of inner warmth, is 

m a d e clear from the bel ly aches, the soft stools, the low appetite, and the 

tendency to feel cold. The affect on the lungs, finally, connec ted to 

breathing, nose, and defensive qi, is apparent from his t endency toward 

colds and feverish infections. 

Altogether , the diagnosis is that the b o y suffers from a deplet ion of the 

kidney, spleen, and lung complexes , indicated dominant ly in a pervasive 

pat tern of cold. The therapeut ic pr inciple is accordingly a w a r m i n g and 

s t rengthening of the qi in these three organs. This can be achieved 

through acupuncture and moxibus t ion (the burn ing of the m o x a herb on 

selected acupunc ture points ) as well as massages or acupressure. Qigong, 

physical m o v e m e n t that encourages energy flow in the specific areas, is 

a lso a good measure . M o r e important ly, though, is the ingest ion of 

he rba l remedies and a last ing change in diet. 
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As regards dietary measures , the b o y should take his mea l s regular ly 

and eat s lowly to avoid upset t ing the s tomach. He should avoid any

thing cold, oily, or heavy, which m a y p lace a burden on the lungs and 

kidneys. In the morn ings , rather than cold corn flakes he should eat a 

\ sarm breakfast , preferably a cooked cereal wi th nu ts and dried fruit and 

maybe some ginger. Dur ing the day, his mea l s should consis t of cooked 

foods and soups, including as m u c h as possible w a r m i n g e lements , such 

as chicken and var ious kinds of onions. Rather than hav ing fresh fruit 

and salads, for the t ime be ing i t is bet ter i f he eats compotes and cooked 

or fried vegetables (Engelhardt and Nogel 2009 , 40-43) . 

Another example is the case of a 53-year-old w o m a n w h o has t rouble 

with menopause . Her per iods hav ing ceased several years ago, she 

stopped h o r m o n e replacement therapy due to ser ious side effects and is 

now suffering from irregular sleep patterns, hot f lashes, and overall irri

tability. She also compla ins about a recurr ing tendency toward acid re-

tlux or heartburn, which was d iagnosed by Wes te rn doctors as an in-

t lammat ion of the esophagus . She takes medica t ion to reduce s tomach 

acid, and has a t endency toward const ipat ion. 

Visual examinat ion reveals a tongue with deep cracks, whi le pulse diag

nosis shows flooding and rapid pat terns in the upper regions of the body, 

while those related to the lower ha l f are ho l low and thready. In terms of 

the eight key criteria, her condi t ion consis ts of an internal overproduc

tion of heat (yang), connec ted to a weakness or deplet ion of yin. The 

cracked tongue and the ho l low pulse as well as the night ly intensifica

tion of hot f lashes and agitation also indicate an overall yin weakness . 

The constel lat ion of symptoms and patterns, moreover , is typical for 

w o m e n undergoing menopause . 

Upon quest ioning, the dominan t pa thogenic pat terns emerge . The pa

tient tends to eat irregularly and with haste, she likes to dr ink red wine 

at n ight and takes a rather heavy dinner late in the evening. All these are 

heat-creating patterns: red wine is classified as very w a r m i n g whi le ir

regular, hasty, and especial ly late meals tend to weaken moist , cool , yin 

energies. In addition, her nervousness and exhaust ion are intensified by 

professional stress and the fact that she is the main caretaker of an inva

lid mother—both deplet ing inner resources and weaken ing yin. 

A m o n g the inner organs, the one imder mos t pressure is the kidneys, 

which through ; ing-essence is responsible for the sexual matura t ion and 

file:///sarm
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deve lopment of the person, and thus also in charge of the menopausa l 

transit ion. In her case, the yin quali t ies of the kidneys are diminished, 

caus ing normal ly ha rmon ious and ba lanced yang potencies to b e c o m e 

overbear ing and rise into the heart . The heart, connec ted to psychologi 

cal aspects of the person, represents the ou tward personal i ty of the indi

vidual . In this case, the affect on the hear t is evident in the pat ient ' s irri

tability, nervousness , insomnia, and hot flashes. Her tendency toward 

const ipat ion and acid reflux, finally, indicate hea t in the s tomach, ex

haus t ing nur tur ing fluids and us ing up necessary yin energies . 

He r d iagnosis is a deplet ion of yin in the kidneys, s tomach, and heart . 

Th i s has caused the deve lopment of heat, which is further intensified by 

var ious nutri t ional errors. The main therapeutic pr inciple is accordingly 

to suppor t and mois tur ize yin, combined with a cool ing and ca lming of 

the heart . Again, acupuncture , qigong, and herbs will be helpful. In 

te rms of dietetics, the pat ient should eat regular ly and in a ca lm setting, 

taking a light evening mea l early wi thout wine. She should avoid any

thing spicy, hot, or wa rming in nature, focusing instead on cooked cere

als with raisins and nuts, and c o n s u m e relatively more pork, squid, and 

tofu with gent le and cool ing vegetables such as avocados , seaweeds , and 

tomatoes , as well as fresh, cool ing fruits, such as dragon fruit and water 

me lon (Engelhardt and Nogel 2009 , 43-45) . 

Ch inese dietary therapy, to sum up, works with the fundamental pr inci

ples of the Chinese diet and is c losely connec ted to the social realities 

and food appercept ion in Chinese culture. It a l lows for general pat terns 

and overal l guidel ines bu t is a lso s t rongly Hnked to the individual, modi 

fying its prescript ions on the bas is of personal ized diagnosis and the rec

ogni t ion of un ique energet ic patterns. Daois ts fully conform to this fun

damenta l Chinese dietary sys tem and follow its guidelines in m a n y re

spects . On the other hand, Daois ts a lso go beyond medic ina l diets, add

ing their o w n suggest ions and me thods and match ing them to the spe

cific social sett ing and cul t ivat ion goals of individual practi t ioners. 





Now, mentally float in emptiness and stillness, let go of wor

ries, rest in nonaction, absorb primordial qi after midnight, 

practice healing exercises in a calm setting, support and nour

ish life without fail, take healthy food and efficacious herbs—if 

you do all this, then a hundred years of vigorous longevity are 

your proper due. (Yangxing yanming lu 1.1a) 

In m a n y ways, the w a y Daois t s eat is a cont inuat ion and adaptat ion of 

the Chinese medica ted diet. They strive to be consc ious of seasonal 

change, aware of the needs of their bodies , focused on h o w best to nur

ture their organs, and alert to cosmic and social taboos. With in this 

framework, however , Daois ts also a im to set themselves apart from or

dinary society, creat ing communi t i e s that are clearly distinct. Choices 

about dress, attire, personal items, daily routines, and—very impor

tantly—food selection, preparat ion, and consumpt ion all se rve as mark

ers of a communi ty set above and beyond normat ive society. i Rather 

than one dominan t form of such communi ty , moreover , there are several 

distinct k inds of Daois ts w h o live, eat, and work in different social set

tings, thus creat ing a var iety of lifestyles and eat ing habits . 

Already the ancient Taiping jing notes different levels of pract i t ioners. As 

cited in the s ixth-century Sandong zhunang, it says 

1 For detailed studies about such communities, see Goffman 1961; Kanter 

1972; Kohn 2003a; Turner 1969. 
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[As regards the highest level] Heaven is distant and knows no 

bounds. If one does not eat wind and qi, how can one travel 

fast enough to go along fully with the course of Heaven? Thus, 

to work alongside the spirit-envoys and be associated with 

them, one must live largely on wind and qi. 

On the next level, one matches the essences of Earth in 

one's powers, harmonizes the five types of soil, looks down on 

mountains and rivers, follows high ridges and enters water

ways. One has commerce with the changing patterns of Earth 

and eats and works together with others. To do so one cannot 

eat grains. One drinks water and uses herbs and medicinal 

formulas. 

On the third level, eating in moderation is the way. Al

though one does not firmly establish one's form, one eats less 

than ordinary people and is slightly different from them. 

Therefore, even those who merely ingest little that passes 

through their intestines are people who are in the process of at

taining Dao. (4. 3a; see Campany 2005,109; Huang 2007, 18). 

Th is defines three levels: high-level pract i t ioners at one with Heaven 

w h o float freely a long with the celestial bod ies and live only on pure qi, 

essential ly no t ea t ing at all; middle- level adepts on par wi th Earth w h o 

ma tch mounta ins and r ivers and have given up ordinary food, replacing 

it with vegetal , herbal , and mineral substances; and a third kind who are 

still part of the wor ld and eat ordinary food bu t do so with awareness 

and in modera t ion . 

Revers ing this order, mos t Daois ts today and in his tory be long to the 

third level. Lay fol lowers and marr ied priests, so-called fire-dwelling 

Daois ts (huoju daoshi i ^ J S i l d r ) , mos t ly of the Celest ial Mas te rs school , 

cont inue to reside in ordinary society and observe its rules. Obl iged so

cially to eat with other people , they consume essential ly every th ing but, 

as the Taiping jing notes, try to be modera te and consc ious about it 

(Huang 2007, 2 ) . A subcategory of this group, next, consists of priests 

dur ing preparat ion for major rituals and Daois ts l iving in monast ic insti

tutions. T h e y usual ly observe a series of avoidances , mos t notably of 

meat , alcohol, and the five s t rong vegetables (onions, garlic, etc.) . They 

also try to cult ivate a m o r e consc ious at t i tude toward food and, in their 

sacrificial banque t s and ceremonia l meals , m a k e a point of relat ing the 

food to the cosmos at large and shar ing i t wi th gods, ancestors , and all 

be ings . 
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The second group (matching the middle level of the Taiping jing descr ip

tion) consis ts largely of hermits , t radit ionally associa ted wi th mounta ins 

and caves bu t also found in the subtemples and hermi tages of monas t ic 

complexes and, m o r e recently, in the anonymi ty of the cities. Go ing b e 

yond the bas ic avoidances of ritually pure Daoists , they have given up 

ordinary food to a large extent and live increasingly on herbal , vegetal , 

or mineral substances , like walnuts , c innamon, or mica. Combin ing this 

diet with brea th ing techniques, heal ing exercises , and medi ta t ions , they 

refine their bod ies to a subtler level and thus attain a c loseness to the 

universal f low that goes b e y o n d ordinary l iving. 

The highest a m o n g the practi t ioners, finally, l ive only on qi. A select sub

group of hermits , they pract ice wha t is k n o w n formally as bigu Jf̂ M, 

which literally m e a n s "avoid ing grain" bu t in fact impl ies a comple te 

transformation and reorganizat ion of the qi-hody from a postnatal to a 

prenatal or pr imordia l consti tut ion. Daois ts at this level are furthest re

moved from ordinary life. They undergo a strict reg imen of cut t ing out 

ordinary food, somet imes with the help of speciflc formulas or concoc

tions, whi le also training intensely in brea th ing and (^/-guiding exercises 

to reach a point where they b e c o m e like embryos , be ing nurtured c o m 

pletely and wi thout any outs ide mater ia ls by the Grea t Dao, the cosmic 

equivalent of the gestat ing female. 

^^e<ittfie «W /4tUttccU 

The lifestyle embraced by Daois ts and their fundamental att i tude toward 

food in many respects resembles the teaching and me thods of macrobio

tics, a m o d e r n Japanese adaptat ion of traditional Chinese dietary therapy. 

Its founder, George Ohsawa (1893-1966) , contracted tuberculosis in 1909 

and was told that he would die soon. Trying to avoid this, he studied a 

book by Sagen Ishizuka called The Curative Method of Diet and began to 

eat accordingly. He consumed only natural foods and beverages and 

made whole grains the backbone of his diet. After he cured himself, he 

taught the me thod to others. His main disciples were Herman A ikawa 

and Mich io Kushi . In 1949, the latter b rough t the pract ice to the U.S . 

where he gave lectures, conduc ted workshops , wro te books , and 

founded centers in Bos ton and San Francisco. He educated wide seg

ments of the populat ion on the relat ionship be tween diet, lifestyle, and 

disease, and with his whole-food nutri t ion me thod was successful in cur-
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ing numerous degenera t ive diseases, including terminal cases (see 

www.macrobio t ics .org) . 

Macrobio t ics is ba sed on the cosmology of yin and yang in relat ionship 

to Dao, which here is descr ibed as Infinity. Infinity manifests itself in the 

complemen ta ry forces yin and yang, which are endless in change and 

transformation. Yin represents centrifugality; yang represents centr ipe-

tality. Together they p roduce qi and thus all phenomena . T h e y attract 

and repel each other and constant ly change into one another . Noth ing 

ever is solely yin or solely yang, and —as Chinese and Daois t dieticians 

would easily agree—one has to mainta in the proper ba lance be tween 

t h e m for cont inued heal th and prosperi ty. 

To find this ba lance , one should eat organical ly grown, whole , and local 

foods that are in season and, Daois ts would add, picked or harves ted at 

the right t ime in the proper a l ignment wi th Heaven and Earth. O n e 

should listen to the body, under take regular exerc ise—including breath

ing, stretches, and medi ta t ions—and keep stress levels low. Macrobiot ic 

followers further specify that mea l s should contain one part yang to five 

par ts yin, a rat io found natural ly in who le grains, especial ly in b rown 

rice, which should m a k e up ha l f of the diet. The other ha l f should consis t 

of organic vegetables p lus beans , seaweed, condiments /p ickles , soups, 

and beverages (Kushi and Esko 1993) . 

Daois ts do not have any specifications of this sort, rather encourag ing 

people to find the ba lance be tween grain, vegetables, and other food

stuffs that is bes t suited to their individual consti tution, p lus match ing 

the seasons and social context. They also do not emphas ize who le grains 

near ly as much , a l lowing the use of whi te rice, bread, and noodles (Saso 

1994, xix; Peng 2006a-e) . As tradit ional manua ls point out, all foods of 

the different groups should be prepared so they are nei ther too ho t or too 

cold, too sp icy or too bland, or conta in any harmful subs tances (Yaoxiu 

keyi 9 .14b) . Food overal l should "harmonize the b lood and b o d y fluids, 

preserve and nour ish the b o d y and spirit, ca lm the spirit soul and settle 

the will, and in general expel all w ind and dampness , thus greatly en

hanc ing life and extending old a g e " {Fashi jinjie jing, 1.17-18). 

Like macrobiot ic practi t ioners, dedicated Daois ts ideally avoid meat , 

a lcohol , sugar, and caffeine; anything cold, canned, frozen, and irradi

ated; as well as all artificially colored, preserved, sprayed, or chemical ly 

t reated foods (such as sodas) . Medieva l monas t ic ki tchens also prohib-

http://www.macrobiotics.org
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ited mater ia ls impor ted from far-away places as well as those c o m i n g 

from families wi th a recent bir th or death, from robbers or lascivious 

people. M o n k s and nuns avoided anything left beh ind by birds, beasts , 

worms , or fish; any food offered to popular (and thus impure) spirits 

and demons at altars, shrines, or temples; anything unclean, rotten, 

moldy, broken, burnt , or defiled; as well as any foodstuffs that chi ldren 

had touched and re turned to their mothers (Fashi jinjie jing, #14-25) . If 

any donor c a m e to the monas te ry offering food of this type, i t was con

sidered nonri tual (feifa ^ N £ ) and not accepted. " I f s o m e o n e a m o n g the 

faithful d e m a n d s nonri tual food, quiet ly send h i m away and do not al

low h im to c o m e aga in" (Qianzhen ke 14a; Yaoxiu keyi 9 .9b) . 

Beyond be ing careful about select ing the food, bo th macrobio t ic and 

Daois t pract i t ioners place a great deal of emphas i s on its proper treat

ment and careful preparat ion (Saso 1994, xvii; H u a n g 2007, 108) . Ki tch

ens should be light and airy, comfortable rooms that create a happy 

work envi ronment . T h e design should ma tch the rules of tradit ional 

Feng Shui and apport ion light, water , and fire in the proper manne r 

(Miles 1998, 35) . All ba se mater ia ls and utensils, moreover , should match 

the requi rements of naturalness and clarity. Thus macrobiot ic cooks pre

fer natural oils, rice paste, or bean paste as bases and use only natural 

utensils such as unglazed pot tery or ear thenware , w o o d e n spatulas and 

strainers (Kushi and Jack 1985) . 

Both also agree that the mind of the cook is essential to its efficacy and 

wholeness , a feature emphas ized also in Zen Buddhism.2 All ki tchen 

staff should cul t ivate a calm, medi ta t ive, and cosmical ly aware attitude. 

Al ready the s ixth-century Badi jing A?i?IS (Scripture of the Eight Emper 

ors, DZ 640) , a key text of the Three Sovere igns (Sanhuang HM) school , 

emphas izes the impor tance of personal integrity, bo th in society and in 

relation to food. I t insists that Daois ts should by all m e a n s avoid: 

1. exhibiting vulgarity because it drains life away; 

2. eating a lot because it clogs the conduits of qi; 

3. drinking a lot because it weakens the bladder; 

2 The most famous incident in this regard is the meeting of Dogen (1200-

1253) and the cook. In 1223, the Japanese master traveled to China to study medi

tation. Still on the ship, he was received by a senior envoy of his host monastery 

who turned out to be the cook—a traditionally lowly role that yet was essential 

for the functioning of the whole and also showed the importance of activating 

the teaching in mundane reality. See LaFleur 1985; Dumoulin 1988. 
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4. getting very warm because it dissolves the bone marrow; 

5. getting very cold because it harms the flesh; 

6. eating cold food because it causes illnesses; 

7. crying and spitting because it drains the body's juices; 

8. watching things for a long time because it dims the eyesight; 

9. listening for a long time because it clogs the perception; 

10. crying for a long time because it saddens the spirit; 

11. shouting suddenly because it startles the souls; 

12. thinking complex thoughts because it obscures the will; 

13. becoming angry because it makes the spirit unhappy. (13ab) 

Medieval monas t ic rules echo these guidelines. A s the Guanxing jing Igfj 
II (Scripture of Behaviora l Observat ions ; D u n h u a n g manuscr ip t P . 2410; 

S. 3140) specifies, all k i tchen work should be done with great c i rcum

spection, exhibi t ing tolerance, humili ty, and obedience (1. 244-46) . Work

ers should be the first to rise and the last to bed , serving the communi ty 

with dedicat ion and always str iving to avoid the noisy bang ing of pots 

and pans or shout ing of orders . Respons ib le for c o m m u n a l health, they 

mus t never was te suppl ies by, for example , cut t ing the roots off vegeta

b les or taking f irewood from growing trees (1. 246-54) . They should al

ways measure the proper amounts whi le carefully picking grasses, alien 

seeds, and animal droppings out of the grain and wash ing it in a sturdy 

conta iner wi th c lean water for at least five t imes (1 . 278-83) . 

In the same spirit, mea l s in tradit ional sett ings as well as a m o n g modern 

Daois t s and macrobiot ics are holy and treated with awe and respect. 

W h i l e eating, the focus is ent irely on the food and its shar ing with the 

gods and all be ings . A l though there m a y be the recitat ion of a sacred text, 

in all cases idle chat ter or bus iness talk are suspended, all chewing is pa

tient and conscious , and a por t ion of the s tomach, as much as a third, 

remains empty . Ideally, one takes a short walk after the mea l or does 

s o m e other m o v e m e n t that suppor ts digest ion (Huang 2007 , 4 4 , 1 1 3 ) . 

Bo th Daois t eat ing and macrobiot ics have further in c o m m o n that they 

create heal ing, increase vigor, and enhance longevity. As has been 

s h o w n in some detail for macrobiot ics , the diet detoxifies the body, sup

ports its self-healing abilities, and s t rengthens the i m m u n e sys tem b \ ' 

increas ing the functioning of the organs and aiding natural stabilization. 

I t is impor tant in this contex t that nei ther macrobiot ics nor the Daoist 

w a y of ea t ing are mere ly a diet bu t involve a comple te change in lifestyle, 
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3 The abbreviation " J Y " stands for Daozang jiyao MM^^- or "Collected 

Essentials of the Daoist Canon," a collection of texts from the early nineteenth 

century. "ZW" indicates Zangwai daoshu M'9\-M9, "Daoist Texts Outside the 

Canon," a recent compilation. Both are numbered according to Komjathy 2002. 

" The text was collected in manuscript form by the German missionary 

Heinrich Hackmann in 1910-11. It originally appeared in the Gu shuyinlou cang-

shu tjW^WMW (Library of Hidden Books in the Ancient Pavilion) by Min Yide 

S l ^ t i (1758-1836), the eleventh patriarch of the Longmen flPI branch of the 

Complete Perfection school on Mount Jin'gai. See Kohn 2003b. 

f r end ing m o r e t ime prepar ing and eat ing food and b e c o m i n g m o r e con-

rcious of one ' s relat ionship to nature and D a o or Infinity 

7r:e modern school of Daois t monas t ic i sm. Comple te Perfect ion 

s ^ a n z h e n ^ f t ) , has cont inued the medieva l tradit ion i n m a n y ways . Its 

Tiitial ordinat ion text is the Oiuzhen jie WMM (Precepts of Initial Perfec-

r.on, (JY 278, 292; ZW 404; 3 trl. H a c k m a n n 1920) . I t represents the first 

step in a three-level ordinat ion system, s tandardized by W a n g Changyue 

— (zi K u n y a n g 'MM, d. 1680), w h o served as the leader of the domi -

- an t Longmen flH subsect and abbot of its headquar ters at the Ba iyun 

r a a n ^MM (White C loud Temple ) in Beij ing (Esposi to 2000 , 629) . 

The text beg ins by requir ing ordinands to take refuge in the Dao , the 

-criptures, and the masters , then swear to obey sets of five and ten pre

cepts. The latter specify, a m o n g others, that they should not "be lascivi

ous or lose perfection, defile or insult the n u m i n o u s qi." T h e y should 

abstain from "drinking wine b e y o n d measure or eat ing mea t in violation 

of the prohibi t ions" (22a). A complemen ta ry work, the Qinggiii xuanmiao 

^M'^i^" (Pure Rules, Mys te r ious and Marvelous , ZW 361) , ' ' s imi l a r ly 

prohibits the consumpt ion of wine and fancy foods, such as luscious 

mushrooms and meat , and punishes violat ions of this rule by can ing and 

expulsion (see Yosh ioka 1979; Kohn 2003b) . 

Food was precious and important . Monas t ics par took of i t in formal 

meal- t ime ce remonies and, like Buddhis ts , obtained some of i t by beg

ging. Us ing the begg ing b o w l and eating from it was a h ighly ri tualized 

activity, performed with great care. As the Chuzhen jie says: 
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The begging bowl should have the shape of the eight trigrams. 

Only the opening for the lid should be round. It should be kept 

in a special bowl bag and taken out only when it is time to eat. 

After concluding the incantation [at meals], mentally gather 

your qi and visualize the spirit, then eat without opening your 

mouth widely or making any sucking noises. Use the spoon 

when appropriate. After food has been taken, wash the bowl 

and return it to its bag. Every time you go agair\st this, it will 

coimt as one transgression. (30a) 

These rules appl ied bo th to m e n and women , however , the latter also 

received a set of twelve special precepts , listed in the nineteenth-century 

manua l Nil jindan ix^^f} {Women's Golden Elixir, Z W 8 7 1 , 878; Tao 1989, 

57-122) . Rules here emphas ize the menta l state w o m e n needed to culti

vate, encourag ing them to "restrain the recurrence of inappropriate 

thoughts ;" to "cut off lust and sexual indulgence;" to avoid "flying into 

rages" or giving in to anger, fear, or anxiety; as well as to curb tendencies 

toward curiosity, gossip, st inginess, and scorn. W o m e n were not sup

posed to "kill or ha rm any l iving b e i n g " and had to "avoid excess in eat

ing m e a t " (1.4a-5a; Despeux and K o h n 2 0 0 3 , 1 6 5 ) . 

Mos t Comple te Perfection followers today undergo initial ordinat ion 

s imul taneous ly with that into the second level, which involves taking the 

300 precepts listed in the Zhongjijie c j ^S i iS (Precepts of M e d i u m Ult imate , 

JY 293, ZW 405; trl. H a c k m a n n 1931) . Close ly pat terned on the medieva l 

Guanshen dajie MM'i\f^ (Great Precepts of Self-Observation, D Z 1364; trl. 

K o h n 2004a, 204-29) , this conta ins three groups of rules: a set of 180 so

cially or iented prohibi t ions that frequently follow the rules of the Laojun 

shuo Yibai bashi jie JVi'J^ (180 Precepts Revealed b y Lord Lao, 

DZ 786) a fourth-century col lect ion of Celest ial Mas te r s ' precepts 

(Hendr ischke and Penny 1998, 22; Schipper 2 0 0 1 ; Kohn 2004a, 73-74, 136-

44) ; thirty-six admoni t ions that specify forms of monast ic behavior , and 

eighty-four altruistic resolut ions. 

Wi th regard to food, the text prohibi ts kil l ing for nour i shment (no. 1), 

taking the five s t rong vegetables (no. 4) , was t ing food (no. 70), th rowing 

it into water or fire (no. 41) , and touching i t wi th ba re hands (no. 154) . I t 

emphas izes that one should live on a vegetar ian diet (no. 217) , be content 

wi th taking coarse and tasteless bi ts (no. 188), and "wish that the donor 

m a y attain good fort ime and be a lways full and sat isf ied" when given a 
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Vegetar ian ism is the consc ious and intentional avoidance of animal 

products in one ' s diet. I t comes in three distinct forms (Brownl ie 2002, 4-

5). The mos t c o m m o n is the avoidance of meat , i.e., the flesh of butchered, 

caught, or otherwise dead animals , summar ized in the s imple rule: " I f i t 

has eyes, don ' t eat it." Vegetar ians of this kind will usual ly c o n s u m e 

eggs (preferably unferti l ized) and dairy products as well as honey and 

other foods that are based on animals bu t do not involve kill ing. T h e y 

are technical ly cal led ovo-lactarians. Subgroups include those that eat 

eggs bu t no dairy, and vice versa (Fox 1999, 55) . 

Another kind of vegetar ianism, less radical and found a m o n g s o m e Hin

dus and certain groups in the West , is the avoidance of all " red" meat , 

i.e., the flesh of m a m m a l s , bu t a l lowing the consumpt ion of poul t ry and 

fish on the grounds that their ne rvous sys tems are too different from the 

h u m a n const i tut ion to make a difference. I t migh t be cal led semi-

vegetarian. A third kind, more radical and increasingly popular in the 

West , is the so-called vegan diet, whose followers e schew all kinds of 

an imal products , even eggs, dairy, and the like. This often also involves 

the avoidance of other animal-based objects, such as silk and leather. 

Subgroups here include macrobiot ics w h o eat main ly who le grains and 

sea vegetables , natural hygienis ts w h o also p ropose per iods of fasting, 

and r aw food eaters (Fox 1999, 55) . 

The mot ivat ion for vegetar ian eating, too, is threefold: physiological , 

psychological , and ecological . The mos t c o m m o n reason in the m o d e m 

Wes t is ecological: an ethical sense of responsibi l i ty for the wor ld that 

includes compass ion for the suffering of animals and the unders tanding 

morsel dur ing begg ing rounds (no. 195) (see K o h n 2004a, 53-54; H u a n g 

2 0 0 7 , 1 6 - 1 7 ) . 

Modern Daois ts also tend to stay a w a y from eggs and dairy and dr ink a 

lot of tea, selecting the part icular kind that bes t matches the individual ' s 

constitution, t ime, temperature , and place. I t m a y sound difficult and 

expensive at first to eat in this manner , bu t it is in fact qui te affordable, 

since the amount of food one consumes is cons iderably less than in a diet 

that relies on processed foods. T h e body, after all, eats until i t gets the 

nour ishment i t needs: the m o r e one consumes calories wi thout nutrients, 

the longer and the more one has to eat. 
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that wor ld hunger and ecological destruct ion could be easi ly s topped i f 

so m u c h grain and vegetables were not used in raising animals for 

s laughter (see Inglis 1993; Y o u n g 1999; Roth 2009; Fox 1999, chs. 5-6). 

Whi l e an imal welfare as an aspect of humani ta r ian ism emerged on ly in 

the 1870s (Spencer 1993, 266) , vegetar ian eat ing for wor ld c o m m u n i t y 

reasons has forerunners in ancient Egypt, Greece, and India. Mos t impor

tant in the W e s t was the thought of Pythagoras (ca. 570-495 B . C . E . ) , after 

w h o m vegetar ianism was cal led the Pythagorean diet until 1847 when 

the Vegetar ian Society w a s founded at Nor thwood Villa in Ramsgate , 

England (Spencer 1993, 238; Stuart 2006, 422) . 

Al ready the ancient Egypt ians considered plants and an imals to be gifts 

of the gods that had to be honored and not killed (Darby et al. 1977), a 

teaching that Pythagoras adopted after be ing trained as a priest in Dios-

pol is (Spencer 1993, 44-45) . Bes ides be ing a stellar mathemat ic ian and 

natural observer , he be l ieved in reincarnat ion and espoused a radical 

ph i losophy of cosmic integrat ion and non-violence. His academy trained 

n u m e r o u s disciples in r igorous self-cultivation, requir ing ascetic prac

tices and a five-year vow of s i lence (Spencer 1993, 46) . His thinking and 

pract ices m a y h a v e been influenced by India, h o m e of the foremost vege

tarian culture on the planet and a definite sponsor of Wes te rn vegetar i

an ism after the Renaissance . 

Indian thinkers adopted an ecological posi t ion due to the doctr ine of re

incarnat ion or metempsychos i s , which m e a n s that all l iving be ings are 

in terconnected and the kil l ing of one affects all others (Spencer 1993, 74) . 

T h e beef taboo in China, too, is a manifestat ion of this. It began in the 

Tang-Song transition and cont inued until the late n ineteenth century. 

T h e taboo arose due to economic necessi ty, the slaughter of water buffa-

los caus ing a potential shortness of draft animals, then expanded into 

broader v iews of an imal welfare (see Goossaer t 2005; 2009) . N u m e r o u s 

stories in Song-dynas ty l i terature tell of bu tchers be ing conver ted to 

vegetar ianism by a s laughtered ox appear ing to them in a dream and 

tell ing them just h o w badly they felt and h o w m u c h they suffered, in 

some cases swear ing revenge on them and their family (see Lavoix 2002; 

Kieschn ick 2 0 0 5 , 1 9 5 ) . 

T h e psychologica l mot ivat ion for vegetar ianism is that conscious eating 

creates subtler awareness in the m i n d (Adams 2000, 43; F o x 1999, ch. 7). 

It is also at the root of the Buddhis t position: the mind is essent ial in cre

at ing reali ty and cont inuing karma, and animal consumpt ion adds to the 
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store of negat ive emot ions . I t does so through two factors. First, accord

ing to Buddhis t unders tanding, in order to kill anyone or anything, one 

has to genera te violent aggress ion in the form of either hat red or greed, 

either detest ing the be ing or person or s t rongly desir ing their possess ion, 

such as in robbery or butcher ing. 

The second factor is that any animal, howeve r "humane ly" s laughtered, 

dies a sudden and violent death. At the m o m e n t of death, i t inevi tably is 

terrified and —as has also b e e n shown in scientific s tudies—releases 

large amounts of stress h o r m o n e s throughout its entire body, which re- , 

main in the meat . As a result, anyone consuming animal flesh is subject 

to the karmic emanat ions of bo th the killer and the victim, absorbing cer

tain amounts of greed and fear, a condi t ion Buddhis ts describe as "sec

ondary karma ." S ince the entire Buddhis t enterprise is geared to the less

ening and eventual dissolution of karma, adding to one ' s s tore is co im-

terproduct ive and should be avoided. 

At the same t ime, ear ly Buddhis t s were not strict vegetar ians, nor are 

contemporary pract i t ioners in Japan, Tibet , or Southeas t Asia . The Bud

dha, h imse l f al legedly dying from eat ing spoi led pork, suppor ted the 

eat ing of mea t for medic inal uses and specified only that one should not 

consume elephant or horse mea t because they were the ruler 's animals , 

serpents because they were holy, and dogs because they were lowly and 

filthy (Kieschnick 2005 , 188). 

The p rob lem was that "beggars can ' t be choosers ." In other words, be ing 

strict vegetar ians would make mend ican t m o n k s p ick and choose from 

a m o n g the a lms they col lected, creat ing a sense of ent i t lement and strong 

ego, which is karmica l ly even worse than traces of secondary ka rma 

(Spencer 1993, 81) . Devadat ta , a senior disciple of the Buddha , accord

ingly crit icized vegetar ians for ostentat ion and even called it a form of 

ex t remism that wen t against the Midd le W a y (Kieschnick 2005 , 189) . T h e 

original rule in the ancient Buddhis t s texts was, therefore, that m o n k s 

could eat mea t and use animals for other things, such as mi lk products , 

silk, shells, and leather, bu t that the animal should under no c i rcum

stances be killed special ly for them and that they should, as much as 

possible, take the mea t out of dishes (Kieschnick 2 0 0 5 , 1 9 0 ) . 

As Richard Mathe r has shown (1981) , this changed in Ch ina where beg

ging was frowned upon and the sangha could g row its on food on land 

donated by weal thy aristocrats and the imperial court . Having control 
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over food product ion e l iminated the need to accept mea t in any form. 

Strict vegetar ianism grew. Empero r Wu of the Liang (r. 502-549) , a de

vout Buddhist , was also a dedicated vegetar ian and did m u c h to spread 

the practice, including the p romot ion of gluten as a mea t substi tute 

(Huang 2000, 497-98) . His "Essay on the Renuncia t ion of M e a t " argued 

against the tradit ional medica l posi t ion that consuming on ly vegetables 

would create too m u c h cold in the b o d y and thus impede health, empha

siz ing that mea t could also deplete qi and that the gods were repelled by 

the acrid smel l of bu rn ing flesh (Kieschnick 2005 , 198-99; Despeux 2007, 

30) . 5 

His influence m a d e a b ig difference and the n e w standard gradualh 

spread, also into Daois t circles. I t was aided greatly by increased pres

sure of the laity w h o liked to see their c lergy pure and otherworldly, not 

showing off weal th or engaging in sensory enter ta inments such as eating 

mea t (Kieschnick 2005 , 201) . Faux meat , such as fish, duck, or pork made 

from tofu b e c a m e popular in the tenth century, a l lowing rel igious repre

sentat ives to save face at formal banquets and be active part icipants in 

var ious social s i tuations (Huang 2000, 299; Kieschnick 2 0 0 5 , 1 8 6 ) . The full 

pract ice of Chinese rel igious vegetar ianism that a lso involved the absten

tion from garlic, onions, and eggs , has been in p lace s ince the thirteenth 

century and is still act ively pursued today (Kieschnick 2 0 0 5 , 1 8 7 ) . 

Ano the r d imens ion of the Buddhis t object ion to mea t ea t ing is the over

all Indian not ion that, due to the ongoing rebirth process , the cow, pig, or 

ch icken one is consuming migh t possibly be a relative reborn in anima'. 

form. Both Indian and Chinese texts descr ibe var ious he inous deeds 

leading to rebirth in nasty s i tuat ions and as animals . For example, the 

Bala-pandita-sutta (Discourse on Fools and the Wise ) says that sinful peo

ple are first m a d e to suffer in the Niraya Hell , then c o m e bac k as animals 

inc luding not only w o r m s and insects but a lso horses , cattle, sheep, deer 

chickens , pigs , and dogs ( H o m e r 1967, 3:213-14; Kohn 1998a, 4) . Anyone 

consuming such an animal would , therefore, be potential ly guil ty o : 

cannibal ism, prohibi ted widely in tradit ional cul tures and also in China 

(Despeux 2007, 30) . 

5 His writing was as influential in China as the 4-volume Abstinence frc-. 

Animal Food by the Phoenician thinker Porphyry (ca. 232-305) was in the West. I: 

too, made arguments in terms of health and sacrifice. See Spencer 1993, 103-05. 
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74e T>atUa P<t^itc(M, 
Daoists adopted both the Buddhis t pract ice of vegetar ian eat ing and the 

arguments for it, especial ly s ince m u c h of their ethical and phi losophical 

teaching developed under Buddhis t influence (see Zi i rcher 1980; B o 

kenkamp 2007) . However , their main take on mea t avoidance is phys io-

'.ogical rather than psychological . That is to say, they object to the con

sumption of animal flesh not so m u c h because of s t rong emot ions and 

karmic implicat ions bu t because of wha t i t does to the body, to a certain 

degree match ing modern heal th concerns (Fox 1999, 66-72) . There are, 

however, two m o r e specific aspects in the Daois t case. For one, mea t is 

impure and offends the pure celestial gods w h o reside bo th in the b o d y 

and the stars. Unl ike the popular deit ies of the masses , they consis t of 

subtle cosmic are opposed to kill ing in any form, and find the prepa

ration and consumpt ion of mea t repulsive (Kleeman 2 0 0 5 , 1 4 9 ) . 

For another, Daois ts follow Chinese medica l lore and see animal flesh as 

\ ang in quality, pul l ing the person toward life and material i ty, and thus 

increasing internal heat. Just as tradit ional phys ic ians would r e c o m m e n d 

the consumpt ion of a match ing part (brain to enhance brain power , lungs 

to aid lung capacity, penis for greater sexual stamina, etc.) and warr iors 

would eat the flesh of their enemies to absorb them and their inherent 

power or mam (Despeux 2007, 30) , so Daois ts do not eat mea t because it 

u o u l d m a k e the person more like a beast . As the Daois t diet aids refine

ment and physical purification, pract i t ioners work more and more with 

subtle forms of c\i and thus avoid strong, aggress ive subs tances (Huang 

2007, 4-5) . 

\ ' ege tar ian ism is par t of Daois t codes from the beginning . Al ready the 

fourth-century Laojun shuo Yibai bashijie has a series of related precepts: 

172. If someone kills birds and beasts, fish or other living be

ings for you, do not eat them. 

173. If something has been killed for food, do not eat it. 

176. To be able to cut out all meat of living beings and the six 

domestic animals is best. 

177. To be able to eat only vegetables is most excellent; should 

it be impossible, match [your food to] the ruling constellation. 

(Kohn 2004a, 145) 
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Match ing the "ruHng conste l la t ion" m e a n s to avoid offending the spirits 

associated with certain days and celestial pat terns. M o r e details appear 

in the fifth-century Lingshu ziwen xianji: 

Do not eat the flesh of animals associated with your parent's 

birthday. 

Do not eat the flesh of arumals associated with your birthday. 

Do not eat the flesh of the six domestic animals. 

Do not eat the meat of armored [shelled] animals like turtles or 

dragons on the days of Six Armored Gods [Liujia Â P]. 

Do not eat pheasant on bingwu days. 

Do not eat the meat of black animals on bingzi days. 

Do not eat fish on the ninth day of the second month. (2ab; Bo

kenkamp 1997, 365) 

Here mea t is a l lowed b u t in control led lunits and in correlat ion with the 

cosmic constel lat ion of the adept ' s bir th date and that of h is parents , as 

wel l as with var ious astrological constel lat ions in the course of the year. 

T h e text also says that followers should "not get d runk on yimao days" 

(2b), implying that i t was acceptable to par take of wine on other days of 

the cycle . 

T h e Daois t t endency toward self-refinement and otherworldl iness 

through vegetar ian eat ing is also bo rne out by modern physiological re

search which shows that the refusal of meat and heavy foods is a com

m o n characterist ic of the natural dy ing process . Abou t six weeks before 

death, the dying person will wan t l ighter food, taking only vegetables, 

fruits, and juices , and gradually, reducing food intake to nothing. This 

al lows the b o d y to shut its digest ive sys tem d o w n and el iminates all 

was te in the bowels , p revent ing involuntary defecation at death. Simi

larly, the k idneys stop work ing and shut d o w n the body ' s water system. 

Like Daois ts on a radical higu regimen, pat ients at the very end of life 

will not take ei ther food or water . Wi th both digest ive tract and kidneys 

out of commiss ion , any nour i shment given would be s tored in the skin 

and cause painful swel l ing (see Cal lahan and Kel ly 1992; M i m s 1999). 

Vegetar ian eat ing combined with he ightened internal awareness and 

deeper breathing, whe the r spontaneous ly at the end of life or con

sciously in Daois t practice, thus serves as a preparat ion for radical trans

formation, be i t toward death or its ul t imate overcoming. 
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The same energetic argvtment is a lso m a d e wi th regard to the so-called 

five s trong vegetables (xvuxin S ^ ) , which are var ious k inds of onions 

and garlic, all p lants in the genus Allium. T h e y include: 

—Allium cepa {hucong ^M), the c o m m o n onion, a p lant of globular shape 

that consists of mul t ip le layers, or iginated in Spain and Portugal , and 

today grows main ly in the south of China and in Indochina . Often de

scribed as the "poor m a n ' s mea t" (Stuart 1976, 26) , i t p lays a key role in 

the Chinese diet, c o m m o n l y eaten with rice, millet, or b read and other 

vegetables . Medicinal ly , i t stabilizes var ious condit ions, be ing adminis

tered in cases of fever, headache , diarrhea, ur inary infections, and rheu

matic disorders. I t has an upward m o v i n g tendency, so that onion tea 

m a y exci te vomi t ing and skin condi t ions are covered with bu lbs or 

anointed with its ju ice (also Huang 2000, 38-39) . 

~Allium fistulosum (cong^,), the green onion or scallion, a nor thern plant, 

is m u c h like the c o m m o n onion, except that it does not form a bulb . Its 

medical uses are similar and it, too, has an energizing, warming, and 

stabil izing effect (Stuart 1976, 26) . 

—Allium ascalonicum (xie H), the garden shallot, is also k n o w n as the 

"bunching or W e l c h onion" (Anderson and Anderson 1977, 328) . Its 

bulbs (xiebai il ) are p ickled for medic ina l use, hav ing tonic, nutrient, 

and astr ingent propert ies . 

—Allium odorum (jiu H), a small vers ion of leek, is indigenous to Siberia, 

Mongol ia , and China . Al ready used in ancestral sacrifices under the 

Z h o u dynasty, i t ha s s t rengthening propert ies , nour ish ing and purifying 

the b lood and efficacious in case of po i sonous bi tes (Stuart 1976, 27) . 

—Allium sativum (suan H), garlic, is one of the oldest and mos t c o m m o n 

Chinese herbs, used in cooking and for heal ing. N o w called xiaosuan / J ^ ^ 

(small garlic) in dist inction to dasuan {Alliu7n scorodoprasum), the 

rocambole which has a deleter ious effect (Stuart 1976, 28 ) , i t c a m e origi

nally from Central Asia and today is g rown everywhere . Avai lab le in 

fresh bulbs, as oi l-based extracts, dried powders , and pills, i t kills inter

nal parasi tes and is k n o w n as the "poor man ' s antibiotic." I t contains 

m a n y natural ant ioxidants , anti-clotting agents, and detoxifiers, released 

as the phytochemica l allicin when a c love is c rushed or cooked . 
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Also conta ining var ious sulfur c o m p o u n d s which inhibit platelets in the 

b lood from adher ing to one another, garlic has been shown to lower cho

lesterol, protect the heart, and serve as an ant i - inf lammatory and pain-

rel ieving remedy. It is good for colds, as thma, diabetes, yeast infections, 

and m a n y other ai lments . I t has also, for m a n y years, been known to re

duce the r isk of cancer , especial ly of the breast , colon, larynx, and s tom

ach. On the negat ive side, garlic can lead to b lood thinning and should 

be avoided before or after surgery. V e r y high doses will a lso irritate the 

intestines, not to ment ion other people (see www.acupuncture .com/her -

bology/herbind.h tm; Fulder 1993; Ris ter 1999) . 

F r o m an ear ly date, these five were prohibi ted in Daois t communi t ies , as 

is m a d e clear in the Laojun shuo Yibai bashi jie. It states categorically: "Do 

no t eat garlic or any other of the five s t rong vege tab les" (#10) . In its wake, 

Daois t monas t ics of the late Six Dynas t ies and early T a n g frowned on the 

s t rong vegetables because their consumpt ion d iminished puri ty in the 

inner organs and caused b a d breath which impacted on Daois t discipline, 

c o m m u n i t y cohesion, and respect a m o n g outs ide supporters . Bad breath, 

the manua l s insist, is especial ly harmful when one at tends Daois t ser

vices, sends a peti t ion to the gods, or lectures to a group of c o m m o n e r s 

{Daoxue keyi 1.4b-5a). Another d imension of the five s t rong vegetables 

that makes them unsui table in a monas t ic setting is their medic ina l 

power , heat ing the b lood and raising the fires of yang, which is associ

ated with an increased tendency to violate the precepts against tolerance 

and abst inence (Kieschnick 1997, 24) . 

T h e mos t detailed formulat ion of the Daois t object ion appears in the 

Yinyuanjing (Scripture of Karmic Retr ibution, DZ 336) , a Buddho-

Daois t w o r k dated to the late sixth century. I t l inks them specifically to 

the dr inking of alcohol and the eat ing of mea t and notes that they cause 

ei ther a stuffy nose that prevents the person from "smel l ing ei ther fra

grances or odor s " or a lascivious and uncontrol led nature, which will 

create karmic problems. Also, eat ing these vegetables m a y result in 

death by d rowning or in rebirth in an unclean and foul-smell ing body, 

be i t h u m a n or animal . At the worst , approaching the Three Treasures 

(Dao, scriptures, and teachers) after hav ing par taken of these noxious 

foods, will cause one to be reborn as a flea or a wood- louse (Kohn 1998a) . 

Buddhis t s also suppor ted the prohibit ion, as is first documented in the 

Fanwang jing {Brahmajala sutra, T. 1484, 24 .997c) , an apocryphon 

dated to a round the year 450 (DeGroot 1969, 42; see also Groner 1990) . I t 

I 
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ment ions the five vegetables in its secondary c o m m a n d m e n t s , emphas iz 

ing the bad smell they cause (Kieschnick 2 0 0 5 , 1 9 1 ) . Next , they appear in 

the Shoulengyan jing M^^^IS (Suramgama sutra, T . 9 4 5 , 1 9 . 1 4 1 c ) , compi led 

under the T a n g around the year 700. Rather than because of their smel ly 

nature, the text rejects them due to their aphrodis iac and anger- inducing 

quali t ies (19.141c; C h ' e n 1973, 98; Kieschnick 2005 , 202) . Buddhis t s did 

not a l low any pract i t ioner w h o had eaten garlic or other unclean sub

stances to enter the lecture, worship , or medi ta t ion halls or any other 

monast ic spaces for seven days (Kieschnick 2005 , 192). Both Daois t and 

Buddhis t institutions, as well as regulat ions to prepare for sacrifices 

a m o n g lay priests, still prohibi t their use to the present day (see We lch 

1967; H a c k m a n n 1931 , 8) . 

Jus t as the five s trong vegetables create an effect that m a y increase pas

sions and lead to impure forms of behavior , so is alcohol a potent ial ly 

destructive subs tance that is prohibi ted both in Daois t and Buddhis t 

communi t ies . Whi le this includes all kinds of alcoholic beverages today, 

in ancient t imes the generic word jiu referred pr imari ly to "a b r e w 

made from fermented grain with added yeast, c lose to modern bee r " 

(Sterckx 2005, 35 ; see also Poo 1997) . However , i t is not really beer , either, 

s ince i t does not involve hops or malt, bu t a fermenting addi t ive m a d e 

from cooked grain and known as c\u var iously translated as "barm," 

" leaven," "yeast ," and "starter" (Huang 2000 , 154) . 

In contrast, wine m a d e from grapes and other fruits which was k n o w n in 

the Wes t s ince ant iqui ty arrived in China from Ferghana under the H a n 

but did not p lay a significant role until recently, its local product ion es

sentially a m o d e r n p h e n o m e n o n (Huang 2000 , 239-40) . The social role of 

jiu be ing c lose to wine in Western societies, however , the translat ion 

"wine" i s no t comple te ly inappropria te (Huang 2000, 150) . To compl ica te 

mat ters even further, in texts of the middle ages, jiu migh t also indicate 

hard liquor, again m a d e from var ious fermented grains bu t with a m u c h 

higher a lcohol content . 

Daois t monast ic codes object to alcohol consumpt ion , set t ing up rules 

against intoxication that are main ly precaut ions against the deve lopment 

of uncontrol led behavior . Such behavior includes sloth and torpor, v io

lence and killing, eat ing meat, consuming the five s t rong vegetables , and 

disregarding taboos or the ritual schedule. These offend the celestial offi-
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Also conta in ing var ious sulfur c o m p o u n d s which inhibit platelets in the 

b lood from adher ing to one another, garlic ha s been shown to lower cho 

lesterol, protect the heart, and serve as an ant i - inf lammatory and pain-

rel ieving remedy. It is good for colds, as thma, diabetes, yeast infections, 

and m a n y other ai lments . I t has also, for m a n y years, been known to re

duce the r isk of cancer , especial ly of the breast , colon, larynx, and s tom

ach. On the negat ive side, garlic can lead to b lood thinning and should 

be avoided before or after surgery. Very h igh doses will a lso irritate the 

intestines, not to ment ion other people (see www.acupuncture .com/her -

bology/herbind.h tm; Fulder 1993; Rister 1999) . 

F r o m an ear ly date, these five were prohibi ted in Daois t communi t ies , as 

is m a d e clear in the Laojun shuo Yibai bashi jie. It states categorically: " D o 

not eat garlic or any other of the five s trong vegetables" (#10). In its wake, 

Daois t monas t ics of the late Six Dynas t ies and early T a n g frowned on the 

s t rong vegetables because their consumpt ion d iminished puri ty in the 

inner organs and caused bad brea th which impacted on Daois t discipline, 

communi ty cohesion, and respect a m o n g outs ide supporters. Bad breath, 

the manua l s insist, is especial ly harmful when one at tends Daois t ser

vices, sends a peti t ion to the gods, or lectures to a group of c o m m o n e r s 

(Daoxue keyi 1.4b-5a). Another d imension of the five s t rong vegetables 

that m a k e s them unsui table in a monast ic setting is their medic inal 

power , heat ing the b lood and raising the fires of yang, which is associ

a ted with an increased tendency to violate the precepts against tolerance 

and abst inence (Kieschnick 1997, 24) . 

T h e mos t detai led formulat ion of the Daois t object ion appears in the 

Yinyuan jing H^l l (Scripture of Karmic Retr ibution, DZ 336) , a Buddho-

Daois t work dated to the late sixth century. I t l inks them specifically to 

the dr inking of a lcohol and the eat ing of m e a t and notes that they cause 

ei ther a stuffy nose that prevents the person from "smel l ing ei ther fra

grances or odor s " or a lascivious and uncontrol led nature, which will 

create karmic problems. Also, eat ing these vegetables m a y result in 

death by d rowning or in rebirth in an unclean and foul-smell ing body, 

be i t h u m a n or animal . At the worst , approaching the Three Treasures 

(Dao, scriptures, and teachers) after hav ing par taken of these nox ious 

foods, will cause one to be reborn as a flea or a wood- louse (Kohn 1998a) . 

Buddhis t s also suppor ted the prohibit ion, as is first documented in the 

Famvang jing $SlilS (Brahmajala sutra, T. 1484, 24 .997c) , an apocryphon 

dated to a round the year 450 (DeGroot 1969, 42; see also Groner 1990) . I t 

http://www.acupuncture.com/her-
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Jus t as the five s trong vegetables create an effect that m a y increase pas

sions and lead to impure forms of behavior , so is a lcohol a potential ly 

destruct ive subs tance that is prohibi ted both in Daois t and Buddhis t 

communi t ies . Whi le this includes all k inds of alcoholic beverages today, 

in ancient t imes the generic word jiu t@ referred pr imari ly to "a b r e w 

m a d e from fermented grain with added yeast, c lose to m o d e m bee r " 

(Sterckx 2005 , 35 ; see also Poo 1997) . However , i t is not really beer , either, 

s ince it does not involve hops or malt, bu t a ferment ing addit ive m a d e 

from cooked grain and k n o w n as qu §1, var iously t ranslated as "barm," 

" leaven," "yeast ," and "star ter" (Huang 2000, 154) . 

In contrast , wine m a d e from grapes and other fruits which was k n o w n in 

the Wes t since ant iqui ty arrived in China from Ferghana under the H a n 

bu t did not p lay a significant role until recently, its local product ion es

sentially a m o d e r n p h e n o m e n o n (Huang 2000, 239-40) . The social role of 

jiu be ing close to w ine in Wes te rn societies, however , the translation 

" w i n e " i s not comple te ly inappropria te (Huang 2000 , 150) . To compl ica te 

mat ters even further, in texts of the midd le ages, jiu might also indicate 

hard liquor, again m a d e from var ious fermented grains bu t wi th a m u c h 

h igher a lcohol content . 

Daois t monas t ic codes object to alcohol consumpt ion , sett ing up rules 

against intoxicat ion that are ma in ly precaut ions against the deve lopment 

of uncontrol led behavior . Such behav io r includes sloth and torpor, v io

lence and killing, eat ing meat , consuming the five s t rong vegetables , and 

disregarding taboos or the ritual schedule . These offend the celestial offi-

ment ions the five vegetables in its secondary c o m m a n d m e n t s , emphas iz 

ing the bad smell they cause (Kieschnick 2 0 0 5 , 1 9 1 ) . Next , they appear in 

the Shoulengyan jing H I ^ ^ I M (Suramgama sutra, T . 9 4 5 , 1 9 . 1 4 1 c ) , compi led 

under the T a n g around the year 700. Rather than because of their smel ly 

nature, the text rejects them due to their aphrodisiac and anger- inducing 

quali t ies (19.141c; C h ' e n 1973, 98; Kieschn ick 2005 , 202) . Buddhis t s did 

not a l low any practi t ioner w h o h a d eaten garlic or other unclean sub

stances to enter the lecture, worship , or medi ta t ion halls or any other 

monast ic spaces for seven days (Kieschnick 2005 , 192). Bo th Daois t and 

Buddhis t institutions, as well as regulat ions to prepare for sacrifices 

a m o n g lay priests, still prohibi t their use to the present day (see W e l c h 

1967; H a c k m a n n 1931, 8) . 
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cers , s icken the spirit and mater ia l souls, b r ing n igh tmares and bad for

tune, and cause bad ka rma and rebirth (Daoxue keyi 2 .5a) . 

M o r e specifically, as the fifth-century Taishang Laojun jiejing (Precepts of 

the Highes t Lord Lao, DZ 784) , specifies, a lcohol consumpt ion leads to 

an entire chain of negat ive events that lead from intoxicat ion to loss of 

control and the b reak ing of precepts . I t says: 

Dead drunk, people get into disputes and quarrels, bringing 

misfortune to their lives and shame on themselves. Lying and 

cheating, they lose all guidelines they could follow. Stealing 

even from their six relations, they grab from all, not just from 

strangers. Killing off a host of living beings, they are only in

terested in giving satisfaction to their mouths and stomachs. 

(17b-18a; Kohn 1994, 206) 

No t only in this life, they will a lso exper ience negat ive consequences in 

future rebirths. Being born among non-Chinese peoples and barbarians, 

they will have a husband or wife w h o is ugly and cruel. "Poor and desti

tute, cold and exposed, they will find no peace anywhere they live; 

wha tever wealth and l ivestock they m a y acquire will be stolen by others; 

wha tever they say, n o b o d y will be l ieve t h e m " (18b) . In general , their 

minds will be dull and b locked , and they will be objects of contempt . 

A similar list of consequences also appears in the Shier shangpin quanjie 

~-t.naWM, (Twelve Highes t Precepts o f Admoni t ion , D Z 182) , a Numi 

n o u s Treasure (L ingbao S ^ ) col lect ion o f the sixth century. I t says: 

People who drink wine may expect three kinds of retribution 

for their sins: 

1. In this world they hinder or lose all goodness and con

nection to the divine law. In future lives, they will be born with 

a dark and obtuse spirit. 

2. They are crazy and confused in their minds, lacking clar

ity and radiance. Later they will fall among the bats, lizards, 

and similar creatures. 

3. Even if they attain human birth again, their conscious 

minds and inner natures will be mad and deluded, full of evil 

and folly. (9b-10a) 

On whichever level of the rebirth process , people w h o indulge in alcohol 

are likely to be de luded and subject to bouts of madness . Th is connect ion 

be tween madness and dr inking is also p rono imced in the Buddhis t Bao-
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ying jing W§M (Retr ibut ion Siitra, T. 747, 17 .562b-63b) , t ranslated in the 

mid-fifth century, and the Daois t Yinyuan jing (Kohn 1998a, 19). The lat

ter text l inks it to a lack of respect for the scriptures, which causes one to 

be reborn as a fish. Fish, as everyone knows , drink, so in one ' s next life 

one c o m e s b a c k into the wor ld as an alcoholic. This a lcohol ism leads to 

madness and a rebirth in m u d and filth, as a result of which one m a y 

again s h o w disrespect for the scriptures and c o m e b a c k once m o r e as a 

fish. The only w a y to avoid this v ic ious circle is to be careful in one ' s 

consumpt ion of wine —and also of meat , which medieva l texts com

monly l ink with b e c o m i n g the vic t im of v io lence and be ing reborn as a 

wild animal (Kohn 1998a, 30-31) . 

Alcohol is further b l amed for ten kinds of p rob lems or evils, including 

unfilial, offensive, and bel l igerent behavior , sexual hanker ings and rule 

violations, as well as r iding accidents and gett ing lost on the road. Its 

consumpt ion leads to the creation of b a d karma, main ly due to the desire 

to eat mea t and kill l iving be ings . It will eventual ly result in the loss of 

the good-will of masters , family, friends, and compan ions (Daoxue keyi 

1.3b-4a). I t ha rms all forms of social interact ion and leads to violence and 

aggression; also, its product ion is a perfect waste of thousands of pounds 

of good grain that could feed the people (Yaoxiu keyi 14.1ab). It is, there

fore, best to s tay away from alcohol comple te ly and instead create one ' s 

own inner liquor from refined saliva and qi (Qianzhen ke 15a) . 

In contrast , tradit ional manua l s as well as mode rn Daois ts m u c h encour

age the consumpt ion of tea, especial ly green tea. Ment ioned al ready in 

texts that go b a c k to a round 800 B . C . E . , tea was first used medic ina l ly 

then b e c a m e a mains tay of Chinese culture. I t began to replace alcohol as 

a social dr ink in the eighth century under the Tang , p romoted v igorous ly 

in the popular Chajing (Book of Tea) by the scholar Lu Yu I5j|5]3] (733-

804) , w h o later c a m e to be venera ted as the G o d of Tea (Benn 2005, 2 1 3 -

14; H u a n g 2000 , 515-17) . 

Botanical ly a m e m b e r of the Camellia family, tea g rows as var ious shrubs 

that can reach fifty feet in height and c o m m o n l y bea r shiny leaves whose 

ends form pointed, spear-like tips. Picked and dried or roasted, and oc

casional ly mixed with b lossoms or flowers, the leaves are prepared to 

m a k e different teas. The whi te or pale green variety uses them mere ly 

wi thered and dried, green teas use them fired, rolled, and then dried, 

whi le b l ack or red tea applies them withered, rolled, and then roasted or 

fermented before drying (Huang 2000, 552) . Tea can contain large 
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amoun t s of caffeine in all forms, and c o m m o n l y has b e e n used in reli

g ious insti tutions to keep m o n k s and nuns from falling asleep during 

medi ta t ion periods. 

Medica l li terature descr ibes tea a lmost exclusively as bitter, bu t also links 

it with the sweet flavor. Its benefits include the potent ial to increase 

b lood flow, heighten awareness , speed el imination, prevent tooth decay, 

aid digestion, c leanse the skin, al leviate joint pain, and general ly prolong 

life (Blofeld 1985, 144) . It is a lso a w a y to ingest all five phases in one fell 

swoop: earth through the bowl ' s ceramics , metal in the kettle, water as 

its base , w o o d in the plant from which it grew, and fire in the heating. 

Wes t e rn studies, too, have shown that especial ly green tea with low caf

feine conta ins ant ioxidants which b ind harmful free radicals. Dr inking it 

regular ly can prevent cell muta t ion in tumors, p romote heal thy arteries, 

reduce cholesterol , release toxins, aid digestion, increase metabol i sm, 

and control bacteria. 

Daois t s of all k inds and levels are ve ry fond of tea. M a n y temples and 

monas ter ies g row their own crops, sell different varieties, and often offer 

samples to visitors, so they can choose the right kind. Teas c o m e in end

less variation, from very s imple and cheap to extensively complex and 

costly. Consc ious of the seasons, the t ime of day, and their part icular 

consti tut ion, Daois ts choose and p ick teas carefully, and m o d e r n Daoist-

run cl inics and spas often have special tea-shops to cater to their clients.' ' 

P rominen t k inds of tea today include so-called b r ick tea from Hunan, 

packaged in small , med ium, and large b locks that open up into vast 

amoun t s of leaves, frequently served to visitors; Pu 'e r tea from 

Y u n n a n with a cool ing effect that is bes t used in hot cl imates; Gongfu Xj] 

^ or " le isure" tea from Fujian and Guangdong , a gourmet form of the 

half-green and half-black W u l o n g ,^f | tea, which releases strain and 

relaxes; M a o s h a n green tea from J iangsu which is a light s u m m e r dr ink 

often served a t banquets ; Longj ing f | # (Dragon Wel l ) tea from the 

H a n g z h o u area in central eastern China which refreshes and revitalizes; 

g inger root and g inseng tea from the nor theast wi th wa rming and 

s t rengthening propert ies; as well as c innamon and lemon b lack tea from 

Y u n n a n which helps wi th infections and discomforts (Saso 1994, 113-26) . 

6 Examples include the Shaolong guan InlllS (Intertwined Dragon Temple) 

in the southwestern metropolis of Chongqing and the Daoist Long Life Center in 

the Qingzhi yuan WitM (Blue Iris Garden) condominium complex in Beijing 
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Once a Daois t decides to m o v e b e y o n d the basic level of adjusting to D a o 

and enhanc ing internal purity, he or she changes the diet and starts to 

take increasing amounts of specific herbal and minera l subs tances which 

not only enhance heal th and vitali ty bu t also aid the b o d y in the trans

formation of qi into subtler and m o r e spiritual forms (Poo 2005 , 130; 

C a m p a n y 2005, 113) . Refining qi to purer levels, Daois t strive to b e c o m e 

immortals , etheric be ings who, according to legendary accounts , can be 

feathery or somet imes hairy, have no need to eat or drink, and are c o m - ' 

pletely invulnerable to heat and cold, fire and water . 

Light as ether, they can appear and vanish in an instant, and despite 

their advanced years look young, fresh, and radiant. Subject ively feeling 

detached from their environment , l ight in b o d y yet immeasurab ly 

strong, and always comfor tably warm, immorta ls supposed also have a 

wondrous ly l ight and radiant complex ion as well as vast ly improved 

eyesight to the point of be ing able to see in the dark and discern ghosts 

and spirits (Poo 2 0 0 5 , 1 3 1 - 3 4 ; see also H u a n g 2 0 0 7 , 1 6 3 - 7 5 ) . 

M a n y historical and hagiographical records descr ibe pract i t ioners ex

per iment ing with individual substances and formulas. T h e Liexian zhuan 

9\}i\l]i$. ( Immorta ls Biographies , D Z 294) of the early Han dynas ty al

ready ment ions n u m e r o u s items, including first and foremost var ious 

pine products , such as seeds, nuts, resin, sap, bark, and r o o t s , bu t also 

—plants: cinnamon, peach, citrus peel, chrysanthemum flow

ers, calamus, pine, cedar, sesame, angelica, persimmons, lotus 

root, and mushrooms; 

— animals: turtle shells, deer antlers; 

— minerals: mica, hematite, aconite, saltpeter, mercury, and 

cinnabar. (Kaltenmark 1953; Huang 2007, 55-62; 2008a, 100-63) 

O n e example is Chang R o n g w h o lived in the mounta ins and ate 

only ash raspberry roots, thereby main ta in ing the complex ion of a 

twenty-year old for several centur ies (Liexian zhuan 2 .5b; Ka l t enmark 

1953, 152-53) . Even more famous is Yu J iang 31 bet ter known as 

Maoni i ^ t c , the Hairy W o m a n . A palace w o m a n under the First E m 

peror of Qin, she saw the col lapse of the dynasty approach and took ref

uge on Moun t Hua. There she met the immorta l Gu Chun who 

taught her h o w to eat p ine needles and survive in the wi lderness—thus 
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gaining the abil i ty to live wi thout solid food and b e c o m e i m m u n e to cold 

and hea t (2.7b-8a; Ka l t enmark 1953, 159-60) . Several hundred years later, 

she was discovered by a group of hunters , w h o saw a naked person with 

b l ack hair. After chas ing her for a while , they eventual ly captured her: 

Calculations showed that this 

woman, having been the concu

bine of Prince Ying of Qin, was 

more than two hundred years 

old. When she was brought back 

to court to be fed grains, their 

odor nauseated her for several 

days, but then she got used to 

them. After about two years of 

this diet, her body lost its hair, 

and she turned old and died. 

(Baopuzi 11; Ware 1966, 194; 

Reed 1987, 174; Campany 2005, 

110-11) 

Maoni i in due course b e c a m e a 

h ighly venera ted and respected im

mortal . She is typical ly s h o w n in a 

leafy g o w n and with ha i ry legs. To 

the present day, there is still a t emple dedicated to her on the nor thern 

s lope of M o u n t Hua, the M a o n u Grot to (Porter 1993, 69) . 

Other tradit ional figures include: Mas te r W e n o f N a n y a n g ^ ^ ' ^ whose 

great-grandfather fled into the mounta ins at the end of the Han, ate this

tles to alleviate hunger and b e c a m e younger and radiant and could walk 

on ice and snow wi thout feeling cold; H a n Zhong w h o lived on 

sweet flag for thir teen years, grew hairs on his body , did not feel cold; 

Zhao Tuoz i liftii^ w h o ate c innamon for twenty years, g r ew strong and 

deve loped great s tamina; Yimenz i w h o fed on schisandra for six

teen years and deve loped the complex ion of a young girl p lus invulner

abil i ty to water and fire; and Pr ince W e n of C h u ^J^CrF/ an eater of yel

low dock for eight years, w h o deve loped a radiant complexion . 

In addit ion, there were Du Ziwei t t " F ^ w h o ate only asparagus and 

had e ighty concubines and sired 130 sons; Ren Ziji f i ^ ^ w h o lived on 

truffles for e ighteen years and was healed of all scars whi le able to m a k e 
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h imsel f invisible and to converse wi th immortals ; Z izhong of L ingyang 

- x l ^ - F ^ ^ w h o only fed on bi t ter mi lkwor t for twenty years, begat thirty-

seven sons, and had except ional memory ; as well as Zhao Qu who 

'.sas abandoned due to s ickness, received herbal formulas from immor

tals, then l ived only on p ine resin for m a n y years and deve loped great 

strength and l ightness in his body , l iving to the age of 170 wi thout show

ing any signs of aging {Baopuzi 11 , W a r e 1 9 6 6 , 1 9 4 - 9 6 ; see also Poo 2005) . 

In more recent years . Bill Porter, searching for Chinese hermits , found 

\ a r i ous isolated figures on remote mounta ins w h o lived on very little 

food and/or special ized in certain kinds of diet. Mos t p rominen t is the 

Walnut Lady, a w o m a n pract i t ioner w h o took care of a walnut grove, 

selling the nuts for s imple necessi t ies and l iving most ly on them hersel f 

(1993). No t only in China, ancient Greece, too, had s imilar phenomena . 

The Cretan seer Ep imenides of the s ixth-century B . C . E . , for example , l ived 

on pills m a d e from ma l low and asphodel , at tained great vitality, and 

lived to over 200 years (Spencer 1993, 53) . 

The tendency toward fresh vegetar ian and raw food typical for the an

cient immorta l diet m e a n s a return to natural s implici ty and the way 

humans were originally supposed to eat (Campany 2005 , 116) . Carni

vores typical ly have a short bowel to a l low the expuls ion of toxins; they 

have long, sharp teeth and retractable c laws to tear the mea t from the 

bone; their j aws open straight up and down, unable to m o v e side to s ide 

or in a circular pattern; and they keep cool by rapid brea th ing and the 

extrusion of the tongue (Spencer 1993, 19-20) . N o n e of these character is

tics applies to h u m a n s or other herbivores . 

Cultural ly the adopt ion of a vegetar ian or raw food diet m e a n s the rejec

tion of mains t ream values, bo th in terms of t ime and space. For Daoists , 

this m e a n s that, in terms of t ime, they go back to the per iod of the great 

sage rulers before the domest icat ion of fire and animals, thus recover ing 

a more pr imit ive and more pr imordial state in the deve lopment of hu

mani ty and social cul ture (see Levi 1983) . In te rms of space, i t means that 

they join the barbar ians and other pr imit ive people on the fringes of the 

Chinese empire , rejecting the ha l lmarks of civil ization and proper Chine-

seness found in cooking food and eat ing grain and mea t (Chang 1977b, 

42 ; Huang 2000, 28; C a m p a n y 2005, 98) . 

file:///arious
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T h e Daois t posi t ion is not un ique bu t s eems to reflect a c o m m o n plane

tary m e m o r y . As Colin Spencer says: 

Common to all religions is the idea of the Golden Age, the 

paradise before the Fall. This period of peaceful co-existence 

between early humankind and the other creatures of the earth 

would have been non-violent and vegetarian, so there must 

have been within the race memory of early humans a knowl

edge of their herbivore past when no blood was shed, a distant 

memory of peace and plenty. (1993, 25) 

Indeed, upon examina t ion of h u m a n his tory on the planet i t b e c o m e s 

evident that hunt ing animals for mea t c a m e very late in evolut ion. " I f 

you imagine the lifetime of a seventy-year-old group, then i t was only 

n ine days before they were seventy that mea t eat ing began and another 

two and a ha l f days before they ate i t c o o k e d " (Spencer 1993, 20) . 

W h i l e mea t eat ing m a y have started out of necessi ty dur ing the Ice A g e 

when so m u c h fertile ground was under glaciers, once vegetables were 

avai lable again its consumpt ion b e c a m e a sign of social superiori ty. By 

the s a m e token, the domest icat ion o f animals a round 6,500 B . C . E . was 

closely l inked to power and social hierarchies, "a logical extension of the 

dominance of h u m a n s " (1993, 33 ; Fox 1999, 26-28) . I t also mean t the end 

of diversity: "The hunter gatherers of the early Mesol i thic used at least 

120 seed foods, bu t by the end of Neoli thic, the farmers used only 5 seeds, 

3 cereals, and 2 pu lses" (1993, 35) . By taking up a vegetable-based and 

herb-centered diet, Daois ts as m u c h as other rel igious adepts on the 

planet thus seek to recover a saner, calmer , m o r e peaceful, and egalitar

ian way of life. 

In addition, eat ing Paleoli thic-style and focusing on raw and organic 

plant-based food has been related to health benefi ts not unl ike those 

c la imed by immorta l i ty seekers. Its medica l effects were studied part icu

larly by the Swiss physic ian Maximi l ian Bircher-Benner (1867-1939) , bes t 

k n o w n for the invent ion of Miisli, the forerunner of granola, and author 

of several important b o o k s on hea l ing diets that focus on raw food 

(Spencer 1993, 281-82) . In h is wake, proponents of raw food today argue 

that cooking or preserv ing food el iminates large amounts of v i tamins 

and minera ls and that any food hea ted to over 116 degrees Fahrenhei t 

loses all enzymes and protein structure, so that ingest ing i t actually takes 

beneficial agents out of the body. Pasteur iz ing mi lk destroys three quar

ters of the mi lk protein; altered, part ial ly hydrogena ted fats can b e c o m e 
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lethal compounds—in contrast to who le fats, as found in nuts, virgin 

olive oil, and flaxseed oil. 

The posi t ive effects of a raw food diet are numerous . Adheren t s claim 

that i t boos t s lymphocyte product ion, empower s the i m m u n e system, 

and contains enzymes that aid digest ion. I t a lso delays the aging process , 

increases oxygen consumpt ion , and leads to m o r e vital i ty and athletic 

ability. B e y o n d that, i t he ightens the senses, increases sensi t ivi ty to a lco

hol, tobacco, and drugs, and improves sexuali ty and aesthetic sensibili ty. 

I t a ids weight loss, eases al lergies (often caused by food toxins) , he lps 

cure addict ions, can reduce tumors , and helps in cancer recovery. I t pro

vides all e ight of the twenty- two essential amino acids that mus t c o m e 

from outside sources (especial ly th rough green leafy vegetables , p u m p 

kin seeds, a lmonds , and fruits), increases flexibility and bra in function 

through essential vegetable fats, and prevents diseases caused by pa tho

genic bacter ia in mea t and dairy (see Kenton and Kenton 1984) . 

Whi l e the adopt ion of a vegetar ian diet thus s ignals a separat ion from 

and possible rejection of mains t ream society, m a n y effects found true by 

modern raw-food eaters match the results c la imed for ancient immorta ls 

and herbal pract i t ioners throughout history, leading credence to the 

Daois t claim that a radical change in diet no t only creates different social 

s tructures but has a ser ious t ransformative effect on the body . 



In all the fields of blessedness. 

Donating food is by far the best. 

In the present it spreads pure happiness. 

After this life it gives rebirth in heaven 

And a future residence in the Pure Land 

Where all food and clothing arrive spontaneously. 

Therefore we present this offering today. 

Spreading it equally to the various heavens. 

(Shishi weiyi 10a; Fengdao kejie 6.6a)i 

Jus t as the medica ted diet goes b e y o n d individual bod ies and has a lot to 

do with social s tructures and historical developments , so Daois t eat ing 

takes place in var ious organizat ional sett ings and changes over the cen

turies. Ea t ing and offering food are sacred activities that connect the 

pract i t ioner to the divine and enhance the cosmic l ink of communi t i e s 

and institutions. Adap t ing ancient ritual structures, Daois ts pract ice pu

rifications by absta ining from food, have sacrificial offerings as part of 

dai ly and seasonal rituals, celebrate feasts at special occasions, and trans

form the monast ic noon mea l into a ceremonia l occasion. In all these 

s i tuat ions they use food differently from people in the ordinary world, 

relat ing to self, environment , and the cosmos in their own unique way. 

In ordinary society, food tends to serve the es tabl i shment and mainte

nance of harmony—bodi ly , social , and cosmologica l—through ba lanc ing 

' Texts on Daoist monasticism from the 7* century: Shishi weiyi + f f ^ f 8 

(Ten Items of Dignified Observances, DZ 792); Fengdao kejie (Rules and Precepts 

for Worshiping the Dao, DZ 1125). 

96 
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.7! and interactive connect ions (Anderson and Anderson 1977, 367; Doug

las 1973, 70) . In contrast , the rel igious impor tance of food has to do with 

liminality. L iminahty is the state of ritual transition, defined first by Ar

nold van Gennep in his s tudy of the rites of passage (1909) . The concept 

was later developed by Victor Turner in his work. The Ritual Process. He 

describes it as the " threshold" phase, when a person, undergo ing a pas

sage from one social or rel igious status to another, is no longer in one 

and has not yet reached the next, be ing "be tween posi t ions assigned by 

law, cus tom, convent ion, and ce remonia l " (1969, 95; 1977, 37) . 

In other words , the br ide going down the aisle is no longer a daughter 

and not yet a wife; the w o m a n in labor is no longer p regnant and not yet 

a mother ; the b o y at initiation is no longer a child and not yet a man; the 

nun in her convent is no longer of this wor ld and not yet fully of the next. 

Liminal transitions, and thus mos t rel igious rituals, are formalized in 

three phases: the separat ion, the " threshold" phase, and the reaggrega-

tion, s tructuring the passages that lead people into and out of l iminal 

states. 

Within this context, food tends to c o m e in two major forms: as ho ly fast 

and as holy feast (see B y n u m 1987) , and is often pract iced in a combina 

tion of the two. Thus , priests prepar ing for sacrifice or hermi ts in social 

isolation e schew ordinary foodstuffs and eat only very l imited, pre

scribed diets or fast comple te ly for a period. At the same t ime, the fruits, 

viands, and delicacies offered to the gods and ancestors —who par take of 

their vapor (Spencer 1993, 37) —are usual ly c o n s u m e d afterwards by 

priests and the c o m m u n i t y in an extensive, often lavish feast that sets 

aside c o m m o n rules of abst inence and control . Just as fast, therefore, cre

ates a del iberate separat ion and dis tance from society, sett ing up a spe

cial realm of rel igious or spiritual at tainment, so feast encourages union 

and communion , symbol iz ing the reaggregat ion stage and the jo in ing of 

different levels of the supernatural and natural worlds . 

From the earliest t imes and still in Confucian and popular temples today, 

Chinese ritual has fol lowed a tripartite division into purification {zhai ^), 

sacrifice (ji ^ ) , and thanksgiving or offering (Jiao | i ) . Purification i s the 

fasting or separat ion part of the ritual: it involves a set of prepara tory 

measures under taken before conduct ing or jo in ing the sacrifice as well as 

before ex tended medi ta t ion practice, including abstention from all or 



98 / What Daoists Eat 

specific foods, avo idance of contact with b lood and dirt, sexual absti

nence, and taking ba ths in fragrant waters . This phase m a y last from one 

to seven days. As the Liishi chunqiu S J i ^ ^ f A (Mr. Li i ' s Spr ing and A u 

t u m n Annals , 3'̂ '' c. B.C.E.) describes it: 

A gentleman fasts and observes vigils, makes sure to stay deep 

inside his house, and keeps his body utterly still. He refrains 

from music and sex, eschews associations with his wife, main

tains a sparse diet, and avoids the use of piquant condiments. 

He settles his mind's qi, maintains quietude in his organs, and 

engages in no rash undertaking. (5.42; Knoblock and Riegel 

2000, 135; Lo 2005,166) 

T h e central part of the ceremony, the sacrifice in the l iminal phase, 

means the presentat ion of ritually prepared foods such as wine, tea, rice, 

sweets , fruits, and animal carcasses to the gods and ancestors . I t migh t 

also play out as a sacrificial banquet , during which the honored ancestor 

was fed through an impersonator . Ei ther way, the rite suspends ordinary 

divisions, whi le serving to create a formal h ierarchy a m o n g the dead and 

the living, a iming at "mak ing ancestors ," thereby transforming super

natural powers and domest ica t ing potential ly harmful forces (Keight ley 

2004 ; Puet t 2002, 78; 2005 , 80) . 

The third part, the thanksgiving or reaggregat ion, consis ted of a great 

c o m m u n a l feast, dur ing which ordinary food restr ict ions were loosened 

and the var ious offerings consumed . As sacrifices in ancient China were 

often connec ted to ancestor worship , the mor tuary feast at the tomb or 

temple was major occasion to react ivate family connect ions and enhance 

social ties (Cook 2 0 0 5 , 1 1 ) . In all three parts, therefore, the proper presen

tation and shar ing of food were essential for the ri tual 's overal l success . 

In Dao ism, all three aspects of classic Chinese ritual unde rwen t signifi

cant changes . T h e purif ication part was expanded into monas t ic meals , 

retreats, and c o m m u n a l festivals, the word zhai taking on a s lew of n e w 

and m o r e complex meanings . The sacrifice par t changed into audience 

rites, which p laced less emphas i s on the offering of food and mater ia l 

objects —although they were and still are placed on altars to the gods— 

than on the presentat ion of writ ten documents . T h e thanksgiving part 

first b e c a m e so-called kitchen-feasts and later evolved into the festival of 

cosmic renewal, the mos t e laborate and extensive Daois t rite and still a 

great c o m m u n i t y celebrat ion today. 
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Zhai . Original ly "preparatory purif ication," under the influence of Bud

dhism and in imitat ion of H indu piija, zhai in the early midd le ages b e 

gan to refer to an integral part of the ritual. Indicat ing the offering of 

pure food to the deities and the shar ing of food a m o n g h u m a n s and gods, 

lay donors and recluses, zhai was used to translate upavasatha, "fast," a 

technical term for the ma in mea l according to Buddhis t regulat ions, 

which was to be taken before noon. T h e food was vegetar ian and simple, 

provided by donors w h o gained mer i t through their generosi ty. Zhai as a 

result no longer mean t "fast" bu t c a m e to indicate "vegetar ian feast," 

either offered to the gods or shared a m o n g the rel igious c o m m u n i t y 

(Mollier 2000, 46; Stein 1971 , 437; Kohn 2003a, 124) . 

Adapt ing this usage, monast ic Daois ts in the sixth century began to use 

zhai as the word for the ceremonia l mea l or m idday ceremony, a mos t 

formal occasion that —like its Buddhis t counterpar t—occurred in the 

hour before noon and involved extensive chant ings and food offerings as 

well as a c o m m u n a l feeding. A host of related te rms appeared, so that 

we n o w translate zhaishi '^•^ as "ceremonia l food," zhaitang 'M'Si as "re

fectory," zhaiqi as "ceremonia l dishes," and jianzhai as "mea l 

supervisor ." Zhaiguan 'M'^, moreover , was the " leader of the ce remony ," 

and zhaizhu the "donor of the feast" (Kohn 2004c , 59-60) . 

In addition, Buddhis t s used the word zhai to indicate " temporary renun

ciat ion." Go ing b a c k to the Indian monas t ic pract ice of b imon th ly confes

sion and chant ing of precepts (see Prebish 1975) , these zhai were oppor

tunities for lay followers to behave with increased purity, taking eight 

precepts instead of the ordinary five and part icipating in the monas t ic 

routine. C o m m o n l y k n o w n as zhaijie '^f^ (lit. purification and precepts) , 

this happened in sets of six, eight, or ten days per month, centered 

around the n e w and full moon . The six zhai days were the 1"', 8* 1 4 * 15* , 

28* , and 2 9 * of every month . T h e eight zhai days added the 23"^ and 2 4 * ; 

and the group of ten days, k n o w n as the "ten days of upr ightness" (shizhi 

- f - fS) , involved pract ice also on the 1 8 * and 2 8 * (see Soymie 1977; Kohn 

2003a, 183; Despeux 2007, 30) . Daois ts also adopted this system, match

ing the dates to the t imes when cosmic adminis trators inspected their 

earthly charges . As out l ined in the T a n g ritual m a n u a l Yaoxiu keyi ^flffif 

(Essential Rules and Observances , DZ 463) , pract i t ioners wou ld take 

serious precepts and offer prayers for a tonement and good fortune to 
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var ious administrat ive deities, notably the Great O n e (Taiyi and 

the Northern Dipper (Beidou 4 t ^ ) (8.4a; see Kohn 2003a , 182) . 

A b o v e and b e y o n d these meanings , zhai in D a o i s m — a n d especial ly in 

the N u m i n o u s Treasure school as it f lourished in the fifth century—also 

c a m e to indicate "rite of purga t ion" or "festival ," a major ritual event 

usual ly dedicated to the expiat ion of sins or the bless ing of ancestors and 

the emperor , he ld at regular intervals th roughout the year (see M a l e k 

1985; Y a m a d a 1999) . An intensification of the days of t emporary renun

ciation and cont inuat ion of ear ly Daois t c o m m u n i t y events, these were 

important Daois t rites dur ing which the officiating priest b e c a m e a celes

tial officer and t ransmit ted prayers and confessions to the celestial ad

minis t ra t ion (Benn 2000, 332-35; Eski ldsen 1998, 117-21 ; Huang 2007, 1 1 -

14) . 

Mos t impor tant were the gods of the Three Pr imes (Sanyuan ELjt), the 

celestial bureaus of Heaven, Earth, and Wate r w h o exerted mos t power 

over h u m a n life and dest iny and had been centra l to Dao i sm since the 

early Celest ial Masters . They updated their records on the fifteenth of the 

first, seventh, and tenth months , and were greatly honored with large-

scale ce remonies on those dates (Yaoxiu keyi 8.2a; Kohn 2003a , 182). An

other important group of zhai were the purgat ions of the Eight Nodes 

(bajie y \ | f5 ) , the beg inn ings and h igh poin ts of the four seasons, a l ready 

celebrated in ancient Ch ina as m a d e clear in the descript ion of "month ly 

c o m m a n d m e n t s " (Yueling in the Zhou-dynas ty Liji iji*|H (Book of 

Rites; Legge 1968, 1:249) and the H a n eclectic work Huainanzi v H i ^ i ^ 

(Book of the Pr ince of Huainan, DZ 1184; Major 1993) . 

T o d a y zhai still m e a n s bo th preparatory purification and purgat ion festi

val, the latter indicat ing rites geared to the saving the souls of the dead, 

whi le rituals of cosmic renewal (jiao) are used to elicit b less ings for the 

living. Bo th involve confession of sins and prayers for forgiveness as 

well as the formal offering of wine , food, and other objects in an act of 

b less ing and thanksgiving, which was originally par t of the jiao (Asano 

2002 , 274-75) . 

Chao . F r o m the ear ly Celestial Mas te rs onward , Daois ts merged the 

structure of tradit ional sacrifices with the cour t rituals of ancient China, 

which governed the formal interaction of the emperor wi th his minis ters 

and local representat ives. At audiences, which were k n o w n as chao 

literally, "sunr ise" because they occurred in the ve ry early morning , offi-
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cials l ined up before the throne to present reports and requests in wri t ten 

announcements , peti t ions, and memor ia l s . T h e y were dressed in formal 

court garb and held special tablets and seals of personal identification. 

Adopt ing this system, early Daois ts no longer offered b loody carcasses , 

which the pure gods of the Dao found repulsive s ince they h a d no corpo

real substance and accordingly no need for solid, mater ia l sus tenance 

(Kleeman 2005 , 149) . Instead offerings included flowers, valuables , and 

vegetar ian foods, as well as, in accordance with the n e w "aud ience" na

ture of the rite, wri t ten documents : announcements , peti t ions, memor ia l s , 

and manda tes (see M a r u y a m a 2002) . In a monas t ic setting, moreover , 

Daois ts s ince the midd le ages have celebra ted dai ly services or "regular 

audiences" {changchao '^^ffj at dawn and dusk. Like the ceremonia l meal 

at noon, they involve the formal assembly of all recluses in the central 

sanctuary, the presentat ion of offerings, and the extens ive reci tat ion of 

prayers and scriptures. 

These morn ing and evening services, in addi t ion to combin ing sacrificial 

and court ritual, can also be traced b a c k to the morn ing and evening au

diences with the parents that were prescr ibed for all filial chi ldren as 

early as the Zhou dynasty. As out l ined in the Liji, a devoted son and 

daughter- in-law had to purify themselves , don formal dress, then: 

go to their parents and parents-in-law. On getting to where 

they are, with bated breath and gentle voice, they should ask if 

their clothes are (too) warm or (too) cold, whether they are ill 

or pained, or uncomfortable in any part; and if they be so, they 

should proceed reverently to stroke and scratch the p lace . . . . 

They will ask whether they want anything, and then re

spectfully bring it. All this they will do with an appearance of 

pleasure to make their parents feel at ease. [They should bring] 

thick or thin porridge, spirits or ale, soup with vegetables, 

beans, wheat, spinach, rice, millet, maize, or glutinous m i l l e t -

whatever they wish, in fact. (10/1.4; Legge 1968, 1:450-51; Kohn 

2003a, 175-76) 

This "offering [food] and nur tur ing" (gongyang f ^ # ) of the parents 

matches the presentat ion of food to support the gods in the Daois t audi

ence rite and is called by the same phrase, n o w rendered "presentat ion 

of offerings." The term, moreover , i s also p rominen t a m o n g Buddhis t s 

w h o use it to translate piija, the ce remony of hos t ing the deity. Daoists , 

w h o have left their nat ive families for the Dao, regard the celestial gods 
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as their true father and mothe r and venerate them accordingly (see 

Mugi tan i 2004) . At the same t ime they also recognize their h igh s tanding 

in the celest ial adminis t ra t ion and pay political-style homage , combin ing 

the tradit ional Confucian virtues of loyalty and filial piety in a new, 

cosmic dimension. 

Food plays an essential part in these rites as offerings m a d e on the altar. 

A full presentat ion includes: 

—incense, fresh flowers, and red candles , presented every t ime; 

—tea, wine, and other l iquids, such as four-fruit tea or licorice soup, of

fered specifically to Three Pure Ones , and ta l isman water (fushui ^ T K ) , 

created when the ashes of a burned tal isman are dissolved in water, fre

quent ly used to puri ty the altar and specifically used dur ing the noon 

sacrifice (ivugong ^ f J t ) (Asano 2002 , 275 ; see also Huang 2007, 60; 2008a, 

164-69) ; 

—fruit and grain, the latter either who le or ground: uncooked grain to 

feed ghosts and demons , cooked rice or millet for ancestors and local 

gods, rice ba l l s {zongzi # ; ^ ) and other non-ground grain products for 

the overal l pantheon, as well as var ious cakes , buns , and pastries, some 

of wh ich have auspic ious characters wri t ten on them (Asano 2002 , 276) ; 

— other foods, including candies in creat ive shapes, vegetables in var ious 

sized bowls , dried foods, and tradit ional cookies, as well as del icacies 

from the sea and the mounta ins (sugar, salt, ginger, and peas) ; 

— valuables, i.e., m o n e y and j ewe l ry that are p laced on the altar for a pe

riod, spirit m o n e y in different colors and types which is burn t to satisfy 

the o therwor ld ly needs of ghosts , gods, and ancestors, and silver pieces 

that m a y be thrown a m o n g the faithful (Asano 2002, 278; see also 

McCree ry 1990) ; 

—writing utensils, such as paper , ink-stones, b l ack and red ink sticks, 

and brushes , which symbol ize the t ransmiss ion of wri t ten documents 

and are p laced on w o o d e n bucke ts and set up in the five directions of the 

altar area, as well as "dragon cards ," papers pr inted with a dragon de

sign that signify the act ivat ion of dragons as divine messengers , a con-
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Three major types of rites are performed. Secret ceremonies are held be 

hind locked doors in the temple to establish a close relat ionship be tween 

human i ty and the gods . Semi-publ ic rites of meri t and repentance in

c lude the reading of relevant texts and the offering of prayers for the for

g iveness of sins, hea l ing of diseases, and mend ing of social d isharmonies . 

Ful ly public rites are h ighly dramat ic and include the enac tment of D a o 

ist myths of creation and renewal . The ritual ends with a large banquet , 

jo ined by everyone—friends and foes al ike—to celebrate the successful 

cosmic invigorat ion of the c o m m u n i t y (see Saso 1972; Lagerwey 1987; 

D e a n 2000) . 

T h e earliest documented use of food in Daois t ce remonies is found in a 

un ique form of the sacrificial banque t which the early Celest ial Mas te rs 

cal led "ki tchen-feasts ," held at essential c o m m u n i t y celebrat ions, such as 

the festivals of the Three Pr imes. These were t imes of general assembl ies 

and tax management : in the first month , the tax was set according to the 

n u m b e r of people in the household ; in the seventh and tenth months , i t 

was col lected as the harvest was brought in (see K leeman 1998). The 

g roup was t ightly s t ructured and followers in ordinary t imes obeyed 

precepts that encouraged frugality and s implici ty as formulated in the 

Xianger Commentary WM^i to the Daodejing (see B o k e n k a m p 1997, 49-50 ; 

K o h n 2004a, 58-60) . At festival t imes, on the other hand, kitchen-feasts, 

l ike rites for the sun god in antiquity, involved great banque ts wi th rich 

food and wine as well as offerings of match ing morse ls to the gods (Stein 

1971 , 489; 1972, 4 9 1 ; Mol l ie r 2000 , 46 ; K leeman 2 0 0 5 , 1 5 1 ) . 

T h e sources do not p rov ide any details about the exact nature and ar

rangement of the feasts a m o n g the early Celest ial Masters . On the other 

hand, there is some documenta t ion about later practices, notably under 

the Daois t theocracy in fifth-century Nor th China and a m o n g the south

ern Celest ial Masters in the sixth-century. 

T h e Daois t theocracy b e g a n with K o u Qianzhi (365-448) , the son 

of a Celestial Mas te rs family in the Chang 'an . Living under the foreign 

Toba -Wei rulers, he deplored the disarray of Daois t communi t i e s and 

hoped to contr ibute to their renewal . He duly wi thdrew to find soli tary 

inspirat ion on Moun t Song in H e n a n and—as detailed in the Weishu 

(His tory of the W e i Dynasty , ch. 114; trl. W a r e 1933) —received several 

revelat ions from Lord Lao. The ma in documen t that resul ted from these 
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' For more on the theocracy, see Tsukamoto 1961; Mather 1979; Kohn 2000. 

revelat ions was the Yunzhong yinsong xinke jiejing S'^'lg Ii§Tf4s5cll 
(Precepts of the N e w Code , Reci ted in the Clouds, DZ 785) , a text con

taining a set of thirty-six precepts for the r enewed communi ty , usual ly 

called the " N e w C o d e " (see Y a n g 1956) . 

In 424, K o u took his inspirat ion to court, whe re he was w e l c o m e d by 

Emperor T a i w u and found the support of the p r ime minis ter Cui H a o ^ 

;|f (381-450) , a Confucian fond of mathemat ics , astrology, and magic , as 

well as the author of a b o o k on diet (Huang 2000, 125), w h o like K o u en

visioned a renewed and purified society. Together they convinced the 

ruler to put the " N e w C o d e " into practice, creat ing an adminis t ra t ive 

system for the foreign dynas ty that m a d e K o u as Celest ial Mas te r a cen

tral power b roker in the capital whi le Daois t insti tutions and priests 

served throughout the state as agents of tax collect ion, l aw enforcement , 

and seasonal relief. Cui H a o in the mean t ime mas te rminded var ious 

mil i tary successes and worked on the compi la t ion of a nat ional history, 

rising h igher in rank and honor . T h e p innacle of the theocracy arr ived in 

440 , w h e n the empero r underwent Daois t invest i ture rites and changed 

the reign title to "Perfect Lord of Great Peace . " The exper iment flour

ished for another decade, then c a m e to a rather rapid end after K o u ' s 

death in 448 and Cu i ' s execut ion in 450, to be replaced by a Buddhis t -

sponsored system k n o w n as sangha-households.^ 

A key aspect of the theocracy was the celebrat ion of regular c o m m u n a l 

rites of the so-called Dao people (daomin M S ) - T h e y were geared to cre

ate a land of perfect peace, where h a r m o n y prevai led and everybody, as 

in the Confucian ideal, was restrained by rules of ritual behavior . People 

had to observe daily, seasonal , and special rites, the latter two usual ly 

involving c o m m u n a l mee t ings and kitchen-feasts. There were grand, 

med ium, and lesser feasts, last ing seven, five, or three days respect ively 

(Ware 1933, 233) . 

To prepare for a feast—also called "fortunate feedings" (fushi | @ : ^ ) or 

"r ice for the w i se" (fanxian MK', see MoUier 2000, 4 6 ) — m e m b e r s had to 

purify themselves by absta ining from mea t and the five s trong vegeta

b les as well as from sexual relat ions and contact wi th impure subs tances 

(no. 11 ; 8a) . A typical banquet , then, consis ted of three courses —a vege-
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tarian meal , wine, and r ice—but those w h o could not afford all three 

could resort to hav ing jus t wine, up to a m a x i m u m of five pints (no. 12). 

T h e ritual activity dur ing feasts (no. 20) as well as during daily services 

(no. 19) and ancestral worsh ip (no. 23) involved a series of b o w s and 

prostrat ions as wel l as the burn ing of incense and offering of a prayer or 

peti t ion, which had to fol low a specific formula (no. 19) . There were to be 

no b lood sacrifices, lascivious practices, or r i tualized intercourse as in the 

"harmoniza t ion of qi" {heqi -^M.: see Raz 2008) under taken by the early 

Celest ial Mas te rs (no. 4 ; 2a; Ma the r 1 9 7 9 , 1 1 3 ) . 

S imi lar guidel ines also applied a m o n g the southern Celestial Mas te rs as 

documen ted in the s ixth-century col lect ion of organizat ional rules, 

Xuandu luwen ^W0>C (Statutes of Mys te ry Metropol is , DZ 188) . T h e 

text, too, d ivides kitchen-feasts into grand, med ium, and lesser, specify

ing that the so-called Three Assembl ies {sanhui EL^), i.e., the festivals of 

the Three Primes, as well as the bir th of a ma le child qualified for a 

grand feast. T h e bir th of a female chi ld and the ceremonia l prevent ion of 

diseases and avoidance of dangers necessi ta ted the a r rangement of a 

m e d i u m event, whi le a death in the family or other potent ial ly life-

changing event was reason for a lesser kitchen (12a; Kohn 2004b , 39) . 

In each case, the feasts were formally ar ranged by the c o m m u n i t y leader 

who , in the beg inn ing of every year and under considerat ion of recent 

demograph ic changes , would organize the populace into groups of ten. 

Wi th in each group, one m e m b e r would provide the feast mater ia ls for 

another in mutua l sharing, not entirely unl ike pot lucks today, bu t dis

t inctly avoiding the use of any animal products that migh t necessi ta te 

kil l ing (12ab; Kohn 2004b , 39) . The "Sta tu tes" further specify that dur ing 

a grand feast, each part icipant should "receive five pints of wine and 300 

cash; dur ing a m e d i u m feast, four pints of wine, 200 cash, and five coins; 

and during a lesser feast, three pints of wine, 100 cash, and 100 co ins" 

(13b-14a; Kohn 2004b , 40) 

In addition, the feast c a m e with the presentat ion of presents and p ledges 

to the central priest ly adminis t ra t ion and the Daois t gods, thus ensur ing 

protect ion and good fortune. As the text has: 

When a male child is bom, set up a kitchen-feast for ten people. 

In the midst of the feast, present 100 pages of petition paper, 

one set of brushes, one ball of ink, and one writing knife. When 

a female child is bom, set up a kitchen-feast for five and offer 
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" This refers to the belief that the celestial authorities would keep track of 

people's good and bad deeds and adjust their life-expectancy accordingly. For 

details, see Kohn 1998b. Depending on the text, a "period" can vary between a 

hundred days, three hundred days and as many as twelve years (see Yoshioka 

1970,190). 

one seating mat, one dust pan, and one broom. [13a] Deliver 

these taxes one month after the child's birth. 

Anyone going against this statute and law will be punished 

by a two-period reduction in reckoning.'' The child will simi

larly suffer a reduction in reckoning and will not be able to 

grow up in a parish of the Celestial Masters. His qi will he tied 

by demons and he will undergo harm to the point of not even 

being able to reside in the underworld. On the other hand, if 

treated properly, the child can bring fame to family and self. 

All these are potentially grave sins that lead to loss of life. (12b-

13a; Kohn 2004b, 39-40) 

The proper per formance of the feasts and their var ious related activities 

thus had a major impact on the social role and fate of the part icipants . 

In terms of concre te procedures , the text reaffirms the traditional re

qu i rement of initial purification and the need for proper attire and for

mali ty dur ing the ce remony. It says: 

When the time has come for male and female officers, register 

disciples, and Daoist followers to participate in a kitchen-feast, 

in each group of ten the head of the family should undergo 

fasting and restraint. On the eve of the feast, he should invite 

the guests, speak the proper words, and encourage them to 

come in. 

All this is to be done with dignity and seriousness, not al

lowing any disturbance or defilement. All sweat should be 

washed off in a bath, all clothes should be changed —robe and 

skirt, cap and gown, leggings and breeches. Do not wear a 

plain skirt or let it show from under your robe, but be of ut

most seriousness in your attire. (13b; Kofin 2004b, 40) 

T h e kitchen-feasts cont inued even after Dao i sm was integrated into one 

organizat ional and doctrinal structure in the early T a n g dynasty, as the 

Yaoxiu keyi documents . It too recognizes three levels of feasts and distin

guishes var ious types, such as seasonal (Three Assembl ies ) , si tuational 

(birth, s ickness, death) , and occasional (repentance, l iberation) (Kleeman 
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2 0 0 5 , 152) . Part of organized religion rather than performed in a c losed 

mil lenar ian group, the feasts would be arranged by sponsor or donor 

and run by professionals. T h e y included mos t important ly the "ki tchen 

superv isor" (jianchu laMi) w h o examined the food, ba lanced raw and 

cooked materials , m a n a g e d flavors, and decided on the order of dishes; 

and the "group regula tor" (jiezhong ffj ^ ) w h o checked the t ime, 

sounded the ch imes for each n e w phase , and in general kept people in 

l ine (Kleeman 2005, 154) . The feast would be jo ined by local people w h o 

served as secondary par t ic ipants and appreciat ive audience. T h e y would 

receive the distr ibution of leftovers, part icularly grains, after the event 

(9.11b) , a pract ice m u c h like the shar ing of offerings after rituals of uni

versal del iverance {pudu WM), r equ iem services (gongde Jtlt^O/ arid other 

ce remonies today (see Dean 2000) . 

In accordance with tradit ional structures, each feast c a m e with a three-

day preparat ion per iod that involved the confession of sins and purifica

tion {qingzhai '(n'M) for all major players and was fol lowed by a thanks

giving rite k n o w n as the "s ta tement of mer i t " {yangong "p^tl) (Kleeman 

2005 , 153) . Throughout , puri ty had to be mainta ined by s t icking to vege

tarian substances, and there should not even be the verbal acknowledg

men t of destructive act ions such as killing, hunt ing, fishing, or t rapping 

(12.2a K leeman 2005, 154) . 

T h e s a m e holds also true for the "noon purga t ion" {zhongzhai at 

Daois t monas t ic insti tutions, i.e., the ma in mea l of the day that was—in 

adaptat ion of Buddhis t pat terns—usual ly held around 11 a.m. as part of 

a major ce remony that also included scripture readings and the formal 

shar ing of food and meri ts wi th the donors and all beings . As descr ibed 

in the Shishi weiyi, it typical ly involved four phases: ^ 

(1) preparat ion [separation]: donning ves tments , c leaning hands and face, 

p icking up dishes, and enter ing the refectory; 

I 

5 The events are also described in Zhengyi weiyi jing jE~-tS.iMi (Scripture of 

Dignified Observances of Orthodox Unity, DZ 791) 9b-10b, 15ab; Qianzhen ke ^ 

MM (Rules for a Thousand Perfected, DZ 1410) Sab, 29ab; and Fengdao kejie 6.4a-

7a (sect. 16; trl. Kohn 2004c). The following is a summary of the more detailed 

account in Kohn 2003a, 123-32. 
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^ For a discussion of traditional Chinese eating utensils with numerous il

lustrations, see Huang 2000, 75-89,104-09. 

(2) initial formalit ies [l iminal phase 1]: rites to the D a o and dedicat ion of 

the food to the gods, ancestors , and all be ings , accompanied by also 

burn ing incense and chant ing invocations, as well as the correct p lace

ment of d ishes and the taking of seats; 

(3) the actual mea l [ l iminal phase 2 ] : r ice gruel, rice, and several different 

dishes, each announced and handed around by serving monks , as ritual 

verses are chanted; 

(4) conc luding formali t ies [ reaggregat ion]: repentance of all rule viola

tions dur ing the meal , obeisance to the Three Treasures , s tacking of 

bowls , and exi t ing the hall (9b-12a) . 

To begin the meal supervisor ascertains the correct t ime and rings the 

bell. Daois ts don their ves tments and wash their hands , then pick up 

their dishes p lus chopst icks and a spoon (lacquer or copper in the old 

days, metal or plastic today) from special racks. Dishes consist of three 

bowls of different sizes, m a d e from metal , lacquer, ear thenware , or por

celain, depending on the weal th of the institution.' ' In addition, in the 

middle ages Daois ts had two cloths, one wrapped around the bund le of 

dishes, which were s tacked inside one another, the other folded inside it. 

Both cloths were used during the meal and had to be kept perfectly clean, 

never used for wip ing off sweat or b l o w i n g one ' s nose (8b). 

Once c leaned, garbed, and ready, Daois ts file into the refectory and find 

their proper place. They put their bund le of d ishes on the table, bu t re

main s tanding to perform the initial formali t ies—burning incense, bow

ing, and recit ing a verse of praise to the Heaven ly Wor th ies (9b) . They sit 

d o w n —on chairs today, on cush ions at low tables in the middle ages — 

and open the cloth that wraps their dishes, s t raightening it to serve as a 

p lace mat. T h e y unpack their dishes in the proper order and p lace the 

second cloth over their knees to be used as a napkin. T h e y r inse their 

dishes with clear water that is handed around (9b). Thus readied, they 

offer the prayer-at-meals, a sequence of good wishes for the donor ' s 

benefit, the empire , the ancestors, and all be ings . 

T h e meal itself beg ins with the serving of grain, fol lowed by a number of 

different vegetar ian dishes, m a d e up of the five classical food groups. 

Substances avoided include the five s t rong vegetables as well as any-
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thing processed or nonri tual . T h e preparat ion, moreover , ensures that 

the food is well ba lanced, enhanc ing heal th and vitality (Yaoxiu keyi 

9.14b) . 

Each dish is announced with its n a m e either by the supervisor or by the 

servers. As the first s teaming bowls arrive at the tables, the medieva l 

l i turgy requires the chant ing of an incantat ion that praises the selfless 

giving of the donor, k n o w n as the "Incantat ion for Rece iv ing F o o d " (see 

above, p. 96) . I t l inks food with great meri t for everyone w h o engages in 

its donation, a chari table act which leads to happiness n o w and a good 

rebirth later. Daois ts par t ic ipate in this meri t by not keeping the food for 

themselves but pass ing i t on ritually to the celestials and all be ings , en

sur ing the widest possible spread of meri t and reaffirming their role as 

in termediar ies be tween the cosmic realms. 

As m o r e food is passed around, a further chant is sung which again es 

tabl ishes the celestial connec t ion of the mea l and offers it to all beings . It 

runs: 

This fragrant feast and wondrous offering 

Above we give to the Heavenly Worthies, 

In the middle to the perfected and sages. 

Below to the host of living beings. 

May all be equally full and satisfied. 

While good fortune flows to our [generous] donor 

Like rivers pouring into the sea. (10a; Fengdao kejie 6.6a) 

As the c o m m u n i t y eats, each m e m b e r internally visual izes the Three 

O n e s and other gods in the body, thus again rais ing the m u n d a n e activ

ity to a heavenly level. Everyone is to eat h is or her fill and can get as 

m a n y as three helpings, bu t there i s to be no overeat ing and no scorning 

of dishes as not be ing fancy enough. Wheneve r a dish is announced, 

raise your b o w l to receive it. If you prefer not to par take of it, s imply 

raise a finger and let the server pass by. Whi le be ing served, if you desire 

more , advance the b o w l a little; if you prefer less, wi thdraw it slightly. 

There is, however , to be no speech on the subject. Noises in general 

should be kept to a m i n i m u m , avoiding all slurping, sucking, and gulp

ing, and no t clat ter ing with bowls and chopst icks . Speech is not prohib

ited bu t should be control led and calm, avoiding all exc lamat ions or 

shouts. Except ions to this rule are emergency situations, such as a mili

tary incident, a flood, a fire, a robbery, or a sudden death ( l O b - l l a ) . 
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The act of eat ing in a tradit ional monastery , therefore, is less a w a y of 

fulfilling bodi ly needs than an active nour ishing of the gods and all b e -

mgs, a w a y of jo in ing Dao . The physical control of food intake, b o d y 

movements , and speech aids recluses in th inking with compass ion and 

sharing with all be ings . Anyth ing touched dur ing the mea l is sanctified 

and even leftovers are no t was ted or thrown out bu t g iven to servants, 

beggars, s ick people , or farm animals —always with the wish: " M a y all 

thus giving attain good fortune! M a y all thus eat ing be free from suffer

ing!" (11a; Fengdao kejie 6.6b). 

After everyone has eaten their fill, the conc luding formalit ies begin . Here , 

too, the pervasive impor tance of pur i ty is m a d e clear. After all have fin

ished eating, they fold the cloth on their knees, r inse their d ishes wi th 

clear water, s tack them b a c k into one pile, and wrap them in the place 

mat cloth (11a). Then they undergo a rite of repentance, chant ing the fol

lowing verse: 

To the Highest Worthies of the ten directions! 

I^espectfully see here before you 

This great crowd of disciples. 

Today, during the presentation of food. 

We fear that 

Our hands were smudgy and not clean. 

Our garb was not properly purified. 

Our utensils were not pure. 

Our rice and millet were not sifted. 

And all manner of things and acts 

Were not as prescribed by the divine law. 

May the Three Treasures spread their mercy upon us 

And widely give us joy and good cheer. (Fengdao kejie 6.6a) 

Fol lowing this, they chant a p ledge on beha l f of the donor to make fur

ther efforts toward the D a o and formally share the rite 's meri ts wi th the 

donor and all be ings by chant ing two addit ional stanzas. This concluded, 

the recluses p ick up their dishes and file out of the refectory in an or

derly manner , to assemble at the water bas in for wash ing dishes and 

c leaning teeth. The final rule regarding the ceremonia l meal , then, is that 

while leaving and c leaning up, all should maintain strict discipl ine and 

return to their quarters silently, not s tanding about chat t ing idly (12a) . 

Similar rules and structures also apply in Daois t monas ter ies of the late 

imperial per iod and, by extension, today. They are descr ibed in the Q i n g 
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documen t Qinggui xuanmiao and repor ted by Yosh ioka Yoshi toyo in the 

1940s (Yoshioka 1979) . As in the midd le ages, so in m o d e r n t imes mea l s 

beg in and end with formal prayers and chant ings . Monas t i cs should 

avoid speech and laughter or l imit themselves to a few soft words . If you 

do not like the meal , do not compla in ; after i t ends, do no t sit a round and 

chat idly bu t col lect b o w l and chops t icks quietly. Dur ing the meal , do 

not p ick your teeth, wipe your mouth with the sleeves of your robe, 

m a k e smack ing noises, c l ick the tongue, scratch the head, or put some

thing al ready c h e w e d b a c k into the bowl . Should you discover that the 

rice has a s tone or s o m e alien grain in it, take it out and p lace it softly on 

the table, not hurl i t on the floor. If there are bugs in the food, r emove 

them silently. General ly, avoid causing trouble or mak ing a stir, never 

reject ing wha t is offered or craving fancy dishes that are not there ( Z W 

3 6 1 ; 10.603) . 

W h e t h e r in the middle ages or today, monas t ic meals are h ighly ritual

ized affairs that —on a smal ler scale and with greater rout ine—cont inue 

the sacrifices and feasts of old. T h e y follow the classical pat tern of prepa

ration, main rite, and conclusion; they place their part icipants in a l imi

nal sphere and a l low them to reach for a h igher level of spiritual aware

ness and celestial connect ion. Not mere ly giving food to their bodies , 

Daois ts in the ritual mea l share food and kindness with the gods and all 

be ings , thereby mak ing the entire universe holier and purer. The stan

dards of good conduct , moreover , express the self-consciousness Daois ts 

are encouraged to acquire jus t as the way they c o n s u m e food reveals 

their reality as including the larger realm of the cosmos and the entirety 

of l iving be ings . 

A yet different variant of ritual food in Dao i sm appears in a procedure of 

medi ta t ive self-cultivation that involves visual izat ions and incantat ions 

as well as taking certain herbal subs tances and guiding c\i through the 

body. A l ready the Zhuangzi descr ibes a perfected be ing w h o lives on 

heaven ly nectar and celestial m a n n a and to w h o m food and clothes ap

pear spontaneous ly (ch. 5; Moll ier 2000, 67) . 

In its wake, Ge H o n g ment ions that immorta ls , able to control fire and 

water , could also cause celestial del icacies to arrive at a m o m e n t ' s notice. 

He calls this pract ice "travel ing k i tchen" (xingchu WM), an " imaginary 

cornucopia of wondrous drugs and foods" served by luscious j ade maid-
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ens that could feed sixty or seventy people at the drop of a ha t {Baopuzi 

16; K leeman 2 0 0 5 , 1 4 9 ; Stein 1971 , 490) . He also lists a Xingchu / ' i ng fTJ i f l l 

as well as a text cal led Riyue chushi jing B ^ (Sun and M o o n 

Cooking; ch. 19) that p resumably referred to prepar ing and absorbing 

the essences of the sun and the m o o n (Moll ier 2000, 66) . 

Practi t ioners of Highes t Clari ty in due course adopted the pract ice and 

added the applicat ion of ta l ismans, the visual izat ion of specific deities, 

and me thods to exert control over the gods—both in the b o d y and the 

stars (Robinet 1984, 1:31-33). The bes t descript ion survives from a Song 

text called Daodian lun Jl̂ Ira (Daoist Records and Discourses , D Z 1130; 

4 . 1 0 b - l l b ) , wh ich in content m a y well go b a c k to the H a n (Stein 1972, 

491-92) . It descr ibes a pract ice cal led "Absorb ing Ye l low Qi" {fu huangqi 

Wi^Mi) which consis ts of taking vegetal and mineral subs tances (such as 

cinnabar, fungi, herbs) , envis ioning the pure yel low energy of the spleen, 

then mak ing deities b r ing a feast in golden dishes, the imaginary con

sumpt ion of which prevents all feelings of hunger and thirst (Moll ier 

2000, 67) . 

Buddhis ts , too, took on the technique from an early age, the idea of a 

celestial ki tchen {tianchu ĴSf) a l ready men t ioned in the Zhong benqi jing 

(Sutra of Central Or igins and Deeds , T. 196; 3.13), t ranslated in 

207 (Moll ier 2000, 68) . Later sources ment ion that to avoid feelings of 

hunger , one should pract ice deep medi ta t ion and visualize deit ies br ing

ing heavenly nectar. The color of the divine po tage depended on the 

pract i t ioner 's merit: if i t was low, i t would appear dark green; if med ium, 

red; if superior, white. Whicheve r form it took, adepts should take it in 

the mouth , feel it m e r g e with their saliva, then swal low it. It would feel 

like spontaneous ly cooked food and have a great celest ial fragrance 

(Moll ier 2000, 69) . 

T h e mos t extensive Buddhis t ki tchen ritual, as al legedly revealed by the 

B u d d h a at the t ime of enter ing nirvana, appears in the Sanchu jing H J g f l l 

(Sutra of the Three Ki tchens) , a T a n g manuscr ip t d iscovered at Dun

huang (S. 2673 , S. 2680) . It is further supplemented by the Tingchu jing 

MtIM (Sutra of the Pavi l ion Kitchens, in P. 2637) , a medica l c o m p e n d i u m 

which includes drug recipes that he lp to e l iminate hunger (Moll ier 2000, 

52-62 . 

Accord ing to this, one needed three fundamental condi t ions before prac

t ic ing the rite, which would lead to freedom from hunger , clari ty of spirit. 
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and ex tended long life: devot ion to the Three Treasures of buddha , 

dharma, and sangha; family and c o m m u n i t y support; and consis tent 

pract ice of the Six Perfect ions (Moll ier 2000, 53) . O n e should then with

d r a w to a soli tary retreat in the mounta ins , well protected from nosy in

terlopers, where one could keep the me thod secret, s ince any doubt —like 

in traditional a l chemy—would compromise its efficacy. T h e actual prac

tice involved the si lent chant ing of a sacred verse (gatha) to the five direc

tions, each associated with a specific b o o n and a set n u m b e r of recita

t ions: 

east wood attainment of long life 90 times 

south fire invulnerable to heat 30 times 

center earth freedom from hunger 20 times 

west metal invulnerable to cold 70 times 

north water freedom from thirst 50 times 

If done daily, preferably at the yin hour (3-5 a.m.), while assembl ing and 

swal lowing saliva, and especial ly in combina t ion with s trong seated 

medi ta t ion and the persis tent visualizat ion of Ami tabha , this would free 

adepts from all needs of sus tenance (Mollier 2000, 54-55) . The text de

scribes effects m u c h like those Daois ts c la im for the pract ice of bigu, i.e., 

certain symptoms of dehydrat ion in the early days, then a great sense of 

vigor, fol lowed by support from celestial envoys and the a t ta inment of 

perfection. 

T h e Buddhis t me thod represents a certain degree of internalization of the 

practice. Rather than visual izing the delectable v iands be ing produced 

through heavenly spontanei ty and presented by celestial messengers , 

pract i t ioners see the central ki tchen as located in their o w n bodies . The 

s tomach serving as the great s torehouse (taicang i^-^), they br ing forth 

internal t ransformation whi le cal l ing upon gods and cosmic powers for 

act ive support. An even m o r e internalized vers ion appears in the Daois t 

Laozi shuo Wuchu jing ^ t F I S E M J I S (Scripture of the Five Ki tchens as 

Revea led by Laozi , DZ 763) . Edi ted and c o m m e n t e d by Yin Yin (zi 

Sizhenzi ^sM^), imperial counse lor under Xuanzong of the T a n g and 

abbot of the S u m i n g guan ^ B J I i (Monas tery of Majestic Brightness) , 
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^ A variant version appears in YJQQ 61.5b-10b: Wuchu jing qifa SBIM0,?£ 
(Energetic Methods of the Scripture of the Five Kitchens). The methods are also 

advocated in Sima Chengzheng's Fuqi jingyi lun (see p. 131), notably in the YJQQ 

edition (57.10-llb). A short summary also appears in its DZ version (9b-10a). See 

Mollier 2000, 65. For a complete translation and discussion in a meditation con

text, see Kohn 2010. 

this goes back to the eighth century (Moll ier 2000 , 62) and is par t of the 

meditat ion circle a round S ima C h e n g z h e n 7 

The text is a h ighly abstract myst ica l p o e m in twenty verses which 

guides adepts toward a mental state of de tachment , nonthinking, and 

equan imous percept ion by cul t ivat ing the energy of universal oneness 

(yiqi — ^ ) and merg ing with cosmic peace and h a r m o n y (taihe #^). 

This will lead to comple te physical satisfaction: "The five organs are 

abundant and full; the five spirits are tranquil and upright." This in turn, 

means that all sensory exper iences are ca lmed and all c ravings and de

sires e l iminated —including those for food and dr ink ( l a ) . 

The work s trongly emphas izes menta l restructuring over bod i ly prac

tices, in fact saying that "accumula t ing cult ivat ion will not get you to 

de tachment" (1. 14, 4b) and that me thods of ingestion are ul t imately use

less. As the commen ta ry to "All food combines into qi" (1 .17) says: 

We receive solidity from earth, coagulate moisture from water, 

are endowed with warmth by fire, and rely on wind for our 

breath. These four conditioning factors combine and dissolve 

constantly, none having any part in the wondrous underlying 

solidity [of the universe). Therefore they muddle and obscure 

the energy of universal oneness, confuse and disturb cosmic 

peace and harmony, and cause the arising of delusory percep

tion. They stir up nothing but corruption and pollution. (5b) 

On the other hand, the recitation of the scripture is beneficial , especial ly 

if combined with intellectual, mental , and ethical practices: 

Bow your head and recite the five stanzas of this scripture, and 

you will easily get the true essentials of cultivating the per

sonal body and protecting life. To complete harmony and en

compass universal oneness: penetrate [ultimate] meaning, so 

you can enter into spirit, sit in oblivion, and let go of brilliance; 

bring peace to the body, so you can venerate virtue, investigate 

sensory experience, and nourish yourself forever, (pref. lb) 
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F r o m the abstent ion from food during preparatory purif icat ion through 

extens ive offerings a t ho ly Daois t altars and c o m m u n a l shar ing dur ing 

festive banquets and meal - t ime ceremonies , the ritual pract ice of food 

has thus c o m e full circle to cu lminate again in a form of abstention, bu t 

predicated in medi ta t ive vision and ritual recitation. Throughout , D a o 

ists adopt concepts and pract ices from mains t ream rites and Buddhis t 

organizat ions, yet—as a lways—create their own unique system and de

velop their me thods in unprecedented ways. 



Boundless and far, I am trembling with dread. 

Sharing primordial fear with spirit: 

I start absorbing essence and florescence. 

Replacing food and drink. 

The Dark Warrior sways beneath me as my mount. 

The Jade Equalizer serving as my wheels. 

Above and below without limits, 

I enter and leave the timeless [spheres]. 

The hundred ailments leave, and I am healed. 

Spirit and (\i alone uphold me. 

{Xuandu liiiven 4ab) 

T h e ul t imate and most advanced level of Daois t dietetics is the comple te 

avoidance of ordinary food whi le l iving on pure qi, be ing upheld by 

spirit and t ransforming into an immorta l . Al ready the Zhuangzi describes 

the wondrous m a n of Gushe Mounta in : 

With skin like ice or snow, he is gentle and shy like a young 

girl. He does not eat the five grains but sucks the wind, drinks 

the dew, climbs up on the clouds and mist, rides a flying 

dragon, and wanders beyond the four seas. (ch. 1, Watson 1968, 

33; Campany 2005, 105) 

T h e first technical manua ls on h o w to stop ingest ing ordinary foods sur

v ive among the M a w a n g d u i medica l manuscr ip ts (dat. 168 B . C . E . ) , nota

b ly the Quegu shiqi W^'^M (Giving Up Grain and Eat ing Qi), which 

out l ines scheduled procedures and descr ibes h o w to use the herb pyrro-

117 
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sia for bes t effects (Harper 1998, 305-09 ; Engelhardt 2000, 86; C a m p a n y 

2005 , 106) . Soon after this, the Heshang gong zhangju Miif^^' t lJ (Verses 

and Sayings of the Mas te r on the River, DZ 682) , the Daode jing c o m m e n 

tary by the legendary Mas te r on the River (see C h a n 1991) , descr ibes the 

five qi of the inner organs and emphas izes their connect ion to the spirit 

and mater ia l souls, the yang and yin par ts of the person. The transforma

tion into an immor ta l m e a n s the ref inement and purification of the yin 

parts into increasingly yang patterns, mov ing from solid, ear th-bound 

energ ies to subtler, m o r e spirit-oriented levels. S ince there is ul t imately 

only one qi, this is not a change in subs tance bu t in nature, a transfigura

t ion toward finer energies that vibrate and oscil late at a m u c h faster rate. 

Daois ts of the early midd le ages expanded this not ion by adding a 

mythologica l d imens ion to medica l energetics. The word shen |$ (spirit) 

no longer just mean t "configurat ive force" (Porkert 1974) , the power that 

connects a person to Heaven and original destiny, nor was it just the 

vague power of spirit, which works through the h u m a n hear t and signi

fies the psychologica l d imens ion of the individual (Kaptchuk 1983, 58) . 

Rather, shen c a m e to m e a n b o d y gods, a mult ipl ici ty of divine entities 

that reside bo th in the b o d y and in the stars, inhabit ing halls and palaces 

and keeping the energy lines open (Kohn 1991; Kroll 1996) . 

To modify nutr i t ion from Ear th-bound food to Heaven-centered qi, prac

ti t ioners accordingly also had to replace yin-deit ies wi th yang-gods. 

Daois t s expressed this in guidel ines on h o w to e l iminate the so-called 

Three W o r m s or Deathbr ingers , nox ious parasi tes that report flaws and 

failures to the celestial administrat ion, and instead mainta in a firm pres

ence of the Three Ones , pure gods of Dao, in the b o d / s energy centers . 

T h e procedures for do ing so, as m u c h as the formal e l iminat ion of grain 

from the diet (bigu involve a mult ipl ic i ty of practices, mos t impor

tantly dietary changes , herbal formulas, breath control , and the con

sc ious guiding of qi, as well as var ious forms of meditat ion, such as the 

visual izat ion of deit ies and the absorption of directional energies. In ad

dition, there are two major d imensions to the practice: the replacing of 

ordinary food with qi wh ich main ta ins the digest ive and inner-organ 

sys tem whi le refining i t to subtler levels; and the ul t imate transformation 

of nutr i t ion toward pure qi which reverts the structure toward a pr imor

dial level before creation. In other words, e l iminat ing grains either by 

eat ing qi {shiqi -^Mi) or by learning to absorb it {fuqi J 
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' It is also the agent that is called back in the death ritual known as "Sum

moning the Soul" (chaohun f ^ ^ ) . A shaman or priest climbs to the roof of the 

house and calls out in all directions to the departed soul to return, depicting each 

region as dreary and dangerous. The rite, as much as the three-day delay of the 

burial, makes sure that the soul is not just on temporary leave or the person in a 

state of suspended animation. For original chants, see Hawkes 1959. For Han 

beliefs, see Yii 1987. For modern Hong Kong, see Chan and Chow 2006. 

Sau6i Off '^cff (Zttd '7fiiut4^ 

Already the medical classics emphas ize that the five inner organs are not 

only the seat of specific b o d y fluids bu t also have a psychologica l and 

spiritual d imens ion to them (see Porker t 1974, 184-85; Ishida 1989, 52; 

Kap tchuk 2000 , 59-62) . The Huangdi neijing suwen says: 

Blood is stored in the liver—the residence of the spirit soul. 

Nutritive qi is stored in the spleen—the residence of the inten

tion. 

The pulse is stored in the heart—the residence of the spirit. ' 

Qi is stored in the limgs—the residence of the material soul. 

Essence is stored in the kidneys—the residence of the will. (ch. 2) 

A m o n g the psychologica l aspects, spirit i s the m o s t potent and mos t 

fundamental , associated with the heart, the leader of the organs and seat 

of the ruler (Ishida 1989, 53) ; i t is the representat ive of pure Dao . Next 

are two types of souls, sets of psychological forces that l ink the person to 

Heaven and Earth and are descr ibed as spirit powers support ing the per

son yet work ing in opposi te direct ions. 

The spirit or c loud soul {hun i%) connec ts people to Heaven , is yang in 

nature, and resides in the liver, the organ related to aggression and b e 

nevolence . I t governs the person ' s overall att i tude to the outs ide world 

and suppor ts intellectuak artistic, and spiritual endeavors . At death i t 

returns to Heaven , t ransforming into the ancestral spirit that is wor

shiped on the family altar.i The mater ial or whi te soul (po 9^) connec ts 

the person to Earth, is yin in quality, and resides in the lungs, the seat of 

material exchange with the wor ld (Jarrett 2006, 30) . I t controls basic sur

vival instincts, such as the need for food, sleep, and sex, and in general 

manages the physical aspect of the individual. At death i t returns to 

Earth by s taying with the corpse; i t is nurtured in proper bur ia l sites and 

procedures as well as through sacrifices at the tomb. 
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As the Heshang gong zhangju says, c o m m e n t i n g on the phrase, "This is 

cal led the myster ious [and the ] female:" 

Heaven feeds people with the five qi, which enter the organs 

through the nose and settle in the heart. The five qi are pure 

and subtle, they cause people to have sentience and spirituality, 

intelligence and perception, sound and voice, as well as the 

five kinds of inner nature. They are represented in the spirit 

soul, which is male and leaves and enters the human body 

through the nose in order to interact with heaven. Therefore, 

the nose is "the mysterious." 

Earth feeds people with the five tastes, which enter the or

gans through the mouth and settle in the stomach. The five 

tastes are turbid and heavy, they cause people to have body 

and skeleton, bones and flesh, blood and pulses, and the six 

kinds of emotional passions. The are represented in the mate

rial soul, which is female and leaves and enters the human 

body through the mouth in order to interact with Earth. There

fore the mouth is "the female." (ch. 6; see Kohn 2009,163-64) 

B e y o n d the souls, there are two further menta l forces, called will {zhi Icf,; 

yin) and intention {yi M; yang) which function in c lose relation to the 

k idneys and spleen. They are specific aspects of the mind, i.e., the gen

eral power of th inking and p lanning in the intention and the more fo

cused determinat ion directed toward a specific objective in the will. All 

these aspects of the mind are in constant interaction and change, so that 

consc iousness is the integrated flux of var ious forces and energies. 

T h e spirit, then, is the mos t pr imordia l aspect of the mind as i t is re

ce ived from Heaven and Earth. The two kinds of souls are its moving 

and active d imens ions that de termine h u m a n attitudes, thoughts , and 

desires, whi le will and intention are its concre te everyday functions. In 

general , the yin aspects are more body-or iented, material , and linked 

with Earth, whi le the yang aspects are more spirit-oriented, ethereal, and 

connec ted to Heaven . Thus , the intention can be descr ibed as the think

ing mind, whi le the will is the th inking body. The entirety of both, how

ever different they m a y be in vibrat ional f requency and orientation, 

m a k e s up h u m a n consciousness . 

T h e t ransformation into an immorta l beg ins wi th control l ing the will and 

intention, which are set radical ly toward o therwor ld ly goals and cut off 

from earthly ideals . Next , the souls are reformed, ca lming the instinctual 
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and mater ia l ly-centered desires of the mater ia l soul whi le enhancing the 

spiritual orientat ion and energet ic pur i ty of the spirit soul. Again, the 

Master on the River: 

People sustain the two kinds of souls and thereby obtain life. 

They should love and nurture them, realizing that joy and ha

tred cause the spirit soul to vanish while haste and alarm make 

the material soul leave. The spirit soul resides in the liver, the 

material soul in the lungs. Indulging in wine and sweet delica

cies harms the liver and lungs. Instead people should keep the 

spirit soul tranquil so that their will can be set on the Dao, and ' ' 

they will be free from trouble. They should maintain the mate

rial soul in a state of peace so that they attain long life and can 

extend their years, (ch. 6) 

Medieval Daois ts expanded this idea by mul t ip ly ing the n u m b e r s of the 

souls to three spirit and seven mater ial entities, envis ioning them as 

b o d y gods , and prescr ibing certain techniques to deal wi th them (see 

Eski ldsen 1998, 49) . Thus the Baosheng jing ik^lm (Scripture on Preserv

ing Life, DZ 871) of the ninth century says: 

The three spirit [yang] souls are located beneath the liver. They 

look like human beings and all wear green robes with yellow 

inner garments. Every month on the third, thirteenth, and 

twenty-third day, they leave the body in the evening to go 

wandering about. 

At this time, lie down with your feet up, your head sup

ported by a pillow, and your legs stretched out straight. Fold 

your hands over your heart, close your eyes, and hold your 

breath. Click your teeth three times, ( lb) 

T h e n a m e s of these posi t ive aspects of h u m a n exis tence are "Spiri tual 

Guidance , " " Inner Radiance ," and "Dark Es sence" ( l a ) . As shown in the 

text, they look noble and appear h u m a n in shape and are dressed in 

courdy garb. To support them in their beneficent activities, the text rec

o m m e n d s physical exercises, b rea th ing pract ices, as well as medi ta t ions 

and incantat ions. Treated in this manner , the three spirit souls will b r ing 

out the best in people and take care that "there is no disaster or affliction 

[to the person] , and all evil d e m o n s are subdued. T h e b o d y at peace, you 

attain Dao . Then there is no more suffering or pa in" (2a; Ishida 1987, 86) . 

The i r yin counterpar ts are the mater ia l or yin souls, nas ty and evil. T h e y 
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are beas t ly in shape and quite disastrous in their activities.: 

The seven material souls consist of the energy of yin and of 

evil. They are basically demons. They can make a person 

commit deadly evils, be stingy and greedy, jealous and full of 

envy. They give people bad dreams and make them clench 

their teeth, incite them to say "yes" when they think "no." 

They cavise people to lose their vital essence in sexual pas

sion, dissipate it by hankering after luxury and ease. Through 

them, people waste their original purity and simplicity. (2a) 

These souls, far from looking like h u m a n beings, are strangely formed 

devils, hav ing b i rds ' heads , only one leg, tails, abominable outgrowths , 

and the like. Thei r n a m e s are accordingly nasty: Corpse Dog, A r r o w in 

A m b u s h , Bird Darkness , Devour ing Robber , Flying Poison, Mass ive Pol

lution, and St inky Lungs (Sab). 

W h e r e the three yang souls, the representat ives of Heaven, therefore 

guide people toward greater goodness and spiritual t ransformation, the 

seven yin souls, essential mater ia l aspects necessary for physical survival, 

pull them toward worldl iness, tension, and conflict. Whi le fol lowing the 

latter leads to loss of vital energy, illness, and death, cul t ivat ing the for

mer br ings about a t ransformation toward purity, health, and long life. 

Daois t immorta l i ty pract ice goes b e y o n d even this. Its goal is the com

plete t ransformation of the mater ia l souls, the transfiguration of all in

st inctual patterns, into etheric, spiritual forms of being. Thus , they first 

control sexual energies (kidneys, will) and food intake (spleen, intention), 

then m o v e on to w o r k with brea th ing pract ices (lungs, mater ia l souls) 

and engage in vis ions of the divine (liver, spirit souls) to eventual ly 

reach oneness wi th D a o (heart, spirit). 
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A further expans ion of this d icho tomy wi th in the individual is the Daois t 

unders tanding of resident b o d y divinit ies that too c o m e in yin and yang 

forms. Yin here manifests in the so-called Three W o r m s or Deathbr ingers , 

while yang appears as a set of gods k n o w n as the Three Ones . 

The earliest ment ion of the Three W o r m s {sanchong EL^k) occurs in W a n g 

Chong ' s EE^t Lunheng fm^I (Balanced Discuss ions) of the second century 

C.E. He says: "In the h u m a n b o d y there are three worms. T h e y corre

spond to creatures that live in the marshes benea th the soil. Those we 

call leeches. The leeches gnaw their way through the feet of people , just 

as the three w o r m s g n a w through their intest ines" (16.3; Forke 1962, 

2:363; K u b o 1 9 5 6 , 1 9 2 ; Kohn 1995, 35) . 

The Three W o r m s here are real worms , p laced solidly in the natural 

world; they are leeches, not divine or demons . The same idea is found in 

the b iography of the physician H u a T u o ^^Yli in the Sanguo zhi ^MJcl^ 

(Record of the Three K ingdoms) of the third century: " T o expel the Three 

W o r m s , use a green pas ty powder m a d e from the leaves of the lacquer 

tree. T a k e it for a long time, and the three w o r m s will be expel led, the 

five inner organs will be greatly s t rengthened. The b o d y as a who le will 

feel light, and there will be no whi te ha i r" (Weizhi 29; D e W o s k i n 1983, 

149) . Again, the three inner parasi tes are plainly physical be ings that 

cause harm to the person, w h o can be cured by herbal formulas. 

This early medica l view, suppor ted by the growing bel ief in b o d y gods, 

developed into a more rel igious vision in the third century. T h e Three 

W o r m s b e c o m e the Three Corpses (sanshi HP)—a term that uses the 

word "corpse" in a causat ive w a y and thus means agents that br ing 

about death and can thus be called Deathbr ingers . Thei r nature takes on 

a supernatural character . Instead of mere leeches gnawing on h u m a n 

intestines, they are officials of the celestial hierarchy, p laced in the b o d y 

to moni tor h u m a n behav io r and punish sins and t ransgressions. As the 

Baopuzi has: 

There are Three Deathbringers in our bodies. Although not 

fully corporeal, they are like our inner energies, like numinous 

powers, ghosts and spirits. They want us to die early. After our 

death, they become ghosts and move about at will to where 

sacrifices and offerings are laid out. 
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On every gengshen [57*] day [of the sbcty-day cycle], 

they ascend to heaven and file a report on our misdeeds with 

the Ruler of Fates (Siming WJnj j ) . Similarly during the last night 

of the month, the Stove God makes a journey to heaven and 

reports on our behavior. For the more important misdeeds, 

three hundred days are deducted from our lives. For lesser sins, 

they take off three days. (6.4b; see Ware 1966, 115-16) 

Whi l e the Three W o r m s thus graduate from a mere physical i f dangerous 

nuisance, to demonic deathbringers , their w o r m y nature is retained in a 

separate group of parasites, k n o w n as the Nine W o r m s (jiuchong tlMk)-
M o r e organic and less demonic creatures, they are like ge rms and bacte

ria yet work with the Deathbr ingers w h o s u m m o n them to cause sick

ness and disease. As the Baopuzi says: 

If you only have a faithful heart and do nothing for your spiri

tual wellbeing, your life expectancy will be defective and you 

will come to harm. The Three Deathbringers will take advan

tage of your weak months and perilous days, of all those hours 

when your longevity could easily be interrupted or sickness 

incurred, to summon vicious energies and bring in any para

sites they can find. The danger is great for anyone. (15.7a; Ware 

1966, 252-53) 

T h e Three Deathbr ingers have , therefore, advanced to manager ia l posi

tions. T h e y no longer b r ing h a r m themselves bu t order other noxious 

creatures to do so. I l lnesses still c o m e from physical parasi tes that enter 

the b o d y in a m o m e n t of weakness , however , the agency that instigates 

this invasion is n o w separate and has a rel igious character . Whi l e the 

rel igious tradit ion thus supersedes the medical , i t never ignores or abol

ishes it al together. 

D u e to their he igh tened powers , the expuls ion of the Three Deathbr ing

ers also takes on a m o r e spiritual significance. Expel l ing the leech-worms 

can improve one ' s heal th and raise life expectancy, bu t gett ing rid of the 

Deathbr ingers is a prerequis i te for h igher spiri tual states. M e r e concoc

t ions of leaves, though cer tainly useful, no longer suffice. Ritual meas

ures, such as night- long vigils, and ethical puri ty mus t be advanced, es

pecial ly on the gengshen day and at other t imes of transition. ^ In addition 

2 Holding a vigil on the gengshen night became a major way of eliminating 

the Three Deathbringers under the Tang. Staying awake prevents them from 
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leaving the body, so they cannot file their report. If they fail to do so over seven 

geiigshen nights, they will be fired from their jobs and die. The vigil soon turned 

into a major social event, complete with multiple forms of entertainment and 

extensive vegetarian feasts. In addition, the practice was linked with a Tantric 

protector deity known as Qingmian jingang WHÛiU Qap. Shomen kongo), the 

Bluefaced Vajrapani. The entire complex was duly transmitted to Japan, where 

so-called koshin vigils combined with the worship of the god are still held to the 

present day. See Kubo 1956; Kohn 1995. 

3 On the medical use of these substances, see Stuart 1976,150 and 377. 

stronger medic ines are needed, preferably the drugs of life itself, the elix-

rs of immortahty . For example , "Take pure unadul terated lacquer and 

you will enter into communica t ion with the gods. Mix i t with ten pieces 

of crab, then take i t with mica water or dissolved in jade water . The Nine 

"A'orms will drop from you, and all your b a d b lood will flow out in 

nosebleeds" {Baopuzi I L l O b - l l a ; W a r e 1966, 190) . Sun S imiao similarly 

notes in his Qianjin fang T ^ ^ f J (Recipes Wor th a Thousand Pieces of 

Gold; ed. Zhonghua shuju) that the very first step in e l iminat ing grains is 

the removal of the Three W o r m s and provides several recipes that rely 

heavi ly on digitalis extract {dihuang chi i^WM) combined wi th clear lac

quer {qingqi i f i t ) ( 5 8 . 5 1 1 ) . 3 

Present in m a n y medieva l Daois t texts, the mos t e laborate descr ipt ion of 

the Three Deathbr ingers appears again in the Baosheng jing. It says: 

The Upper Deathbringer is called Peng Ju, also known as Ake 

(Shouter). He sits in the head and attacks the cinnabar field in 

the Niwan Palace [center of the head]. He causes people's 

heads to be heavy, their eyesight blurred, their tears cold. He 

makes mucus assemble in their noses and their ears go deaf. 

Because of him, people's teeth fall out, their mouths rot, and 

their faces shrink in wrinkles. He further deludes people so 

they desire carriages and horses, crave for fancy sounds and 

sights, and gloat over evil and filth. . . . 

The Middle Deathbringer is called Peng Zhi, also known 

as Zuozi (Maker). He enjoys deluding people with the five 

tastes and makes them greedy for the five colors. He lives in 

the human heart and stomach and attacks the Scarlet Palace [in 

the heart, the middle cinnabar field] together with its central 

heater. He causes people's minds to be confused and for-
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getful, so that they are full of troubles, dry in saliva and low in 

energy. Dissipated and melancholy, they follow the false and 

see things in wrong perspective. .. . 

The Lower Deathbringer is called Peng Qiao, also known as 

Jixi (Junior). He lives in people's stomachs and legs and attacks 

the lower parts of the body. He makes energy leak [through 

the genitals] from the Ocean of Qi and thereby invites a multi

plicity of ills. Attracting the robbers of human intention, he 

makes people hanker after women and sex. Courageous and 

zealous only in the pursuit of passion, people suffering from 

him are blindly attached to things and waste away. They have 

no way to control themselves and hold on to life. (7a-8b) 

T h e n ine worms , in contrast , are pure ly organic in nature . Thei r names 

are: Twist , Coil ing, Whi te , Flesh, Lung, S tomach, Cauldron, Red, and 

Scavenger W o r m . T h e Baosheng jing descript ion includes their size (be

tween one and four inches), the ha rm they do to which part of the body, 

and the most obvious countermeasures . The Baosherig jing also includes 

their pictures: they look like ordinary w o r m s or insects, s o m e long and 

slithering, others round with leg-like extensions, yet others spongy or 

crab-like. Their ma in effect is deplet ion of the person 's qi, bu t they also 

cause pain and disease. 

Whi l e adepts must , therefore, under take physical , ethical, and spiritual 

efforts to rid themselves of the Deathbr ingers and their minions , they 

should also rely on help from the pure gods of Dao, visual izing them in 

their three elixir fields and main ta in ing a s t rong connect ion to Heaven 

through them. Mos t important here are the Three Ones (sanyi H—), the 

immedia te manifestat ion of pure pr imordial qi, the original material of 

Dao , from which all creat ion springs. U p o n proper medi ta t ion, they 

c o m e to reside in the person and aid his or her spiritual transformation. 
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The Jinque dijun sanyuan zhenyi jing •^M^'^^^jtM^M- (Lord Go ld -

tower 's Scr ipture of the Three Pr imes and Perfect Ones , DZ 253) de

scribes them: 

The Upper One is the Celestial Emperor; 

He resides in the body's center [in the head]. 

The Middle One is the Cinnabar Sovereign; 

he resides in the Crimson Palace [in the heart]. 

The Lower One is the Primordial King; 

he resides in the Yellow Court [in the abdomen]. 

"Together they supervise the twenty-four energies of the ' ' 

body and bring them in accord with the twenty-four deities of 

Great Tenuity. Through them, these energies combine in the 

vapor of emptiness and develop into pure spirit. 

The Three Ones each have a thousand chariots and ten 

thousand horsemen; they ride in cloud chariots with feathery 

canopies . . . . 

Concentrate firmly on them, and the Three Ones will be

come visible for you. Once visible, a thousand chariots and ten 

thousand horsemen will arrive [to escort you on your heavenly 

journey], (la; Andersen 1980) 

These three deit ies reside original ly in heaven and represent the pr imor

dial state before creation. Once called d o w n and act ivated in the adept ' s 

body, they c o m e to control it, raising the entire person to a celestial level. 

Powerful good forces of Dao, divine agents of longevity, good fortune, 

and immortal i ty, they serve to activate the adept ' s heaven ly nature. They 

help in all that is good and holy, and assist in the ascent to the divine. 

Like the pure gods of D a o worshiped in rituals, they dislike mea t and the 

five s trong vegetables and thrive on pure foods and the ingest ion of qi. In 

their power to connect to the gods, dietary pract ices thus dovetai l 

smooth ly with other advanced spiritual activities, such as medi ta t ions 

and rituals. 
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Chang ing the diet toward immor tah ty takes place in a set t ing separate 

from ordinary society that is special ly geared toward the divine effort. 

P redominan t ly an individual endeavor , the pract ice—even if under taken 

under the guidance of a mas ter —usually takes p lace in isolation, be it in 

the distant mounta ins , on the fringes of a monast ic institution, or in the 

anonymi ty of the cities. As a l ready the Fw zhaijie weiyi jing I^WMffill 
(Dignified Observances for Ar rang ing Retreats , DZ 532) has:* 

A Daoist adept distances and cuts himself off from human 

traces and lives quietly in the mountains. He practices a per

petual retreat and lives alone in a desolate valley. He no longer 

selects a master of the teaching [as his preceptor] but simply 

makes his mind converse with his mouth. (Eskildsen 1998, 115) 

Tex t s var iously emphas ize the need for physical de tachment and outl ine 

the ideal sett ing of the practice. This m e a n s ideally staying in a small, 

s tand-alone hut with proper venti lat ion and light, not unl ike the oratory 

o r quiet chamber (jingshi i f ^ ) o f the Celest ial Masters o r the tea house 

in Japan. Sur roundings should have greenery, freshness, and quietude, 

and bas ic foods and/or herbal supplements should be readily avai lable. 

T h e texts a lso stress the need to comply with cosmic phases by observing 

calendar rules and daily prohibi t ions, thus m a k i n g sure that the internal 

t ransformation of yin and yang is not h indered by external patterns. 

For example , the Shesheng zuanlu (Comprehens ive Record on 

Conse rv ing Life, DZ 578)^ outl ines the influence of earth and cl imate in 

different locat ions and r e c o m m e n d s that practi t ioners m a k e regular of

ferings to the gods of Water , Earth, and Stove. T h e y should also b u r y a 

deer antler under their doors tep and near the toilet to ensure the pros

peri ty needed for the pract ice and an ox ' s hoo f near the four c o m e r s of 

the house for general good fortune (19a). 

In addition, the text has var ious travel prescript ions, m u c h like those 

found in popular a lmanacs . Each month divides into six different types 

of days, such as " robber days," dur ing which one should not travel at all. 

^ On this fifth-century text of the Numinous Treasure school, see Boken

kamp 1983, 484; Yamada 2000, 235. 

^ The text probably dates from the Tang. See Despeux in Schipper and 

Verellen 2004, 356. For a translation, see Huang and Wurmbrand 1987, 2:75-90. 
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"> This is closely related to or identical with the Xuanmen dayi (DZ 1124), 

a seventh-century encyclopedia (Schmidt in Schipper and Verellen 2004, 439-40). 

The edition used is in YJQQ 37. 

^ Probably of Tang origin. See Levi in Schipper and Verellen 2004, 369-70. 

and "official d a y s / ' when one can m o v e about wi thout h a r m and con

duct one ' s affairs (23a) . In addition, certain days are bet ter than others 

for travel in specific directions. Also , pract i t ioners should use var ious 

forms of magica l protect ion to ensure their safety, such as discarding a 

cup of water at a certain point (24a). 

Once the sett ing is right and the bas ic instruct ions are known, adepts 

pursue several different methods : reducing ordinary food, taking herbal 

concoct ions, guiding the qi through brea th ing exercises, and absorbing 

cosmic energies in visual izat ions. T h u s the Xuanmen dalun ^f^:k.m 

(Great Treat ise on the Gate of All Wonders) , ' ' out l ines nine "dietary" 

modes that m o v e from eat ing food into b rea th ing and meditat ion: 

1. Coarse eating: grains, "to terminate cravings and desires;" 

2. Rough eating: vegetables, "to abandon fats;" 

3. Limited eating: no food after noon, "to eliminate confusion 

and defilement;" 

4. Absorbing essences: talisman water and cinnabar efflores

cences, "to embody flower stems;" 

5. Absorbing sprouts: directional qi, "to change into sprouts;" 

6. Absorbing light: sun, moon, stars, "to transform into light;" 

7. Absorbing qi: universal energy, "to become qi and wander 

into the six directions;" 

8. Absorbing primordial qi: cosmic energy, "to merge with 

Heaven and Earth;" 

9. Embryo respiration: pure qi of creation, "to become one with 

Dao." (8a-9a; Eskildsen 1998,116) 

To begin Daois ts gradual ly modify their food intake in accordance with 

the major food groups. As the Taiqing fuqi koujue M M ( G r e a t 

Clari ty Oral Instruct ions on the Absorpt ion of Qi, DZ 822)^ notes, they 

first take s imple, grain-based food to ha rmonize sp\een-qi and activate 

the saliva, such as rice porr idge, boi led whea t dumpl ings , or cooked bar

ley, often supplemented with dried mea t and peppercorns . After a few 

weeks of brea th ing pract ice and this s imple diet, they can skip one or 

two meals . T h e y then replace the grains with s teamed vegetables , sea

soned with soy sauce or v inegar and enhanced with medic ina l herbs. 
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Th is c leanses the co lon and weans the b o d y from its need for grains. Af

ter about a week, adepts can do away wi th the vegetables and only take 

their ju ice . Three days later, food intake is given up complete ly , bu t liq

u ids—such as boi led water, wine, ginger soup, or vegetable ju ice—are 

taken until such t ime when rel iance on pr imordia l qi is comple te (Huang 

and W u r m b r a n d 1987, 60) . 

Ano the r outl ine of the process appears in the Taiqing tiaoqi jing 'J^lmMM, 

If (Great Clari ty Scr ipture on Balanc ing Qi, DZ 820) , also of the Tang. I t 

says: 

Every day at breakfast, eat a little unflavored watery porridge 

to balance the spleen-^j; and provide sufficient fluids to last you 

through the day. At noon, eat one or two unflavored slices of 

bread and maybe some broth that contains onions or scallions. 

Do not eat them hot, though. 

If you are himgry in the evening, take a few unflavored 

dumplings that you have boiled for twenty or thirty minutes. 

Again, make sure not to eat to fullness but three to five mouth-

fuls less. It is best always to leave the table with a feeling a 

slightly empty stomach, ( l l ab) 

T h e amount of food eaten should be reduced each day whi le the flow of 

saliva is suppor ted by sucking on p lum or date pits and b o d y fluids are 

mainta ined by dr inking little sips of water . Onions , scallions, and m e a t -

o therwise prohibi ted —serve to enhance yang energy. Similarly, pepper

corns are used: 

Each time you eat rice, first swallow twenty or thirty raw pep

percorns with some water. Only then eat the rice. Should you 

feel pain or fullness after a meal, you can take ten additional 

peppercorns. The pepper will move the Triple Heater activity 

downward and chase out all sorts of bad qi. It will also dis

solve any food remnants left behind in the intestines. (12b) 

T h e initial response of the b o d y to this change in diet is weaken ing and 

detoxification. The Daoji tuna jing jMStlilftlf (Scripture of the Founda

t ion of the Dao on Expel l ing [the Old] and Tak ing in [the New]) , in a 

passage that is also taken up in S ima Chengzhen ' s W],^:^<jji| Vuqi jingyi 
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Adap t s m a y mainta in this state and live v igorous ly wi thout food for 

h o w e v e r long they desire. Should they, howeve r a t some point wish to 

return to ordinary food, the process is reversed and grains are intro

duced gradually. A s the Taiqing jing duangu fa :;feff I l i f fSrS (Ways to 

Give Up Grain Based on the Scriptures of Great Clarity, DZ 846) . says: 

If you wish to give up the diet and return to eating grains, first 

take a decoct from mallow seeds [with pork fat] and lesser for

mulas, then you can start eating again. Begin by taking one 

serving of thin rice porridge three times a day. 

After two more days, take two servings, increasing the 

amount to five servings after three more days, then seven serv

ings after yet another three days, and finally to one pint after 

three more days. Continue like this for one month and you will 

be ready to eat ordinary food. ( l lb-12a) 

Texts differ with regard to the impor tance of supplementary formulas or 

medic ines {yao M). The Taiqing tiaoqi jing is against them. It favors rely

ing entirely on brea th ing and (ji-guiding to replace ordinary food, noting 

that herbs only s tave off hunger for so long whi le creat ing menta l agita

t ion in a cont inuous search for bet ter recipes. It says: 

Worldly people tend to be greedy for pleasure and love profit. 

They cannot stop their thoughts and widely search through 

recipe books for formulas to take for grain abstention. When 

such concoctions first enter the stomach, they do in fact create 

a feeling of fullness for a period of time. However, once their 

effect is exhausted, hunger will come back with a vengeance. 

This creates a vicious circle without end. 

In addition, it constantly keeps the mind involved with 

thoughts of formulas and the quest for apparent harmony in 

daily affairs. Moving to and fro, forever restless, such people 

do not have even a moment's rest. Their strength feeble, their 

thoughts drained, they continuously increase troubles and 

vexations and don't even need to invite misfortunes to arrive. 

(22a) 

The opposi te posi t ion is taken in m o s t medieva l texts. For example , the 

Baopuzi ci tes the Shennong bencao jing (The Div ine Farmer ' s 

Mater ia Medica) , saying: 
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High-quality formulas put the body at ease and extend life, so 

that people can ascend to heaven and become immortals. Able 

to soar up and down in the air, they have all sorts of spirit min

ions at their beck and call. Their bodies grow feathers and 

wings, and they receive their food [spiritually] by cosmic cater

ing [the traveling kitchen-feast], (ch. 11; see Ware 1966,177) 

It then proceeds to list a variety of subs tances that will m a k e efficacious 

formulas, m a n y of them minerals , such as cinnabar, gold, silver, jade , 

mica, pearls , realgar, hemati te , quartz, rock crystal, sulfur, and malachi te 

(Ware 1966, 178; also Poo 2005) . A m o n g vegetal and herbal means , i t 

emphas izes fungi, knotgrass, thistle, asparagus, atractylis, sesame, p ine 

sap and root, as well as pepper and ginger. A very similar list appears 

also in the monast ic Laozi shuo Fashi jinjie jing which defines formulas as 

"gold and jade , m u s h r o o m s and excrescences , yel low essence, Chinese 

lycium, bir thwort , pine, and cypress" (1.17). 

The mos t impor tant ear ly documen t on immorta l i ty formulas is the Ling-

bao ivufuxu M U S ^ i ? (Explanat ion of the Five N u m i n o u s Treasure Tal 

ismans, DZ 388) , a complex text in three scrolls edited over several cen

turies, part of which go b a c k to the H a n (see Ar thur 2006a ; 2009) . T h e 

second scroll is entirely dedicated to immorta l i ty recipes, the essence of 

which is further summar ized in the Taiqing jing duangu fa. Key ingredi

ents, m a n y of which are also essential to the pract ice according to Sun 

S imiao ' s Qianjinfang (28.511-12) , include: 

— asparagus root {tianmen dongHf]^), g rown in Shandong and Sichuan, 

which is tonic, s tomachic , and expectorant , inducing sweat (Stuart 1976, 

55) and, according to the Baopuzi, s t rengthens people so they can walk 

very fast and very far (Ware 1966, 178); 

— atractylis (shu /^), g rown mainly in Zhej iang which is wa rming and 

s tomachic , a s t imulant , tonic, and diuretic that s taves off old age (Stuart 

1976, 57); 

—birthwort (baishu ft^, aristolochia recurvilabra), which resembles ginger 

root and cures digest ive disorders (1976, 49-50) . 

— China root fungus ifuling '{ji^; poria cocos), also called "excrescences ," 

the mushroom- l ike growth on tree roots considered a t ransformed resin, 

which is peptic, nutrient, diuretic, and quiet ing (1976, 298) 
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—Chinese lycium (gouji a shrub nat ive to the nor thern plains 

which has tonic, cool ing, and l ife-prolonging propert ies (1976, 250) ; 

—jade b a m b o o {weirui ^ ^ ) , a nor thern plant with cooling, sedating, and 

tonifying proper t ies (1976, 340) 

—knotgrass (bianxu MW), helpful against i tching and a diuretic, which 

can be po i sonous i f not taken with care (1976, 3 4 1 ; Ware 1 9 6 6 , 1 7 9 ) ; 

—mallows or ma lva {kui ^ ) , a s t rong diuretic used to clean the s tomach 

and lubricate internal passages (1976, 256) ; 

—pine tree (song fz:) in var ious forms, such as sap, seeds, or roots, con

sidered nutri t ious, l ife-enhancing, and s t rengthening (1976, 333) ; 

—sesame (huma fKliMi; jusheng in t roduced from the West , with 

cooling, expectorant , and laxative propert ies (1976, 404; Ar thur 2006b , 

106) ; 

— thistle (daji ^M), especial ly the root, considered a nat ive form of gin

seng, which stops hemor rhages and p romotes p lumpness (1976, 119); 

—yellow essence Qiuangjing M'Ml), also k n o w as So lomon ' s Seal and b o -

tanically identified as polugonatum canaliculatum, a mounta in plant that 

looks like b a m b o o and is also called "hare b a m b o o " or "deer b a m b o o ; " i t 

has s t rong medic ina l propert ies that make it useful as a tonic and pro

phylact ic (1976, 339-40; see also Eski ldsen 1998, 60-66; H u a n g 2007, 55-58; 

2008a , 100-29) . 

Mos t of these herbs have diuretic and tonifying quali t ies that m a k e them 

ideal for r emoving stale qi and digest ive remnants while enhanc ing posi

t ive energies and bui ld ing strength. Being potent and effective even in 

small quanti t ies, the Chinese also used them in t imes of famine when 

grains, beans , and vegetables were sparse, and people h a d to survive on 

very little. In addition, they are key plants gathered and ingested by 

homin ids in prehistoric per iods (Spencer 1993, 28-29) , again showing the 

Daois t effort at re turning to a m o r e pr imordia l stage in h u m a n living. 

At the s a m e time, Daois ts a lso use soybeans and grains in their recipes. 

Soybeans (dadou i^SL, huangdou MSL) can b e used as sprouts or mature 

legume, the former be ing laxative and resolvent, while the latter work 

toward s t rengthening and vitali ty enhancement . T h e s a m e effect is also 

achieved b y whea t (mai ^ ) , g lut inous panic led mil let (chishu mi ^^t Iv) , 

and the var ious forms of rice: g lut inous (dao |Q) , nonglu t inous (geng ifH), 
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Chang ing the diet and taking formulas m a k e up an intrinsic par t of the 

pract ice k n o w n as " ingest ing qi" (shiqi -^M.) or "swal lowing qi" (yanqi Bnt 

^ ) . This also involves the dedicated, disciplined pract ice o f brea th ing 

exercises, which in turn b e c o m e the br idge to the ul t imate level of l iving 

on qi through the technique of "absorbing qi" (fuqi MM^- T h e difference 

be tween the two is that eat ing qi replaces ordinary foodstuffs with re

fined foods, potent formulas, and brea th ing wi thout essential ly chang ing 

the b o d / s respiratory and digest ive sys tems. Absorb ing qi, on the other 

hand, does away with food and herbs, shuts down the lungs and spleen, 

act ivates the kidneys and heart to a n e w level of yin-yang interchange, 

and thereby t ransforms the body ' s sys tem to a pr imordial level that tunc-

hulled (mi i^), cooked (fan ig), and congeed (zhou ^) (Shjart 1976,189-90, 

443, 294) . 

Before ingest ing any herbs or grains, adepts c leaned, chopped , pounded , 

and cooked them, then mixed them in var ious combina t ions and formed 

them into pills or decocts . Secondary, b ind ing ingredients include alco

hol (jiu IH)/ fermenting agent (qu M), yeast (xiao I P ) , whi te w a x ( E ^ ^ 

baila), whi te honey (baimi ^^), f lower water (huashui ^ T R ) , mal t -sugar 

(yi i ^ ) , broth (jiang ^ ) , sweet fermented soy pas te (meijiang ^^), as well 

as an imal fats taken from pigs, sheep, and cattle (see Ar thur 2006a) . For 

example . 

Take five pints of China root fungus branches, seven pounds of 

oily pine sap, five pounds of white wax, three pounds of white 

honey, two pints of Sichuan thyme, and steam them all to

gether as if you were steaming a picul of grain. When it is well 

cooked, take it out and form it into pills the size of cypress 

seeds. (Taiqing jing duangu fa 2b) 

The formulas claim to be h ighly effective: all feelings of hunger and 

thirst evaporate , the skin is firm and glossy, the complex ion smooth and 

soft, whi te hair turns black, lost teeth g row again, and unheard-of lon

gevity is at tained. As Sun S imiao says: "As you cont inue taking these 

formulas wi thout stopping, eventual ly your bones and mar row b e c o m e 

strong and full, and the five grains will be needed less and less until you 

can give them up natural ly" (Qianjinfang 58 .511) . 
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t ions on a pure ly internal energy exchange (Jackowicz 2006 , 78-79; see 

also H u a n g 2007, 59; 2008a, 130-46) 

In ei ther practice, as the Yangxing yanming lu descr ibes it, adepts inhale cji 

th rough the nose, then hold i t in the m o u t h to form a mixture of breath 

and sal iva—called " jade spr ing" or "sweet wine ." They r inse the mou th 

with it to gain a feeling of fullness, a l lowing the qi to enve lope the 

tongue and teeth. T h e n they consc ious ly swa l low it, visual izing the mix

ture as it m o v e s through the torso into the inner organs. Once the qi is 

safely stored in its intended receptacle , they exhale . As the text says, " I f 

you can do one thousand swal lowings like this in one day and night, this 

is mos t excel lent" (2.1a) . 

T h e Taiqing tiaoqi jing, c losely ma tch ing descr ipt ions in other medieval 

and T a n g s o u r c e s , ' adds: 

Rinse your mouth with the numinous fluid [saliva], then lie 

down on your back, make your hands into fists, and block [the 

qi opening at] the soles of the feet. Support your head with a 

pillow and breathe, keeping your mind stable and following 

the movement of the breath without interruption as it comes in 

and goes out, passing through gate [nose] and doorway 

[mouth]. 

Next, close the mouth firmly and become aware of the in

ternal qi, pulling it up carefully into the mouth. Softly drum 

[the belly] and swallow it down, using your intention to guide 

it or using your hands to rub it from above the heart to the 

lower belly. Then again balance the breath six or seven times 

before you proceed to swallow it once more, as before using 

your hands to guide it by rubbing [along the front of the torso]. 

Stop when you have completed twenty rounds of ^i'-work in 

this manner. (9b-10a) 

' Texts include: Daoyin yangsheng jing ~^m^'-\'M (Scripture on Nourishing 

Life through Healing Exercises, DZ 818); Huanzhen xianshengfu neiqi juefa iOtt 

rkffil^J^I^Ji (Master Huanzhen's Essential Method of Absorbing Internal Q: 

DZ 828, YJQQ 60.14a-25b), Taiwu xiansheng fiiqi fa ±M9i:±MMW; (Master Great 

Nonbeing's Method of Q/-Absorption, DZ 824; YJQQ 59.8b-10a); Yanling jw: 

lianqifa MMM'BM:^ (Lord Yanling's Method of Qi-Refinement, YJQQ 61.25a-

26b); Yanling xiansheng ji xinjiu fuqi jing MM9L±M§iVMM.&- (Master Yanling's 

Scripture Collecting Old and New [Methods of| Absorbing Qi, DZ 825), and oth

ers more. See Maspero 1981, 460-61; Kohn 2008a, 118-21. 
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All this serves to increase the presence of qi in the b o d y and replace food 

intake with pure breath. It is further enhanced by guiding the qi through 

the b o d y in concentra ted visualizat ion. As S ima Chengzhen says: 

First, visualize the qi in the lungs for some time, then feel it run 

along the shoulders and into the arms, until it reaches your 

hands that have been curled into fists. Next, envision it gently 

moving down from the lungs and into the stomach and spleen 

area, from where it moves into the kidneys. Allow it to flow 

through the thighs into the legs and feet. You will know that 

you are doing it right when you feel a slight tingling between 

skin and flesh, like the crawling of tiny insects. (7b) 

Similar instructions also appear in the Daoyin yangsheng jing, associated 

with var ious immorta ls of old. O n e of them, ascribed to Wangz i Qiao, is 

called the "Eight Spirit Exerc i ses . " Practi t ioners beg in by lying on their 

back , their neck supported by a pi l low, their feet five inches apart, and 

their hands three inches from the body. Relax ing the mind, they inhale 

through the nose and exhale through the mouth, a l lowing the brea th to 

b e c o m e so subtle that i t is all bu t inaudible bu t remaining aware of 

movemen t s in the bel ly as the qi is swal lowed together wi th saliva (7b) . 

Next, they engage in a systematic vision of the body, seeing its different 

par ts in different shapes and colors. The text says: 

See the throat as a succession of white silver rings, stacked 

twelve levels deep. Going downward, you reach the lungs 

which are white and glossy. They have two leaves reaching tall 

in front, and two leaves hanging low in back. The heart is con

nected to them underneath. Large at the top and pointed be

low, it is shining red like an unopened lotus bud hanging 

down from the lungs. 

The liver is connected to it underneath. Its color is a clear 

green like a male mallard's head. It has six leaves that envelop 

the stomach—two in front that reach up tall and four in the 

back that hang down low. The gall bladder connects to it un

derneath, like a green silk bag. The spleen is in the very center 

of the belly, enwrapped from all sides. It is bright yellow like 

gold, lustrous and radiant. 

Behind all this, see the kidneys lying back to back like two 

sleeping rats, curled up with elbow to navel and as if they 

wanted to stretch out. Their color is a thick, glossy black. Fat 

streaks run through them, so that the white and black glow 

jointly. (8a; Kohn 2008a, 124) 
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Fo l lowing this, pract i t ioners are to b e c o m e aware of the psychologica l 

agents connec ted to the organs , the spirit, as well as the spirit and mate

rial souls, intention, and will. T h e y should also no te whe ther there are 

any areas in the b o d y that are empty or full, that is, suffer from insuffi

cient or excessive qi. Should there be places that are empty, it is best to 

keep the eyes closed dur ing practice; for full areas, i t is bes t to keep them 

open (8b). Also, the pract ice should be complemen ted by easy movement , 

such as walk ing back and forth for a few hundred steps and/or s o m e 

gentle s tretches of the four l imbs. 

Ano the r set of instructions is associated with Mas te r Ning. I t consists of 

e ight short instructions on h o w to visualize the body, inc luding a vis ion 

of the five inner organs with their respect ive colors that will "a l low the qi 

to flow evenly through the b o d y " (17a) . In addition, the text suggests 

that one should "visual ize the gods of the five organs with their appro

priate colors, each in his specific p lace" or see them "transform into 

dragons or fish" (17a). Pract i t ioners should envis ion "the hear t radiant as 

a fire, shining br ight ly like the Dipper to b l o c k out bad qi" (17b) and "the 

kidney-qi b e l o w the navel in br ight red and white, a l lowing it to m o v e 

a long the spine, up to the head, and b a c k d o w n again to pervade the en

tire b o d y " (17ab) . T h e latter pract ice is called "revert ing essence ." Whi le 

the express ion is c o m m o n l y used to refer to the ref inement of sexual en

ergy, the pract ice descr ibed here is more reminiscent of the microcosmic 

orbit where qi m o v e s a long the central channels up and d o w n the torso. 

O v e r a per iod of t ime, adepts b e c o m e proficient at this qf-circulation and 

ove rcome the need to ba lance the breath and hold the qi in the lungs, 

instead directing i t immedia te ly in the digest ive system. "The ideal level 

is reached when the qi m o v e s about wi th rumbl ing noises and eventual ly 

flows to the area benea th the navel . Y o u will have a feeling of fullness 

and satiation in your intest ines" (Fuqijingyi lun 7b) . This is when one can 

"s top eat ing grain and start l iving on qi." 
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Going beyond this, the absorpt ion of qi connects the person more ac

t ively with the greater imiverse . Al ready the Wufuxu conta ins a var iety 

of me thods that involve the expuls ion of the Three Deathbr ingers and 

absorption of stellar essences, such as the sun and the moon , and the 

visual izat ion of cosmic and b o d y gods ( Y a m a d a 1989, 107, 119; Eski ldsen 

1998, 56-28) . I t says: 

By nourishing on the essence of the sun one can attain long life. 

Every month on the morning of the first, third, fifth, sixth, 

ninth, and fifteenth day, face the sunrise with open hair and 

closed eyes. 

Concentrate on the sun and visualize a small child dressed 

in red in your heart. His garments are embroidered in the five 

colors and he emits a bright red radiance. Then rub both hands 

from your face down to the heart twelve times. You will see 

the red radiance of the sun, and a yellow qi will appear before 

your eyes. Make this enter your mouth and swallow it twice 

nine times. Then rub your heart and recite the following: 

"Ruler of the Sun! Let your primal yang energy merge its 

power with me! Let us together raise the immortal child in the 

scarlet palace of the heart!" 

Concentrate a little longer and the child will descend from 

the heart to the lower elixir field. He will stay there and make 

you live long. (1.18b; Yamada 1989, 119) 

A variant of this, essential to qi-work in the Tang , is the ingest ion of the 

five sprouts {wuya HW), a subtler and more refined vers ion of the ab

sorption of celestial energies.^" n beg ins wi th swal lowing the saliva whi le 

chant ing invocat ions to the original qi of the four cardinal directions. 

Adepts face the direction in quest ion, usually beg inn ing with the east, 

and in their minds visual ize the qi of that direction in its appropria te 

color. A general mis t in the beginning, it gradual ly forms into a ball, sort 

of like the rising sun, then through further concentra t ion shrinks in size 

and c o m e s closer to the adept. Eventual ly the size of a pill, the sprout can 

be swal lowed and guided menta l ly to the organ of its cor respondence . A 

suitable incantat ion places it f irmly in its n e w receptacle, and gradual ly 

10 On this practice, see Yamada 1989, 109; Robinet 1989, 165-66; 1993,176-78; 

Eskildsen 1989 53-55; Jackowicz 2006, 84-87; Kohn 2008a, 155-58. 
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the adept ' s b o d y b e c o m e s inhised with cosmic energy and par takes m o r e 

act ively in the cosmos as a whole . 

T h e incantat ions are short and to the point. As the Fuqi jingyi lun says: 

Green Sprout of the East: 

Be absorbed to feed my [internal] green sprout [liver]. 

I drink you through the Morning Flower [root of upper teeth]. 

Vermilion Cinnabar of the South: 

Be absorbed to feed my [internal] vermilion cinnabar [heart]. 

I drink you through the Cinnabar Lake [root of lower teeth]. 

Lofty Great Mountain of the Center: 

Be absorbed to feed my [internal] essence and qi. 

1 drink you through the Sweet Spring [root of the molars]. 

Radiant Stone of the West: 

Be absorbed to feed my [internal] radiant stone [lungs]. 

I drink you through the Numinous Liquid [saliva inside lips]. 

Mysterious Sap of the North: 

Be absorbed to feed my [intemal] mysterious sap [kidneys]. 

I drink you through the Jade Sweetness [saliva on tongue].(3ab) 

T h e sprouts, as Isabelle Robine t points out, are "emanat ions of the high

est po les" and as such full of the power of far-off regions (yin), the 

fringes of civi l izat ion where the D a o resides in a rawer state. At the same 

t ime, they are " tender like freshly sprouted p lants" (yang) and as such 

contain the entire potential of be ing in its nascent state ( 1 9 8 9 , 1 6 5 ) . In this 

g rowth potential of bo th yin and yang, the small and impercept ible qi in 

a state of pure becoming , lies their ma in attraction for the Daois t practi

t ioner. "Sprout ing" means inherent creation, purity, newness , return to 

youth. I t also impl ies the preva lence of the soft over the hard and the 

power of yin over yang that Laozi describes in the Daode jing. The prac

tice is under taken at dawn, the t ime when everyth ing awakens to life, yet 

another symbol of yang and of creat ive, unstructured potential . By in

gest ing the sprouts, the Daois t par takes of the inherent power of celestial 

bod ies and feeds on the pure creat ive energy of the universe its most 

subtle form. Becoming increasingly one with the germinal energy of the 

universe, adepts b e c o m e lighter and freer, learn to appear and disappear 
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at will, ove rcome the l imitat ions of this world, and attain immorta l i ty in 

the heavenly realms. 

Their very bodies change under the impact of the advanced techniques . 

.•\s S tephen Jackowicz puts it: 

The individual returns to the primordial state of being and is 

like the embryo, but instead of being supported by a mother's 

body, he or she is now nourished in the womb of the imiverse, 

the body corrected to be qi. . . . The practitioner in his or her 

body has returned to the stage of the primordial egg from 

which the comic giant Pangu transformed and created the 

world. Primordial union has been reestablished, and the practi

tioner partakes of the unlimited supply of original, primordial, 

ever-circulating qi. (2006, 82-83) 

This, in turn, m e a n s the a t ta inment of immortal i ty, comple te with unl im

ited life expectancy, perfect ion in b o d y and mind, supernatural powers , 

and control over nature and divinities. As the Daoji tuna jing says: 

If one practices the method without interruption, life expec

tancy will naturally be extended. After three years, all burns 

and scars will disappear, and the facial complexion will have a 

clear radiance. After six years, bone marrow will be abundant 

and the brain be filled. One will have clairvoyant knowledge 

regarding matters of life and death. 

After nine years, one can employ and command demons 

and spirits, taking the title of perfected. Serving as assistant to 

the Highest Lord, one's life matches that of Heaven while one's 

radiance merges with the sun. (3.23b; Eskildsen 1998, 52) 

The ul t imate level of Daois t dietetics is, therefore, to abandon food and 

drink complete ly . This requires, bes ides a firm bel ie f and strong deter

mination, an opt imal sett ing in a quiet and undis turbed envi ronment , 

the careful observance of moral rules and temporal taboos, as well as the 

systematic e l iminat ion of the Three Deathbr ingers in favor of the Three 

Ones . Once the foundation is established, practi t ioners m o v e on to use 

herbal formulas and var ious techniques of breathing, exercise, medi ta

tion, and visualizat ion to refine their personal constel lat ion to ever 

greater subtlety and eventual ly transform the bas ic configurat ion of their 

sys tem to b e c o m i n g an embryo to the cosmos at large. They are, at last, 

fully pervaded by Dao, at one with the root of the universe, as eternal as 

Heaven and Earth. 





Pine R o o t {songgen l&fjl) 

[ l a ] Tal<e eas tward growing p ine root, peel i t to remove the whi te skin, 

chop fine, fry, then pound it into a paste. Eat your fill and you can elimi

nate all grains. Should you be thirsty, just dr ink water. 

C h i n a R o o t Fungus (fuling -(Ji^) 

[ l b ] Take China root fungus, scrape i t to take off the b lack skin, then 

pound the b ranches and place them into an ear thenware jar to soak in 

good-quali ty wine . Tight ly seal the lid with dirt and keep the mixture 

buried for fifteen days. W h e n you open it, the mixture should be firm 

like a cake. Cut it into lumps the size of chess p ieces and take a day. Y o u 

can also c rumble i t and take it in an inch-sized spoon. Y o u will no longer 

feel hunger and thirst, be free from all diseases, and extend your years. 

[2b] Take five pints of fungus branches , seven pounds of oily p ine sap, 

five pounds of whi te wax, three pounds of whi te honey, two pints of S i 

chuan thyme, and s team them all together as if you were s teaming a pi

cul of grain. 2 W h e n it is well cooked , take it out and form it into pills the 

1 Selections from the Taiqing jing duangu fa Jsi'mWWlW.'ii (Ways to Give Up 

Grain Based on the Scriptures of Great Clarity, DZ 846). The text contains materi

als that go back to the Han dynasty and refers to various recipes in the Baopuzi 

and Wufuxu. It was probably compiled in the late Six Dynasties. See Levi in 

Schipper and Verellen 2004, 99. For a study of herbal recipes, including some 

translated here, see Eskildsen 1998, 62-63; for details on the Wufuxu and its rec

ommendations, see Arthur 2006a; 2006b; 2009. 

2 Measurements include: pints (sheng /f = ab. 0.7 liters), pecks (dou 4- = ab. 7 

liters), pounds (jin fx = 597 grams), and piculs (dan S = 72 kilos). 
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size of cypress seeds. Take ten of them, gradual ly decreas ing their num

ber until you feel no more hunger . After ten days, you can limit yourself 

to one pill. Do not overeat! But you can dr ink a little wine . 

Atractyl is (shu 7t\) 

[3b] Take one picul proper ly cured atractylis, r inse and wash it, then 

pound it. Soak it overnight in two piculs of water, then boil i t until the 

l iquid is reduced by half. A d d five pints of clear wine and boi l again. 

W h e n the mass is down to one picul, wr ing i t out and r emove the dregs. 

Next , s immer i t over a low flame, adding two pints of soy b ranches and 

one pint of asparagus root. Mix i t all into pills the size of c rossbow pel

lets. Take three in the morning, once a day. Living in the mounta ins or 

on a long journey, you can take them with you replace food. Y o u will be 

able to wi ths tand wind and cold, extend your years, and be free from all 

diseases. This me thod was used b y Cui Yez i ^ i f Oh, and m a k e sure 

to take the skin off the asparagus root before adding it. 

Yel low Essence {huangjing ) 

[5a] Take one picul of m inced ye l low essence and s team i t in two-and-a-

half—or, alternatively, s ix—pints of water, s immer ing it all day. [5b ' 

W h e n dusk arrives, i t will be done. O n c e wel l -cooked, take i t out and 

cool it. Wi th your hands, press i t and make it into small pieces. Put therr, 

into a wineskin to ferment, then extract the ju ice . Take the sed iment and 

let it dry, then put it into a pot and form it into pills the size of chicken 

eggs. Take one pill three t imes a day. This will he lp you to eliminate 

grains, expel the hundred diseases, b e c o m e light in body, stay vigorous 

and avoid aging. Y o u r dosage should be regular, do not take more or 

s top in the midd le of the course. Should you be thirsty, just dr ink water 

Th is me thod is of highest excel lence. I t c o m e s from the Wufuxu [2.21ab]. 

J a d e B a m b o o (weirui g H ) 

[6b] A lways p ick the leaves in the 2"^ or 9* months . C h o p them, then le: 

t hem dry before cur ing and taking them. U s e an inch-sized spoon three 

3 An immortal of the Six Dynasties, Cui has a biography in Lishi zhenx:^ 

tidao tongjian MiS^ f l I j f i i l j lK(Comprehens ive Mirror tfirough the Ages of Per

fected Immortals and Those Who Embody the Dao, DZ 296), by Zhao Daoyi ^ i 

— of around the year 1300 (7.13b; see Levi in Schipper and Verellen 2004, 99). 
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times a day. Y o u can also prepare the herb into cakes like you wou ld 

^ e l low Essence . W h e n you take it, guide its qi through the channels . It 

s trengthens musc le s and bones , cures interior wind, heals tendons, knits 

tlesh, and will also smooth out wr inkles and create a good complex ion . 

Asparagus R o o t ( Hanmen dong ^f^^) 

[6b] Take three piculs of asparagus root, peel i t and discard the skin, then 

thoroughly soak it, pound and wr ing i t until you extract one picul of 

'uice. On a small fire, s i m m e r i t d o w n to about five pints of boi led extract. 

Add one pint of whi te honey and two pints of s teamed sesame [Wufuxu:' 

that has been boi led so it is fragrant and has a golden hue] . Stir the mix 

ture wi thout resting, then make it into pills the size of soybeans or into 

round c rumb-cakes about three inches in d iameter and a ha l f inch thick. 

[7a] Take one piece a day. After one hundred days, you will no longer 

feel hungry, your skin and flesh will be moist and glossy, [Wufuxu: your 

white hair will return to black, lost teeth will re-grow, and you can ex

tend your years. Y o u can also add three pints of Ye l low Essence ju ice 

and cook it all together. This recipe is mos t excellent. It comes from the 

Wufuxu [2 .30b-31a] . 

S e s a m e ( M u l g e d i u m ) (jusheng 'PM) 

[7b] Take any a m o u n t of fat b l ack sesame, sift, clean, and s team it. Let 

the s team rise so it enve lopes you complete ly . After a whi le take it out 

and dry it. Repeat this process n ine t imes. It is bes t to do it three t imes 

per day and cont inue the procedure for three days to m a k e a total of n ine 

rounds. Dry the mixture, then place it in a mor tar bowl , mois ten ing it 

with a little hot water, and pound it until it b e c o m e s whi te . Aga in dry it 

and sift i t to remove excess skins. S team it once more until i t b e c o m e s 

fragrant, then mash i t under your hands to sift out coarse parts. Take two 

or three pints daily, as you see fit. Y o u can also m i x i t wi th honey and 

form it into egg-sized pills. Take five of these daily. Y o u can also mbc it 

with sugar or dissolve the mix ture in wine. 

Gradual ly reduce the dose. After one hundred days, you will be free 

from disease. After one year, you will have a glossy complexion . After 

five years, you will be invulnerable to fire and water, and when you 

walk you will be as swift as a horse . The Mas te r of Embrac ing Simplic i ty 

says: "This is not conta ined in the J iangdong edition. The recipe was 

used by refuges at the disorder in the first year of the Y o n g ' a n reign pe -
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r iod [in 264, at the end of the Three K i n g d o m s per iod] . I obta ined and 

recorded it on 8/1 in Yongx ing 2 [305].* 

Assorted Grains (za mimai M-^^) 

[9a] M i x one pound each of the fol lowing ingredients: nonglu t inous rice, 

panic led millet, buckwhea t , sesame, and s teamed soybeans; [9b] add one 

pound of whi te honey, fry i t and soak it in cold water . Then m a k e the 

mix ture into pills the size of p lum pits that you can swal low in one gulp. 

Y o u will not be hungry to the end of your days. This comes from the 

Wufuxu [2 .36a] . 

[9b] Take one pint c o m m o n mil let and three pounds red s tone fat [cinna

bar ] , m i x and soak them in water , then leave the c o m p o u n d in a warm 

place for two or three days until a coat forms on top. Next , pound it into 

pills the size of p lum pits and take three per day. Y o u will no longer feel 

hungry . Should you be thirsty, just dr ink water . Y o u will also be able to 

walk as far as a thousand // wi thout gett ing tired. This comes from the 

Wufuxu [2 .35a] . 

Direct I n t e m a l Preservat ion (shouzhong jingyi c j n f f ? ^ ) 

[10b] T a k e three pints of very fresh bean sprouts, p lace them in your 

hands, then visual ize a radiance spreading through your body, warm 

and beautiful. Eat the sprouts, swa l lowing them quickly so they can be 

absorbed. After fifty to a hundred days, you will not feel hungry an\ 

longer . Should you be thirsty, just dr ink water. M a k e sure not to overeat 

rather, keep reducing the amounts . 

[10b] To take two pints of s teamed bean porr idge, use the following 

method: eat t ime first face the sun and b o w repeatedly, then swal low one 

pint at a t ime. Revo lve each mouthful a ro imd the mouth , then swal low it 

Repea t this process three t imes on the first day. On the next day, spli: 

one pint into three port ions. Chi ldren should use half the amount . 

To Return to Eat ing Grains and Stop Taking Herbal Formulas {yuhuuK 

shigu jieyao W^M-^^MM) 

[ l i b ] Whi l e taking herbal formulas for internal preservat ion or afte: 

e l iminat ing grains, do not take any ext raneous i tems. Should you be 

thirsty, jus t dr ink little s ips of cold water. If you wish to give up the die: 

•4 This citation is not contained in the Baopuzi as transmitted today. See als; 

Levi in Schipper and Verellen 2004, 99. 
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5 For a review and discussion of this recipe as well as an analysis of the 

chemical properties of the various herbs, see Huang 2007, 63-69. 

and return to eat ing grains, first take a decoct from m a l l o w seeds and 

lesser formulas, then you can start eat ing again. Begin by taking one 

serving of thin rice porr idge three t imes a day. After two m o r e days, take 

two servings, increasing the amoun t to five servings after three m o r e 

days, then seven servings after yet another three days, [12a] and finally 

to one pint after three m o r e days. Cont inue like this for one mon th and 

you will be ready to eat ordinary food. 

M a l l o w S e e d D e c o c t (kuizi tang M^'MT 

[12a] Take one pint m a l l o w seeds and one pound pork fat. Boil in five 

pecks of water until the l iquid is reduced to two pints . R e m o v e the sedi

ments and take it very, very slowly. Feel i t s ink d o w n to fill [the bel ly] , 

then stop. Y o u can also mix i t wi th rice to m a k e thin porr idge. I t is also 

excel lent i f d runk with Sichuan thyme. 



[9b] To live on qi, i t is bes t to work after you wake up from sleep, right 

from around midnight to the fifth watch [3-5 a.m.]. Balance the breath, 

inhal ing and exhal ing in proper measure and with due at tention to the 

brea th ing rhythm. 

Rinse your m o u t h with the n u m i n o u s fluid [saliva], then lie down or 

your back , make your hands into fists, and b lock [the c\i opening at] the 

soles of the feet. [10a] Suppor t your head with a pi l low and breathe 

keeping your mind stable and following the m o v e m e n t of the breath 

wi thout interruption as i t c o m e s in and goes out, pass ing through gate 

[nose] and doorway [mouth] . Then close the mouth firmly and become 

aware of the internal c\i, pul l ing it up carefully into the mouth . Softh 

d rum [the bel ly] and swal low it down, using your intention to guide it or 

us ing your hands to rub i t from above the hear t to the lower belly. Then 

again ba lance the brea th six or seven t imes before you proceed to swal

low i t once more , as before us ing your hands to guide i t by rubbing 

[along the front of the torso] . Stop when you have comple ted twent\ 

rounds of ijf-work in this manner . 

Dur ing dayl ight hours , again find sui table t imes to sit or lie down and 

rest in perfect ca lm and serenity. Pract ice the swal lowing for at least ten 

rounds . M a k e sure to ba lance the breath in be tween each swal lowing 

brea th ing steadily forty to fifty tunes, then swal lowing s lowly and care

fully. Even if you are not b u s y at all, do not do all the swal lowings at thr 

s a m e t ime. Also , m a k e sure each t ime to use your hands to rub the fron: 

1 Taiqing tiaoqi jing J^WiMMM (Great Clarity Scripture on Balancing Qi, DZ 

820), probably of Tang origin (see Levi in Schipper and Verellen 2004, 369). E-

cerpts on bigu: 9b-14b and 22b-22b. Earlier translation in Huang and Wurmbrar; 

1987, 80-86 and 96-98. Subheadings added by the translator. 
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of the torso, guiding the qi downward whi le also using your intention to 

send it on its way. Then examine yourself. If the Upper Heater is open, 

the qi will m o v e easi ly b e l o w the navel . If not, the qi will stay in the chest 

and hear t area. 

Pay part icular at tention to mea l t imes and see whether the upper torso 

feels empty and if there is a feeling of f low be low. If this is the case, the qi 

IS f lowing freely. [10b] Then you can go ahead and eat. However , do not 

eat if you are not in fact hungry, and when you do eat, do no t fill up 

completely, s ince fullness h inders the absorpt ion of qi. After the meal , 

'.salt until the area be tween heart and be l ly feel sl ightly empty , then 

again absorb qi by pract ic ing a set of twenty swal lowings . Do the same at 

the evening meal . Every day repeat this process a ro imd the same time, 

regardless of whether your are walking, standing, sitting, or lying down. 

Comple te a hundred days like this. A lways remember : Every t ime you 

swallow qi, use your hands to disperse it and pract ice at least ten ba l 

anced brea ths in be tween . Th is will m a x i m i z e the effect. 

In the beg inn ing it is c o m m o n that the Triple Heater is not qui te clear 

and the var ious passes are not open. As long as that is the case, obstruc

tions are c o m m o n and you won ' t be able to absorb m u c h qi. Increase 

your pract ice by three t imes five swal lowings every ten days until the 

first hundred days have passed. After 150 days, again increase by four 

times five swal lowings , until you reach 2 0 0 swal lowings in a day. O n c e 

you have done the pract ice for a who le year, the qi will eas i ly flow, 

passes and joints will be open, your skin and flesh will be mois t and 

glossy, and your hai r pores will be free and clear. 

Having reached this level, you just need to wait until your s tomach feels 

empty, then do three t imes five swal lowings as appropriate. Y o u m a y do 

them successively, wi thout ba lanc ing the breath in be tween , and there is 

no more need for adher ing to a r igorous daily schedule. [11a] Jus t do not 

overdo it: no m o r e than 300 swal lowings a day. 

After three years of practice, the qi will f low freely all around, comple te ly 

pervading the entire body. Y o u r five organs will be well nurtured, your 

bones solid, your m a r r o w full, and your skin glossy and rich. At this 

point, there is no m o r e limit to the n u m b e r of swal lowings , and you 

should be able to e l iminate grains wi th ease. 
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Shou ld you go into fasting before the three years are up, you will suffer 

from the five exer t ions and seven injuries,^ reducing the po tency of your 

inner organs and caus ing the hundred joints to dry up and wither. The 

process will not work unless you cul t ivate the qi very gradual ly and 

never give in to the temptat ion of cut t ing out grains abruptly to quickly 

attain long life. I t a lso won ' t work unless you el iminate all thoughts of 

involvement in wor ld ly schemes , of satisfying the six senses, and of go

ing after weal th and sensual pleasures. 

Also, if you give in to a hungry s tomach, letting go of grains only reluc

tantly and wi thout sufficient supplementary formulas, you will cause 

n e w ai lments to arise and the myr iad diseases to assemble . If your 

thoughts and desires do no t die, h o w can you ever reach a t ta inment? 

Ano the r point is that, after pract ic ing the absorpt ion of qi, you need to 

m a k e sure you k n o w h o w to eat properly. Every day at breakfast, eat a 

little unflavored watery porr idge to ba lance the spleen-(ji and provide 

sufficient fluids to last you through the day. At noon, eat one or two un

flavored sl ices of b read and m a y b e s o m e broth that conta ins onions or 

scall ions. [ l i b ] Do not eat them hot, though. I f you are hungry in the 

evening, take a few unflavored dumpl ings that you have boi led for 

twenty or thirty minutes . Again , m a k e sure not to eat to fullness but 

three to five mouthfuls less. It is best a lways to leave the table with a 

feeling of sl ight empt iness in the s tomach. 

If you fill up in one batch, the passage of qi is b locked and it cannot flow, 

was t ing a who le day ' s work. To prevent this, also avoid all greasy, fatt\', 

and sticky foods as well as raw vegetables , root plants, and anyth ing old, 

stale, smelly, or suchl ike. Also, never take anything that has turbid q: 

[s laughtered and kil led]. 

In the first thirty to fifty days, it is unavoidable to have occasional 

twinges of hunger . I f you catch yourself th inking of food, immedia teh 

ba lance the brea th and pract ice the qi method , then gradually your bel l \ 

2 The Yangxing yanming hi says: "The five exertions are [creating exertior 

through] (1) the will, (2) thinking, (3) the mind, (4) worry, and (5) fatigue. The} 

create six forms of extreme pressure [stress] in the body, to wit, in (1) qi, (2) blood 

(3) tendons, (4) bones, (5) essence, and (6) marrow. These six forms of extreme 

pressure in turn cause the seven injuries which transform into the seven pains 

The seven pains create disease" (2.3a). 
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will feel r ich and mois t and you won ' t be tempted to think of the hun

dred flavors. 

W h e n we speak of taking porr idge, b read , or dumpl ings , in all cases eat 

them in accordance with your schedule and convenience . There is no 

need to rely on a specific daily reg imen of eating, bu t for the mos t part 

your order of food intake should fol low the above outl ine. Establ ish your 

own schedule and rhythm and take mos t ly unflavored watery porr idge 

with little bi ts of boi led r ice here and there. This will be m o s t excellent . 

[12a] Once you h a v e begun to successfully absorb qi, your Triple Heater 

will be clear, the s tomach apertures will be open, and the five organs will 

be in perfect harmony. Then sweet saliva arises and the Jade Pond will 

be luscious. At this point any food you take will taste delicious, just l ike 

to a person just recover ing from illness. T h e tendency at this point is to 

get greedy and no longer k n o w w h e n i t is enough: i t all just tastes so 

goodl Curb this urge. If you give in to it, great h a r m will come . So, ini

tially you mus t p a y great attention to the t imes and amounts you eat. 

Now, every t ime you eat, you are bound to ingest some toxins as well as 

excess heat from the five flavors. For this reason, after every mea l open 

your mou th wide and exhale with the he breath . This will lessen the hot 

qi in the mouth and prevent future afflictions. A l so m a k e sure to limit 

your intake of salty, spicy, sour, and other s t rong flavors. In fact, i t is bes t 

to avoid them altogether. This m a y be hard in the beginning, bu t not for 

long. Within even ten to twenty days, you will not ice a n u m i n o u s spring 

of sweet fluid gushing forth, which would not happen if you ate salty or 

spicy foods. Pract icing the absorpt ion of qi, you will further find that 

your five organs are ju icy and full and that your proper qi s inks down to 

chase out any bad energies , which duly leave through the lower orifices. 

To avoid harm to the already purified s tomach area, you should also not 

eat anyth ing sticky or greasy nor anything raw or hard . [12b] Should you 

inadvertent ly take a mouthful of such a substance, you will feel a slight 

pain wherever the morsel c o m e s to rest in your system. With cont inued 

effort and a deeper awareness of your inner workings , you will real ize 

this naturally. 

To sum up: Eat only soft and wel l -cooked food. Tha t is mos t excellent . 

A n d after every mea l a lways exha le wi th he. 
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Each t ime you eat rice, first swal low twenty or thirty raw peppercorns 

wi th s o m e water . On ly then eat the rice. Should you feel pain or fullness 

after a meal , you can take ten addit ional peppercorns . T h e pepper will 

m o v e the Triple Heater activity downward and chase out all sorts of b a d 

c\i. It will a lso dissolve any food remnants left beh ind in the intestines. 

Similarly, you should take two or three peppercorns if you feel a sense of 

dense and c loying [depressed] qi in the heart and chest area during your 

guiding of proper qi. They will in due course dissolve this feeling. The 

benefits of s imple peppercorns are truly beyond words. 

Ano the r way to deal with bouts of fullness, a c loying feeling, or a sense 

of qi s tagnat ion is to pract ice quiet-sit t ing and ba lanc ing the breath. The 

feeling will d isperse quickly and the qi will leave through the lower ori

fices. 

S o m e old texts say that one should stabilize the qi and not a l low it to 

leave. In the old days w h e n people first practiced, they accordingly stabi

lized the qi, hold ing on to it as m u c h as possible. [13a] However , after a 

shor t per iod of t ime, they would feel a tension in their bell ies, be beset by 

worr ies , and imagine themselves dying. The two lower orifices directly 

connect to the nose and m o u t h above. Accordingly , when there is stale or 

bad qi in the five organs, i t mus t sink down to leave. W h y should one 

stabil ize and hold on to it? 

Stabi l iz ing the qi prevents it from f lowing freely and leaving the body. If 

i t does not flow freely and is p revented from leaving, pain results. This is 

so because , when the stale qi has not yet left and fresh qi suddenly enters, 

the two qi c lash with each other and create discomfort . If is thus not nec

essary [or advisable] to stabilize the qi. M u c h bet ter to have it flow freely 

and leave properly. 

Also , every day try to dr ink one or two cups of l iquor on an empty s tom

ach, as your disposi t ion al lows. This is really good. But m a k e sure that 

you do not get to the point of gett ing intoxicated or maudl in . I t is even 

bet ter if you can s lowly sip three to five cups of l iquor every day, greatly 

a iding your <y/-work. In all cases, the l iquor should be clear and of good 



Giving Up Ordinary Food / 155 

3 Huang and Wurmbrand interpret this to mean nausea, followed by a 

purging of the system through vomiting (1987, 84). 

quality. W h e n you first start taking it, don ' t dr ink more than one mouth 

ful. Be prepared for the qi to be unset t led for a few days.3 

On another note, i f someth ing delightful happens to you and you wish to 

celebrate by drinking, you can also do so, us ing the me thod descr ibed 

be low. The reason w h y ordinary people get intoxicated or maud l in when 

they dr ink l iquor is that i t is usual ly m a d e toxic by ferment ing yeast and 

w h e n that toxic qi enters the four l imbs, there is intoxication. [13b] 

To dr ink properly, do the following. W h e n you sit with five or ten peo

ple and the cup gets passed around, reaching you every so often, drink 

w h e n your turn c o m e s and every t ime afterward open your mou th and 

exha le with he seven or eight t imes. This w a y the l iquor ' s toxin will be 

expel led and dispersed. Should more than one cup arrive a t your p lace 

at the s a m e t ime, open your mou th ve ry wide and exhale with he, but i f 

there is only one cup at a t ime, be subtle about it. 

General ly, wheneve r you exhale , accompany the leaving breath with a 

subtle he. Like this you can m a k e it through a who le banque t wi thout 

s topping your pract ice of ba lanc ing the breath. Even better: I f you can 

usual ly dr ink three pints, that day you can s tomach ten, yet wi thout get

ting inebriated and wi thout losing the good taste of the l iquor through

out the evening. Even if you d rank for a who le day, the taste would not 

diminish. Eventual ly you will go to sleep, and after you wake up you 

swal low the qi and ba lance the breath again as descr ibed above. 

So^iiit Sitcc<UCOH<i 

On another note, there m a y be a sudden burs t of qi l eaving the b o d y 

through the lower orifices at an unexpected t ime, such as dur ing a meal , 

when with an invited guest, whi le r iding on horseback, or when with 

honored relatives. So, if the qi comes then, what to do? Y o u must find a 

suitable w a y to let it escape. If you keep it t ight and fail to let it leave, 

[14a] i t will reverse its course and m o v e b a c k into the intestines where i t 

will cause s tomach pain and irritate the heart and chest area. If not dis

persed over a long period, even one mouthful of conta ined qi can cause 

confusion, depression, and pain. 
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Shou ld you, due to publ ic or pr ivate affairs, have no t ime to undertake 

longevi ty practice, m a k e sure to at least avoid mea t and the five strong 

vegetables . Then, even if qi leaves through the lower orifices, it will not 

be ve ry smelly. O n c e you have started the pract ice of avoiding grain, on 

the other hand, whether there is one instance of f latulence or more , the 

escaping qi will be entirely wi thout odor . 

Also , m a k e sure to avoid any contact wi th birth, dirt, pollution, and 

var ious forms of serious il lness. T h e y all mass ive ly reduce proper qi. 

Should you wa lk a long a publ ic street and unexpectedly encounter any 

form of such b a d qi, immedia te ly enclose the qi [by hold ing your breath] 

and pass by quickly. Should this be impossible , dr ink a bi t of clear liquor 

or have a small bi te of mea t or a s t rong vegetable . This will c rea te a b l o c k 

Shou ld you have actually absorbed the bad qi and you beg in to feel rest

less and ill at ease, pract ice ba lanc ing the breath to expel it. 

Ano the r precaution: Do not shout out loud, sing, cry, or wail . I f in your 

social life you cannot avoid a si tuation of mourning , m a k e s o m e small 

appropria te noises bu t do not cry excessively. [14b] Should you feel the 

qi m o v e upward and create a lump in your throat, do not repress it but 

let i t r ise up to a certain point, then swal low it back down. O n c e it has 

reached the belly, again take in fresh qi and swal low it. Repeat this three 

or five t imes. This will help you settle down. Y o u can also he lp i t dis

perse by rubbing the front of your torso d o w n with your hands . 

Tak ing a bi t of pepper and some l iquor will comple te ly rel ieve the situa

tion. However , i f you are i t by a sudden sob that you canno t m o v e down, 

then do not force yoursel f to swal low. This would only cause an obstruc

tion in the Uppe r Heater . Rather, b rea the s lowly and with consc ious in

tention, then examine yourself. If the qi has not yet dispersed, do not eat, 

s ince any eat ing or sense of fullness will prevent you from doing a 

proper swal lowing. Eat only after you have swal lowed a few t imes. Oth

erwise, you are invit ing disease. 

Also , a t each swal lowing hold the breath and b lock the nose. W h e n inha

lat ion and exhalat ion are regular, use the intention to send the qi out

ward . Then wa tch i t on the inside. I t m o v e s d o w n the left s ide of the 

torso, a long twenty-four notches . As i t descends one notch at a t ime, you 

can hear i t l ike water dripping, clear and rhythmical . If there is no sound 

it is because you ate someth ing oily or heavy or did not follow the 
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proper procedure . If i t does not dissolve soon and you absorb m o r e qi, i t 

will create internal pressure and lead to disease. [15a] Be very careful! 

^uttcttf Out 0%dc*i<vuf, 'po^ 

[21b] If you wan t to fast for a period, jus t use the [breathing and swal

lowing] me thod spelled out earlier. After three years, your five organs 

will be well nur tured, your bones will be solid and your flesh full. The 

hundred spirits return and mainta in residence, your b lood arteries are 

open to free flow, your qi passageways are loose and wide , and your 

var ious b o d y energies circulate smooth ly wi thout obstruct ion. Y o u will 

feel l ight and comple te ly renewed every day. 

O n c e you reach this point, you natural ly find yoursel f hav ing less and 

less desire to smell the a roma of the five flavors and hard ly ever think 

about food. It will be not difficult at all to stop eat ing altogether. 

[22a] Wor ld ly people tend to be greedy for p leasure and love profit. 

T h e y cannot stop their thoughts and widely search through recipe books 

for formulas to take for grain abstention. W h e n such herbal concoct ions 

first enter the s tomach, they do in fact create a feeling of fullness for a 

per iod of t ime. However , once their effect is exhausted, hunger will 

c o m e back with a vengeance . This creates a vicious circle wi thout end 

[yoyo diet ing] . 

In addition, this t endency constant ly keeps the m i n d involved with 

thoughts of formulas and the quest for apparent ha rmony in daily affairs. 

M o v i n g to and fro, forever restless, such people do not have even a m o 

ment ' s rest. Thei r s trength feeble, their thoughts drained, they cont inu

ous ly increase t roubles and vexat ions and don ' t even need to invite mis 

fortune to arrive. Also , even though they take var ious concoct ions and 

things, h o w can they suddenly e l iminate eat ing? So, some will suck on 

fruit pits to increase vigor whi le others ingest more complex concoct ions 

to s imula te fullness. 

All this, when in fact all you need to do is increase your brea th-balancing 

practice, keep yourself well, and nur ture peaceful thoughts . T h e exhaust

ing toil of chas ing after the r ight formulas, the demean ing effort of refin

ing var ious concoct ions—they all strain people for mon ths and years and 

useless ly labor essence and spirit. H o w can they ever attain the reversal 

of aging and a return to youth? If you jus t don ' t eat rice, h o w can you 

call it "e l iminate ea t ing"? 
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Indeed, there are lower- level pract i t ioners w h o can ' t even live wi thout 

grains and still wo rk in the wor ld by taking herbal formulas to supple

men t their system. Yes , they will gain s o m e minor benefits . But h igher-

level pract i t ioners do not do anyth ing like this. [22b] They jus t absorb qi 

over long per iods and as they perfect their practice, they c o m e to fast 

naturally. Sens ing that their s tomachs are empty , they jus t swal low qi. 

Never worr ied whether early or late, they have no obstruct ions or hin

drances . Swal lowing wheneve r they feel the need, they have no limits or 

boundar ies . They b e c o m e natural ly aware of their proper rhy thm and 

t iming and won ' t even need lots of pract ice sessions anymore . As they 

absorb qi l ike this for a very long t ime, they natural ly reach the s tage of 

e l iminat ing eat ing. They thereby attain comple te self-liberation and free

d o m from vexat ions in all they do. 

To sum up: In the beg inn ing s tages of practice, i f you want to take some 

herbal formulas to supplement the absorption of qi, by all m e a n s do so. 

However , the tendency is that those w h o get into taking the supplements 

often do not do the pract ice of absorption and m a k e the quest for and 

ingest ion of herbs their ma in objective. 



T h e Scripture says: 

[5b] To s tudy D a o and pract ice the immorta l s ' m e t h o d s of l iving on c\i 

you need to guide the qi in the 2"^ and 3^'' mon ths of spring, a lways on 

the 9* , 18* , and 2 7 * days, as well as on all days of the cycl ical s igns jia-

chen, yisi, bingchen, and dingsi. 

[6a] To guide the qi, set up a quiet room in the mounta in forest, in a tran

quil and secluded spot that is near a sweet spring, has an eas tward flow

ing stream, and faces south. Take a ba th in fragrant hot wate r and —as 

prescr ibed in the elixir books—focus your attention on the Jade Chamber , 

about one inch b e l o w the elixir field. [Note: The Jade C h a m b e r is usual ly 

about three inches b e l o w the elixir field in the abdomen. ] In the Jade 

C h a m b e r you will then proceed to visualize the inner qi of the middle 

elixir field m o v i n g toward the lower field. 

Before you do all this, r emove the fine hairs from your nostrils, lie d o w n 

flat with your feet five inches apart, and lengthen the shoulders away 

from the b o d y by five inches. Close your eyes and make your hands into 

loose fists. [Note: Fists are the shape the hands of infants tend to be in.] 

Use a p i l low m a d e of rushes about three inches high. If you have an ail

men t in your chest, m a k e sure the pi l low is seven inches. Should you 

have a condi t ion b e l o w the navel , r emove the pi l low al together. 

O n c e you begin the pract ice of guiding the qi, you mus t no longer eat 

r aw food and avoid the five s t rong vegetables. This shows the proper 

respect. If your goal is to give up grains al together and reach a state 

where you actually live on qi, every day eat one mouthful less of food. 

After ten days, you can stop eating. If after two or three days of this your 

s tomach feels irritated and you have a s t rong sensat ion of hunger , take 

1 Shenxian quegu shiqi |$f[i|S|iS:ft^ (How Immortals Give up Grain and Eat 

Qi, YJQQ 59). 
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n ine ripe dates or n ine square atractylis cakes [6b] and eat them one at a 

t ime, morn ing and evening. Do no t take any m o r e food than that. Really, 

i f you don ' t think about food, you will find no need to eat. 

As for dr inking water, you take three or five pints everyday, spaced out 

evenly. Do not stop drinking! Also, it is a good idea to keep a date pit in 

your mouth . It enhances the qi in your b o d y and provides a s teady flow 

of saliva. 

T h e Scr ip tu re says : 

Dao is qi. Love qi and attain Dao . Attain D a o and live forever! 

Essence is spirit. Treasure essence and spirit shines forth. H a v e spirit 

sh ine forth and endure in eternity! 

O n e way of guiding the qi is to refine it. To do so, lie d o w n flat on your 

back, then s lowly rinse with Swee t Spr ing and swal low it. [Note: Sweet 

Spr ing m e a n s saliva.] F rom here, very subtly inhale qi through the nose 

and bring i t s lowly into the body, never pushing to ex t remes in any form. 

W h e n you have fully inhaled five t imes, exhale once complete ly . This is 

one round. Coun t i t by bend ing a finger each t ime. 

W h e n you get to n inety breaths , you m a y feel t roubled and exhausted. In 

that case, finish the round and stretch briefly. After the stretch is com

plete, pract ice again later. Eventual ly you will be able to comple te four 

t imes ninety or 360 breaths. We call this one set. Doing this over a pro

longed period, you will find all sorts of diseases are natural ly e l iminated. 

[7a] Another part of this is mak ing the exha led qi return. To do so, when 

you first inhale give a very short exhalat ion, then let the breath m o v e in 

and out very, very slowly. Con t inue to pract ice like this, then pull the 

breath in again through the nose . Unless you fol low this, you will move 

in the w r o n g direction. Th is would go against the usual way which is 

that when you inhale, the qi r ises up; when you exhale , i t f lows down. 

O v e r a long period of practice, you will b e c o m e aware of the qi circulat

ing through your who le body. I f your pract ice is not quite secure and 

you feel some fatigue in your mind, then stop after one long round of 

n inety breaths . Gradual ly w o r k up to three t imes ninety, or 270 breaths . 

This , too, we call one set. 

In guiding the qi, m a k e sure i t m o v e s evenly and fills the organs, but 

never expel i t vigorously. On the other hand, if you hold the breath in. 
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swal low it only after a ninety-count . If you cannot quite get to the swal

lowing level, just w o r k on doing the b rea th ing to the count of ninety. 

Comple t ing three t imes ninety brea ths should be quite sufficient. There 

is then no more need to count in detail. 

At this point th ink of the qi as pervad ing the tips of your hair at the top 

of the head and from there f lowing d o w n all the way into your four 

l imbs, reaching natural ly d o w n to the three luminants . [Note: The j a d e 

stalk and two gonads.] 

T h e Scr ip tu re says: 

To guide the qi, v isual ize it enter ing from the ten fingers be tween the 1 '̂ 

and 1 5 * days of the month ; see i t c o m i n g in from the ten toes be tween 

the 1 6 * and 3 0 * days of the month . [7b] Over a longer per iod of pract ice 

you will natural ly feel i t in the hands and feet. If you pract ice wi thout 

interruption, your b o d y will start to feel l ighter and m o r e v igorous every 

day, qi and channels will be soft and supple, and the protect ive and de

fensive qi will pe rvade your l imbs and joints . 

The D a o of long life centers on guiding qi. I t imitates the w a y of won

drous, long-l ived turtles w h o too extend their exis tence by absorbing qi. 

After some t ime of l iving purely on guided qi you m a y desire to go back 

to eat ing wor ld ly food. Should this be the case, begin by taking small 

s ips of rice gruel, increas ing the amoun t gradual ly by one mouthful 

every day. After ten days, you should be ready to eat congee again—but 

never to satiation. 

T h e Scr ip tu re says: 

W h e n you first start the pract ice of guiding qi, there tends to be a great 

deal of d isharmony. I t m a y cause coughs , [s tomach] upsets, or stiffness 

in the four l imbs. However , if you persist in your pract ice, things are cer

tain to improve over t ime. 

By the t ime you m a k e i t to four t imes n ine ty breaths , or one set of 360, 

your b o d y will feel l ike a soft robe with light bones and open joints . Af

ter a very long time, you will even b e c o m e aware of the qi m o v i n g freely 

throughout the physical structure, pervading and enr ich ing the who le 

body. I t cont inues to mois tur ize all your parts, mak ing your skin glossy 

and soft, filling and enhanc ing the five organs and six viscera, and driv

ing out the hundred diseases once and for all. 
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Always , before you set about guiding qi, m a k e sure to ca lm the b o d y and 

ha rmonize the physical structure. [8a] Should the qi appear at odds and 

there is a sense of unrest in yourself, s top and wai t for a while . Then es

tablish internal h a r m o n y and beg in your practice. 

The qi in harmony—the body is fully at peace. 

The body at peace—the breath flows smoothly through the nostrils. 

The breath smooth—pure qi is activated. 

Pure qi active—the body gets naturally warm. 

The body warm—there is a rush of perspiration. 

At this point, there is no m o r e need to m o v e around or push the qi inten

tionally. Jus t rest peacefully and nur ture it, your main job be ing to make 

sure the p ro longed cont inuat ion of brea th ing and in temal flow. 

Throughou t your pract ice m a k e sure you feel not even a trace of irrita

tion, anger, anxiety, or worry in your mind . Should there by any, even a 

little bit, of these emot ions , the qi will be disturbed. A n d if the qi suffers 

dis turbance, you are running in the opposi te direction from immortal i ty . 

To counteract emot iona l tension, think of the One. Th ink ing of the One , 

proper qi arrives. Proper qi present, there is sweetness and fragrance in 

your mouth . Y o u r mou th sweet , saliva arises in plenty whi le the breath 

b e c o m e s soft and long. Sal iva plentiful and the breath long, the qi flows 

about in an orderly manner . This m e a n s long life and extended years. 

In the pract ice of guiding qi, you inhale very, very subt ly through the 

nose and exhale long and soft through the mouth . This is wha t we call a 

" long breath ." Also, the inhalat ion is just one type of breath, bu t the ex

hala t ion c o m e s in six forms: hu, chui, xi, he, xu, and si. Ord inary people 

brea the one in and one out, wi thout be ing aware of these Daois t forms of 

breathing. Daoists , on the contrary, ba lance their qi in this manner . W h e n 

it is cold, use chui; when it is hot, use hu. Thus know: 

Chui dispels heat. Hu dispels wind. He dispels tension. 

Xr lowers qi. Xu dissolves obstructions. Si releases extremes. 

S o m e o n e in a tight emot iona l state typical ly will b rea the heavi ly wi th 

sobs and sighs, i.e., xu and xi. Thus these two are comple te ly taboo when 

i t comes to pract ic ing the long breath. They are bad for anyone t rying to 

s tudy D a o and pract ice guiding of qi. 



[ l a ] Fol lowers of [the] Highes t Clari ty [scriptures] and the Daode jing 

(Book of the W a y and Its Vir tue) , as well as pract i t ioners in the l ineage of 

the Huangting jing (Yel low Cour t Scripture) and the Yangsheng yaoji { E s 

sential Collect ion on Nour ish ing Life) all can use the fol lowing me thod 

to el iminate the myr iad diseases and attain spirit immortal i ty . 

In general, absorbing cji involves visual iz ing the heart as if it conta ined a 

b a b y in the mother ' s w o m b . After ten mon ths i t is comple te , t endons and 

bones are ha rmon ized and supple. Brea the with concentra ted mind and 

mainta in awareness , and the ha rmonious qi will arrive of itself. If you 

breathe in and out as descr ibed in this method , you can swal low qi and 

no t get hungry, s ince the hundred pores will a l low the breath to enter 

wi thout b lockage . 

Always follow the six yang hours to absorb fresh qi. Then the strength of 

your qi will increase daily. The me thod of the six yang hours is as follows: 

Pract ice at midnight , at the zi hour, n ine t imes n ine or 81 t imes. 

Pract ice at dawn, at the yin hour, eight t imes eight or 64 t imes. 

Pract ice at breakfast , at the chen hour, seven t imes seven or 49 t imes, [ l b ] 

Pract ice at noon, at the zvu hour , six t imes six or 36 t imes. 

Pract ice at mid-afternoon, at the shen hour , five t imes five or 25 t imes. 

Pract ice at dusk, at the si hour, four t imes four or 16 t imes. 

Whi le absorbing qi, the tongue should be soft and mys te r ious [almost 

intangible] , and the breath should follow the proper gate to enter and 

i Taishang yangsheng taixi qi jing >fc±S4i3pS,ll (Highest Qi Scripture on 

Nourishing Life and Embryo Respiration , DZ 819), a short treatise compiled 

from a number of well-known texts, focusing on Highest Clarity visualizations 

and probably dating to the Tang. See Levi in Schipper and Verellen 2004, 368-69. 
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leave. The nose is the Ga te of Heaven; as you absorb qi the spirit and ma

terial souls return to this gate. The m o u t h is the Doorway of Earth; as 

you absorb qi, the spirit and mater ial souls return here. 

T h e Huangting jing says: 

The solidity of the hundred grains 

is the essence of earth and soil; 

The five flavors are attractive on the outside, 

but their evil and demonic aspects stink. 

The jade pond [mouth] is full of clear water, 

moistening the numinous root [tongue]. 

If you can cultivate this, 

you will enhance your Gate of Destiny! 

If you wan t to enhance longevity, b rea the in through the nose and out 

through the mouth . This is cult ivat ion in accordance with qi. Us ing this 

me thod with a perfect m i n d and never stopping, you can subdue and 

e l iminate the Three W o r m s , expel all g lory and get rid of at tachments . 

D a y by day you gradual ly fulfill the work and begin to get c loser to Dao. 

[2a] Now, the original nature of the perfected is h idden and enclosed. 

O n l y ve ry carefully and with clear ref inement does he speak. He thinks 

and acts in h a r m o n y with D a o and is wi thout b lemish . He r inses and 

swal lows his numinous saliva, and in his bel ly the hundred flavors are 

natural ly complete . He penetrates the three burners and regulates his 

upr ight qi. Thus his qi natural ly encompasses all parts [of his body] and 

penetra tes his five organs. His b o n e s and m a r r o w are accordingly s trong 

and rich. 

T h e D a o is the mas ter of the myr iad forms of qi. Actually, D a o is qi. Qi is 

the gate of essence. If one guards one ' s essence like a person in an closed 

room, one m a y last for a hundred generat ions. However , if one is with

out essence or treats it like a r o o m with no one in it, one will fail even in 

this lifetime. Qi is protected by essence. Essence is qi. W h e n they are both 

complete , we speak of a perfected. 

People have three c innabar or elixir fields. T h e upper elixir field is the 

N i w a n Palace in the head, ruled by the Red Emperor and his son and 

minister . He is cal led Pr imordia l Priority. T h e midd le elixir field is the 

heart . I t is ruled by the Perfected of Radiant Stabili ty. He is cal led the 

Cirmabar Child. T h e lower elixir field is ruled by the Infant of Val ley 
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Mystery . He is cal led Mas te r of Pr imordia l Yang . He rules the gate of 

both qi and essence . 

The three fields each have three agents of spirit. As spiri ts expands , qi 

begins to leak out. As qi leaks out, essence disperses. W h e n essence is 

dispersed, spirit decl ines. [2b] Essence is a wondrous substance. It is the 

root of long life in the perfected. The root of long life is the posi t ion of qi. 

If essence is complete , qi is comple te ; if essence is dispersed, qi is dis

persed. Jus t focus on your qi and you can protect your comple te perfec

tion. The wise ones of old w h o real ized that loved their qi and guarded 

their essence. Thus they could live long. 

Now, sensual i ty is aroused through the emotions , whose control does 

not c o m e naturally. How, then, can we stabilize them? The si tuation we 

are in [with regards to emot ions] is as dangerous as a mounta in tum

bl ing or an ocean draining. The mounta in is your qi. The treasure [it cen

ters on] is your kidneys. The kidneys are the root of destiny. If the root 

has no essence, the leaves wither. O n c e the leaves wither, the b ranches 

dry up. A n d when the b ranches dry up, the b o d y rots. Then you m a y 

yearn for and pine to c o m e b a c k to life—but h o w can you ever be saved? 

Now, taking in qi is yin; expel l ing qi is yang. These two are one process . 

They are used equal ly in absorbing the essence and f lorescence of the 

sun and the moon . Qi is empt iness and nonbeing. Empt iness and nonbe-

ing are spontanei ty and nonact ion. Nonac t ion m e a n s that the hear t /mind 

is not moving , that there is no quest on the outs ide and only spontanei ty 

on the inside. Every th ing is peaceful and calm. 

W h e n everyth ing is peaceful and ca lm, spirit is stable. 

W h e n spirit is stable, qi is in ha rmony . [3a] 

W h e n qi is in harmony, pr imordia l qi arrives by itself. 

W h e n pr imordial qi arrives by itself, the five organs are rich and 

glossy. 

W h e n the five organs are rich and glossy, the hundred channels are 

open and qi flows freely. 

W h e n the hundred channels are open and qi flows freely, the b o d y 

fluids rise upward in proper accord. 

W h e n the b o d y fluids rise upward in proper accord, one does no 

longer think of the five flavors and will never be hungry or thirsty. 

O n e will expand one ' s years and ward off old age 
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Qi t ransforms into b lood; b l o o d t ransforms into marrow. O n e year of 

pract ice effects a change in the qi. T w o years of pract ice effect a change in 

the b lood . Three years of pract ice effect a change in the channels . Four 

years of pract ice effect a change in the flesh. Five years of pract ice effect a 

change in the mar row. Six years of pract ice effect a change in the tendons. 

Seven years of pract ice effect a change in the bones . Eight years of prac

tice effect a change in the hair. N ine years of pract ice effect a change in 

the entire b o d y and one b e c o m e s a perfected. Refining onese l f through 

n ine cycles, one penetrates to spirit immortahty . I t is myster ious and 

w o n d r o u s —unfathomable indeed! 

Green Sprout of the east. [Note: Green Sprout ma tches the liver.] Absorb 

and eat the Green Sprout and drink the Morn ing Florescence [Note: 

Morn ing Florescence is the upper gum.] U s e the tongue to lick the lips, 

then r inse and swal low. [3b] 

Vermi l ion Cinnabar of the south. [Note: Vermi l ion Cinnabar matches the 

heart .] Absorb and ingest the Vermi l ion Cinnabar and dr ink from the 

Cinnabar Pond. [Note: The Cinnabar Pond is the lower gum.] Use the 

tongue to rub the teeth and gums , then rinse and swal low. 

Bright S tone of the west. [Note: Br ight S tone matches the l imgs.] Absorb 

and eat the Bright S tone and dr ink the Numinous Fluid [Note: Numi 

n o u s Fluid is the saliva at the lips.] Use the tongue to rub the teeth seven 

t imes, then rinse and swal low. 

Mys te r ious Offshoot of the north. [Note: Myster ious Offshoot matches 

the kidneys.] Absorb and eat the Myster ious Offshoot and dr ink from the 

J ade W o m b [Note: Jade W o m b is the tongue.] Use the nose to pull and 

guide the pr imordia l qi into the mouth, then inhale, exhale, and swallow. 

Lofty M o u n t Tai of the center. [Note: Lofty M o u n t Tai matches the 

guarded essence.] Absorb and eat the qi and essence and dr ink from the 

Sweet Spring. [Note: Swee t Spr ing is the myster ious grease at the root of 

the teeth and just inside the lips. The F lowery P o n d is benea th the root of 

the tongue. I t is also cal led Jade Radiance or Golden Br idge . jAs de

scr ibed above, r inse and swal low. Repeat each exercise three t imes. 

A lways prac t ice qi at midnight , at the zi or yin hours . S tand upright, 

dressed in proper cap and gown. Then open your golden b r idge and 

w a k e n the j ade radiance to ba lance the f lowery pond. Rinse with Sweet 
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Spr ing and N u m i n o u s Fluid. Contract your nose and m a k e the qi return, 

going up to the head and s inking d o w n inside the mouth . There i t can 

transform into jade spring. F r o m here, pull the qi to the root of the 

tongue, swal low, and send it off. 

[4a] As you do all this, there should be a rumbl ing sound in both your 

throat and your abdomen. As you guide the qi into the elixir field, it is 

like a child jus t bo rn and a l ready able to cry. This is called the root of 

long life. W h e n hungry, eat the qi of spontaneity; w h e n thirsty, dr ink the 

ju ice of the f lowery pond. T h e n you can be forever full and satiated. 





The recipes b e l o w follow the guidel ines for Daois t monas t ics or priests 

dur ing purification in that they avoid all animal products (except the 

occasional egg) as well as the five s t rong vegetables . M a n y are taken 

from the Chinese medica ted diet as out l ined by Drs . Engelhardt and 

Nogel (2009); from Michae l Saso ' s Daoist Cookbook (1994) ; and from the 

five vo lumes on Daois t monas t ic cooking, avai lable in temples on Mt. 

Wudang , by Peng Mingquan (2006). 

T h e y do no t claim to represent classic Daois t cookery bu t h o p e to m a k e a 

Daoist- inspired way of eat ing accessible to Westerners . To this end, the 

recipes also include i tems that are definitely no t Chinese, such as, for 

example , chocolate-chip cookies . T h e y also use numerous ingredients 

not (yet) c o m m o n in China, such as whole-grain bread, peanut butter , 

miso, tempeh, coconut milk, and var ious baked dishes. And they m a k e 

use of preprat ion methods , such as baking, that are m o r e easily accessi

b l e in Wes te rn ki tchens. 

Each section descr ibes the nature of the food discussed, then lists ingre

dients, out l ines procedures , i l luminates variat ions, and provides specific 

examples . The idea is that once readers have grasped the basic idea on 

h o w to prepare a certain kind of dish, they m i x and ma tch materials 

based on availabil i ty in their specific locat ion and dur ing different sea

sons as well as in accordance with their own personal taste and bodi ly 

needs . 

A b b r e v i a t i o n s 

c cup 

lb pound 

Ig large 

t teaspoon 

T tablespoon 

M e a s u r e m e n t s 

1 c = 16 T = 8 oz = 250 g (3 oz = lOOg) 
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Cooked cereals are the ma in staple of the Chinese and Daois t diet. This 

sect ion deals wi th them in their softest form, as porridge, congee, or 

gruel . All grains tend to have a sweet or neutral flavor and strongly sup

por t the center of the body, the spleen and s tomach systems. Their 

preparat ion as wa rm porr idge opens them for max ima l absorption into 

the sys tem. Cooked cereals are wa rming and s t rengthening and provide 

a nice, s teady boost of energy. Often mixed with little bi ts of fruit or 

vegetables , they are bes t used for breakfast and dur ing convalescence , 

bu t are also excel lent at other t imes. Alternat ives include cooked grains 

in breads and pancakes . 

Grains: Barley, b l ack rice, buckwhea t , corn, couscous , millet, oats, po

lenta, quinoa, rice. 

Fruits: Apples , bananas , cherries, chestnuts , coconut , dates, figs, grapes, 

kiwis, mangoes , oranges, papaya, peaches , pears, p ineapple , p lums, 

s t rawberr ies . 

Vegetables: Avocado , b a m b o o , bean sprouts , b o k choy, broccoli , cab

bage , carrots, cauliflower, celery, cucumber , eggplant , kohlrabi, lettuce, 

lo tus root, mounta in vegetables, spinach, sweet potato, tomato, yams . 

Pickles: Art ichokes , burdock , mushrooms , p lums, daikon, turnips. 

H e r b s and Spices: C innamon , cardamom,/w/zng, ginger, ginseng, sesame. 

Also: Nuts , raisins, dried fruit of var ious kinds, edible flowers, such as 

ch rysan themums and nastur t iums. 
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Gra in s : Cook in water wi th a p inch of salt, in most cases 1 part grain to 2 

par ts water. Soak whole grains (like rol led oats) overnight; use left-over 

grains from previous mea ls wi th only little water. Cooking t imes range 

widely depending on the gra in—aim for soft, a lmost l iquid consis tency. 

Add one or two i tems from the list above; m a y b e sweeten with honey . 

Frui ts : Use fresh and cut into bite-sized chunks or sl ightly cooked into a 

compote , with a p inch of c innamon, ca rdamom, or honey, to m a k e the 

fruit m o r e wa rming and gentler on the s tomach. 

V e g e t a b l e s : U s e fresh, sl ightly s teamed, or briefly fried in a miniscule 

amount of oil; also take pickled or left-over from ma in dishes (see be low) . 

Root vegetables like yams need to be cooked first, then can be slightly 

roasted or b rowned . 

Herbs : Cut fine and roast sl ightly before sprinkl ing on the porr idge. 

A l so : Breakfast cereals benefi t greatly from nuts and dried fruit of all 

kinds—raisins, craisins, prunes, apricots, etc. 

Bread: Should cook ing grain not be an option, whole-grain bread with 

some but ter and j am, peanut butter , vegetable spread, or fruit m a y serve 

as a hea l thy breakfast alternative. 

Pancakes : Left-over porr idge mixed with flour and bak ing powder 

makes excel lent pancakes; so do grated potatoes . Fry in a little oil until 

b rown on both sides, then take with fruit, syrup, apple sauce, or yogurt. 

Soy : Soymi lk m a k e s a good addit ion to all cooked cereals and can be 

used in pancakes . Soy pu lp (okara), the left-over m u s h after the mi lk is 

extracted from the beans , as well as soy flour are great staples to use in 

breads and pancakes . 
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P a n c a k e s 

1 1/2 c flour, 11 salt, 2 T sugar, 1 % t bak ing p o w d e r 

- sift and mix 

1 egg, 3 T mel ted butter, 1 c soy mi lk 

- add, beat into a batter, fry in pan or on griddle 

C o m b r e a d 

1 Vi c flour, 3 / 4 c corn meal , 2 T sugar, 1 T bak ing p o w d e r 

- m i x 

1 c soy milk, V2 c yogurt , Vi c oil, 1 egg 

- add to liquids, mix well , put in pan, b a k e 25 mins . @ 400° F 

Scones 

1 Vi c flour, 1 T bak ing powder , Vi t salt, 1/3 c butter, 2 eggs, Vi c soy milk 

- mix , add raisins to taste, b a k e 15 min @ 450° 

Apple /Pear C o m p o t e 

3 apples/pears (peeled, cubed) , Vi c raisins, 1 c innamon st ick 

- p lace in 2c water, boil , then s immer for 10 mins . 
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2 . ^pfret<^&Ki 

Appet izers are small i tems of finger food to be nibbled before a mea l or 

as a snack. Alternatively, i f one likes them very much , they m a y be c o m 

bined into an entire mea l on their own. The Chinese term for appet izers 

is dianxin 1(5'L\ which is the Mandar in pronuncia t ion of the famous D i m 

Sum, which does just that: m a k e a whole meal of appetizers. Mos t are 

filled rolls (baozi), dumpl ings , or wontons , i.e., vegetables and tofu 

\vrapped in dough skin that are s teamed, boi led, or fried. But there are 

also pancake- type dishes and var ious raw food alternatives. Typica l ly 

grain-based i tems are w a r m i n g and support the middle, whi le raw and 

cold dishes (such as tofu and avocados) have cool ing and mois tur iz ing 

properties that aid liver and lungs in addi t ion to spleen. 

V e g e t a b l e s : Avocado , cabbage , carrots, leafy greens , potatoes , snow peas, 

spinach, sweet potatoes. 

Tofu : Fresh and firm. 

Noodles : Thin, glassy r ice or o therwise soft and fine. 

Sp ices : Coriander , mint, peanuts . 

S k i n s : B u y frozen in an Asian supermarket—round thin skins for ]xaozi 

or gyoza; square thick wrappers for wantons; square whi te and thin "rice 

paper" wrappers for spring rolls; thick white mantou pads for haozi. 

All ingredients need to be chopped fine or grated before wrapp ing in 

skin. Nood les need to be cooked; some vegetables need to be b l anched or 

pre-cooked. Finished dumpl ings can be frozen for ex tended periods. 

Fresh vegetables and/or tofu can m a k e an excel lent and refreshing snack. 

file:///vrapped
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Steamed Buns (mantou) 

1 V2 c w a r m water, 1 T yeast, 1 T sugar 

- p lace in small bowl , spr inkle yeast & sugar, let sit 15 mins . 

4 c flour 

- place in b ig bowl , add water m i x gradually, stir into dough, knead 

well, put covered in w a r m place, let sit 1 hr. or until doubled; knead 

s o m e more , cove r again, let sit 20 mins . 

- A. shape into rolls, b r ing water to boil in s teamer, p lace rolls on 

s team tray, leaving 1 inch gap; s team for 10 mins . 

- B. shape into flat sheets, cut into squares, roll up into buns around 

a filling of red or whi te bean paste, g round sesame, a lmond paste, or 

var ious vegetables (chopped fine), then s team for 10 mins . 

Jiaozi 

1 lb tofu, 1 lb cabbage - chop fine 

3 T sesame oil, 2 T soy sauce, 1 T grated ginger, salt & pepper 

- add, mash, and mix, then wrap in skins, boil or fry 

Vegetable Fritters 

2 potatoes, 1 carrot, 2 zucchini , 1 sweet pota to 

- grate, r emove mois ture 

2 eggs, 2 T flour, 1 T oil 

- add, mix well, fry on both s ides in a bi t of oil 

Fresh Spr ing Rol ls 

1 c grated carrot, 3 oz s n o w peas 

—mix in I g b o w l 

1 c rice vermicell i , 

—boil V2 min, drain 

2 T coriander, 2 T m i n t , Vi c peanuts 

- fresh, chop and add 

12 rice paper wrappers 

- dip in water, soften; put 2 T of mix per 1 wrapper , wrap and roll 

Sauce 

1 T sugar, Vi c w a r m water - mix and dissolve 

2 T fish sauce, Vi c l ime juice, 1 small chili , 1 T cor iander - add and stir 
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A v o c a d o Sashimi 

I medium-s ized avocado 

- peel and cut into thin strips 

I I soy sauce with a p inch of wasabi (horseradish pas te) 

- dip and eat 

Chil led Tofu 

1 cake fresh tofu, firm or soft 

- drain, cut gent ly into cubes, and place in serving dish 

1 T ginger, daikon, shiso leaves, nori seaweed, sesame seeds, mejiso sprouts, 

min t leaves, kinome leaves 

- select one or several, grate or chop fine, p lace on top 

1 T soy sauce, Vi t sesame oil 

- spr inkle on top, serve cold 

Tofu-Avocado Paste 

6 oz tofu, 1 avocado, 1 T l emon juice, salt & pepper 

- m a s h tofu and avocado, add spice, serve with crackers 

Zucchin i RoU-ups 

3 small zucchini 

- slice lengthwise into thin strips, l ightly fry in 1 T oil until soft 

1 c tofu (or soft cheese) , chopped parsley, salt & pepper 

- mash into paste 

2 c spinach, Vi c basi l 

- p lace with paste on zucchini , roll up, and serve 

Eggplant and M i s o 

2 eggplants , 2 T oil 

- peel, cut into long strips, l ightly b r o w n in oil 

1 T m i s o (any type), 11 sesame oil, 11 soy sauce, Vi t sugar 

- m i x and spread over eggplant slices, grill for 3 mins . 

nd roll 
M i s o - S e s a m e Paste 

5 T sesame paste, 2 T miso, 1 pickled dill (chopped fine), fresh herbs 

- m i x together, serve with crackers 

id stir 
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Sa lads are cold vegetables, either raw or s teamed or pickled, served with 

fresh seasonings or dressings and in s o m e cases wi th some form of grain, 

such as rice noodles . Chinese traditional salads would be m a d e up 

mos t ly of b lanched, cooked, and otherwise wa rming foods, but Western

ers also use m a n y raw materials , often on a base of leafy greens . Like 

appet izers and soups, salads can be both s ides or main courses . They 

have cool ing and mois tur iz ing proper t ies and are part icular ly good in 

the s u m m e r and to support yin qi. However , care should be taken no t to 

overdo cool ing or raw ingredients . 

Vegetables: Leafy, fresh greens, supp lemented with other raw vegeta

b les p lus var ious l ightly cooked and/or pickled ones . 

Also: Soft, light grains, such as couscous , rice noodles , pasta; cheeses in 

small amounts ; tofu, especial ly deep fried or grilled; nuts in all forms; 

s o m e fruit (grapes, p ineapple) . 

Vegetables: Cut fine and put together in bowl . 

Dress ing: Ol ive oil p lus v inegar (rice, ba lsamic , apple cider) or l emon 

ju ice p lus salt and pepper form a bas ic dressing; variat ions include addi

t ions of fruits or cheeses (raspberries, b lue cheese) as well as cond iments 

(mustard, sesame, tahini) . 

C u c u m b e r and T o m a t o Salad 

2 cucumbers , 1 tomato 

- sl ice and place in bowl 

3 T rice vinegar, 2 T water, 1 T sugar 

- m i x to dissolve sugar, then pour over vegetables 
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Noodle Salad 

2 c thin noodles (rice or glass) 

- boil , rinse, cool, and p lace in b o w l 

1 cucumber , 1 fried egg, Vi c seaweed 

- cut fine and add 

11 sesame oil, 11 sugar, 3 T soy sauce, 1 T vinegar , p inch hot mustard 

- mix, add to noodles and vegetables , stir well 

Grain Salad 

2 c vegetable stock, 1 c grain (couscous, bu lgur ) 

- b r ing to boil , s immer for 3 mins. , turn off and let si t—do not stir 

3 tomatoes , 1 cucumber , 1 red pepper 

- cut and dice, add to grain 

1 b u n c h parsley, some mint, 1 T lemon juice, 1 T olive oil, salt & pepper 

- cut, mix , and add, garnish with b l ack olives 

Zucchin i and M u s h r o o m Salad 

1 lb. zucchini , 1 red pepper 

- cut into thin sl ices or strips, l ightly fry in 3 T oil 

% lb mixed m u s h r o o m s 

- soak if dried, then cut into thin strips, fry separate ly 

2 T apple cider vinegar, 3 T ba l samic vinegar, salt & pepper 

- mix and pour over cooled vegetables , garnish with pars ley 

Seaweed Salad 

Vi c seaweed (ivakame or hijiki), 1 T oil, Vi c vegetable broth 

- soak to softness (15 mins) , drain, fry in oil, add broth to s i m m e r 

1 carrot 

- grate, add to seaweed for 10 mins . 

1 T sugar, 2 T soy sauce 

- mix and add to vegetables , garnish with s e same 

C a b b a g e Salad 

3 c napa cabbage, 1 c red cabbage, 1 carrot, 4 oz water ches tnuts 

- shred or grate into thin strips 

2 tangerines (or 1 orange) - peel and cut, add to cabbage m i x 

c r ice vinegar, 3 T soy sauce, 1 t oil, 1 T b r o w n sugar, 1 t chili sauce, 11 

se same oil, 11 minced ginger 

- mix and pour over salad, garnish with toasted a lmonds 
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Soups are vegetables , mushrooms , and tofu s teamed to softness and im

mersed in flavored stock. Like appet izers and salads, soups can be bo th a 

side dish or make up a meal . Eaten most ly wa rm and often including 

root vegetables and spices, they tend to have warming qualit ies, support 

the yang aspect of the organs, and are good in winter. Some , like miso, 

are p redominan t ly salty and support the kidneys, also he lp ing to el imi

nate toxins from the body. Then, again, there are certain types, such as 

gazpacho, which are eaten cold and serve to cool the system and support 

yin. They tend to be favorites in the warmer months . 

Stock: S tock can be m a d e from boi l ing vegetables with var ious kinds of 

seasonings (see be low) or s imply be adding soybean paste to the soup 

after boi l ing. The latter is mos t c o m m o n l y available as miso , which 

or iginated in Ch ina bu t was uniquely developed in Japan. I t is m a d e by 

ferment ing soybeans for several years in cedar kegs with a grain, such as 

rice, barley, or buckwhea t (Mitchel l 1998, xxxix) . Miso comes in var ious 

different colors and intensities, from very gent le whi te m i s o through the 

mos t widespread b r o w n variety, to the rather intense red or dark paste. 

Vegetables: Root vegetables, such as carrots, parsnips, potatoes, radishes, 

rutabaga, sweet potatoes, turnips, and yams; leafy plants, including cab

bage, celery, qingcai, spinach. 

Beans: R e d (adzuki), white , and b l ack beans ; k idney beans ; lentils in vari

ous forms and colors —all soaked overnight before use) . 

Tofu: Of all types—fresh, dried, skin, marinated, deep fried (age), bur 

gers, etc.. 

Also: Var ious k inds of m u s h r o o m s such as the s tandard whi te mush

room, the s tr ingy hinoki, the round dark shiitake, the c h e w y mu'er - s ome 

found fresh, others bet ter in dried form. 

I 



Recipes / 1 8 1 

Mul t ip le forms of seaweed, including the thick and salty kombu, which is 

great for s tocks and should be cut fine; the slippery, l ight-green wakame 

which is also good in salads; and the smal l smoky-f lavored hijiki - all 

avai lable in dried form and g rowing to unexpected propor t ions when 

soaked in water . 

Vegetables: Peel, cut, and soak root vege tab les—al low around 15 mins . 

for s teaming; leafy greens and softer vegetables as well as m u s h r o o m s 

and soft seaweed (not tomi 'w)—add later and cook only briefly. 

Also: Beans and dried goods (mushrooms , seaweed) —soak for several 

hours and cook slowly and patiently, until very well done . 

Vegetable Stock 

4 Ig carrots, 2 Ig parsnips (unpeeled) 

- chop and bake in oil (400") for 30 mins 

add 5 celery sticks, 2 b a y leaves, 11 peppercorns , % gal water 

- pu t all together in large pot, boil , and s immer for 1 hr, then strain 

Vegetable Soup 

2 Ig potatoes, 2 carrots, 1 small celery, 2 r ipe tomatoes , 3 T m u s h r o o m s 

- peel , cut into cubes , boil in 2 c water, then s immer with 11 cumin, 

2 t soy sauce, ju ice of Vi lemon, Vi t l emon zest, 11 sugar, 1 c grape wine 

- s immer until vegetables are soft, thicken with corn starch 

T o f u - C u c u m b e r Soup 

1 T ginger (minced) 

- fry in 1 T oil for 1 min. 

4 m e d i u m dried shiitake (soaked and softened - keep soaking l iquid), 2 Vi 

oz b a m b o o shoots (cubed), Vi cucumber (sliced), 

- add and stir fry for 2 mins . 

4 c vegetable stock, shiitake soaking liquid, 

- add, b r ing to boil, skim off froth 

12 oz tofu, salt & pepper , 

- add and thicken with 11 cornstarch (dissolved in water) 

2 t rice vinegar, Vi t sesame oil 

- add and stir 
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M i s o Soup 

V2 c m u s h r o o m s (any kind) , Vi c tofu (fresh), 1 T seaweed {kombu or zva-

kame, soaked and cut) 

- boil in 1 pint wate r until soft 

1 T m i s o paste (any k ind) 

- add after water has s topped boi l ing by put t ing through a strainer 

Squash Soup 

1 2-pound but ternut squash ( peeled, seeded, and cut into 1-inch cubes) 

- fry in 1 T oil until softened (5 mins. ) 

6 c vegetable broth, 2 T curry powder 

- add and boil , then s immer until tender 

2 T honey 

- add and put in blender , puree , taste wi th salt, garnish with yogurt 

Tofu-Seaweed Soup 

6 oz soft tofu, 1 3 / 4 oz dried wakame, 3 Vi c vegetable stock, 2 t soy sauce 
- hea t in saucepan, b r ing to boi l , s immer for 1 min. 

Carrot and O r a n g e Soup 

1 lb carrots 

- peel and slice, then fry in 1 T but ter until soft 

Vi c orange juice, 4 c veg. stock, 3 t thyme, salt & pepper 

- s i m m e r for 20 mins , garnish with sour c ream and bi t of n u t m e g 

G a z p a c h o 

3 tomatoes , Vi cucumber , Vi green pepper , Vi red pepper 

- chop fine 

3.5 c tomato juice, Vi t sugar, salt & pepper , Vi c olive oil, 11 vinegar 

- mix , stir well, and serve 
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5. Stea/^ OHcC 'Tt<KfM,e 

Stews or noodle soups are different from soups since they contain a large 

amount of grains; they are different from ma in dishes, c o m m o n l y 

s teamed or stir-fried, in that they are served in soup or stock. Stews and 

noodle soups are easy to m a k e and ready to serve, c o m m o n l y found in 

homes , restaurants, and street stalls all over Asia . W a r m i n g in qual i ty 

and suppor t ing the middle wi th their heavy emphas i s on grain, they 

m a k e excel lent lunches and are also a favorite for breakfast . 

Grains/noodles: The main grains used in s tews or are rice, bar ley, and 

mil le t—mainstays in ancient China. Noodles c o m e in m a n y different 

forms. Class ics include: udon, soba, and ramen in Japan; pho and bun in 

Vie tnam; mian in China. Bes ides in soup, noodles m a y also be served 

with a dipping sauce, such as for example Japanese cold buckwhea t 

noodles (zaru-soba), or Vie tnamese rice noodles (buncha). 

Vegetables: S tews tend to favor root vegetables , such as carrots, turnips, 

and potatoes; noodle soups usual ly have leafy greens, such as qingcai, 

b o k choy, and sp inach as well as l ighter vegetables such as bean sprouts, 

water chestnuts, and b a m b o o ; plus var ious k inds of mushrooms , sea

weed, and tofu. 

Grains/noodles: T h e y c o m e in m a n y kinds with different cooking t imes 

ranging from 2 to 20 mins. , in each case specified on the package . 

Broth/sauce: C o m m o n l y consis ts of vegetable stock, soy sauce , and cook

ing wine (mirin or sherry), plus m a y b e sugar and vinegar. 
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Topping: Vegetables , mushrooms , and tofu are s teamed or fried sepa

rately, then added and, in the case of stews, s immered together for a pe

riod. Combina t ions are endless and all very tasty. 

H o m e - m a d e Noodles 

1 egg, 5 T water, 2 c flour 

- bea t egg with water, add mix ture to flour, stir and knead for 5 

mins. , then cover with d a m p cloth and let sit for hr in a dry p lace 

1 c corn starch, p laced in clean cloth, tied at the top 

- roll dough out and flour wi th cornstarch on bo th sides, then cut 

into thin strips, boi l in water 

B a m b o o Noodles 

Vi lb egg noodles 

- cook as specified or (if h o m e made) for 3-5 mins . 

Vi c c rumbled tofu burger , 11 sherry, 11 corn starch 

- mix , fry for 1 min 

Vi c b a m b o o shoots , Vi c dried b lack m u s h r o o m (soaked), 2 C napa 

- cut fine, add to stir-fry and cook until soft 

6 c vegetable stock, salt & pepper 

- add and br ing to boil , then add noodles , boi l once m o r e briefly 

B e a n Stew 

1 c each: red, white, and b lack beans 

- soak overnight , then boi l and cook 2-3 hour s 

1 c each: green, yellow, and b r o w n lentils; Vi c each: c o m m e a l , millet, 

l emon peel; 2 T b r o w n sugar, 3 T soy sauce 

- add and boi l together for 1 hour 

Seaweed U d o n 

1 package udon 

- prepare as prescr ibed on package (if p recooked, just pu t in wate r 

and hea t gently) 

1 T seaweed (soaked) , 2 shi i take m u s h r o o m s (soaked) , Ic fresh or deep-

fried tofu (cubed); 2 T soy sauce 

- add to noodles , including soak water , boil br ief ly 
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Ma in dishes in the Daois t wor ld tend to be stir-fried or s t eamed vegeta

bles, tofu, or m u s h r o o m s (each of which have a separate vo lume in the 

W u d a n g Daois ts ' col lect ion) , seasoned variably and served with rice, 

noodles , bread, or s teamed bread (mantou). In addition, Wes te rn vege

tarians also favor tempeh, an Indones ian form of fermented soybeans . 

T h e grain base of the main dishes again is sweet in flavor and warming 

in energy, suppor t ing the middle . Beyond that, the qual i ty of specific 

dishes depends largely on individual vegetables used, a l though cooking 

in either form tends to alter them in favor of warming . M o r e salty dishes 

enhance the kidneys; m o r e spicy dishes support the lungs; more sour 

flavors work for the liver; whi le bit ter flavors aid the heart. 

R i ce : The Chinese today, including also Daois ts in temples , still use 

dominant ly whi te rice. The Japanese have graduated to a mixed form, 

ei ther cooking parts of whi te and b r o w n rice (and also beans ) together or 

hav ing their rice partial ly pol ished in special ized r ice shops . Westerners 

tend to be in favor of b rown rice, which conta ins all the nutr ients and is 

more tasty in itself. In addit ion, there are b lack rice and var ious forms of 

wild r ice in creat ive combinat ions , easily found in heal th food stores. 

Plus the s t icky rice favored for desserts and the rice cakes (mochi) eaten at 

special occasions . 

Nood les : Noodles c o m e in m a n y forms: udon, soba, and ramen in Japan; 

pho and bun in Vie tnam; mian in China, as well as the n u m e r o u s kinds of 

pasta. S o m e take longer to cook than others, some are longer and thicker 

than others, some are bet ter for certain dishes than others. The re is end

less choice and limitless delight. 

V e g e t a b l e s : Avocado , b a m b o o , bean sprouts, b o k choy, broccoli , cab

bage, carrots, cauliflower, celery, cucumber , eggplant, endives, kohlrabi . 
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lettuce, lotus root, mounta in vegetables , qingcai, spinach, sweet potato, 

tomato , yams . 

Also: Tofu of all types—fresh, dried, skin, marinated, deep fried (age), 

burgers , and so on; m u s h r o o m s in their great variety; seaweeds and nuts. 

Grains /Noodles: C o o k as specified on the package . 

Vegetables: Cut and stir-fry or s team. 

Bread: Daois ts in certain parts of China serve a flat b read not unl ike pi ta 

wi th their meals . Fresh from the oven and very tasty, i t offers we lcome 

respi te for Wes te rn guests w h o are craving someth ing non-Chinese for a 

change . Breads can be purchased easily or m a d e from scratch, either in a 

bak ing pan or wi th the help of a bread maker . I f mak ing them, m a k e sure 

to use seeds, such as sesame, flaxseeds, wheat germ, and the like for 

added taste and nutri t ional value. 

Steamed Buns (mantou): S teamed buns , bes ides be ing used as a staple 

wi th ma in dishes, also m a k e a great appetizer. T h e y are found frozen in 

As ian food stores or can be m a d e from scratch. See the recipe under 

"Appe t ize r s" above . 

T e m p e h : T e m p e h is one of the mos t nutr i t ious soy foods. Deve loped in 

Indones ia and n o w avai lable world-wide, i t is m a d e from whole soy

b e a n s that are cooked and fermented, then mixed with rice, millet, or 

bar ley and formed into a cake, each with a slightly different flavor, bu t 

general ly s o m e w h a t smoky or nut ty (Mitchel l 1998, xxxii i) . I t is h ighly 

versati le. Cut into strips or cubes, i t can be sauteed, baked , grilled, or 

bra i sed as wel l as mar ina ted and used in salads. 

B e a n Sprouts and Tofu 

1 package firm tofu - b r o w n in 2 T oil 

I lb bean sprouts 

- add to stir fry for 2 mins . 

II sugar, 2 T soy sauce, 1 c water 

- m i x and add to vegetables , s immer for 6-8 mins 

11 sesame oil - add to garnish 
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Sweet and Sour Noodles 

200 g (6 Vi oz) thin noodles 

- boi l and drain 

4 fresh b a b y corn, 1 green pepper , 1 red pepper , 2 celery st icks, 1 carrot, 

250 g (8 oz) m u s h r o o m s 

- cut and fry in V4 c oil, add noodles , s immer for 2 mins 

2 t corn flour, 2 T vinegar 

- b lend until smooth 

1 T tomato paste, 1 c vegetable stock, 11 sesame oil, 2 c cubed p ineapple 

- add and stir, then pour over stir fry 

Tofu, Celery, and Carrots 

1 large carrot, 1 stalk celery, 2 T oil, Vi t ginger 

- cut and cube, fry in oil wi th g inger for 3 mins . 

1 package firm tofu, 1 c m u s h r o o m s (of any kind) 

- cube and add to vegetables, s i m m e r for 3 mins . 

m u s h r o o m soaking water, 2 T soy sauce, 11 corn starch 

—mix together, add to dish, mix, s immer to thicken 

Celery and W a l n u t s 

2 c chopped celery 

- fry in 2 T oil 

V2 c walnuts (lightly roasted), 1 T soy sauce, salt & pepper 

- add, stir, and serve 

Spinach and Sesame 

2 c spinach, cleaned, cut 

- s team for 2 mins . 

1 t sesame, 11 soy sauce 

- p lace over spinach, serve 

W i n t e r Squash 

1 lb winter squash, 2 T oil 

- peel, r emove seeds, cut into thick slices, fry in oil for 2 mins . 

V2 can b a m b o o shoots (sliced), Vi t sugar, 1 c b a m b o o water 

- add, boil , s immer for 3 mins . 

2 T soy sauce, 11 cornstarch, V2 c water 

- mix , add, s immer until thickens, garnish with gouji ber r ies 
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Five Phases Vegetables 

2 c each: spinach, carrots, daikon, mushrooms , bean sprouts 

- cut and cook Hghtly wi th bi ts of soy sauce, sesame, or salt 

- p lace into four corners & center of plate, separate wi th cucumber 

C o c o n u t Curry Sauce 

3 T peanut butter , 1 T hoisin sauce, 1/3 c coconut milk, 2 T l ime juice, 1 T 

sweet chili sauce 

- b lend until smooth, serve over stir-fried vegetables 

Family-Sty le Tofu 

2 c deep-fried or firm tofu, 1 carrot (julienned), 1 T ginger (grated) 

- cook in oil separately, each taking turns, then m i x together 

1 green pepper , 1 c water chestnuts , 1 c b a m b o o shoots, 1 c m u s h r o o m s 

(soaked) 

- cut into bi te-size bits, heat, s immer for 2 mins . 

Vi c m u s h r o o m water, 2 T soy sauce, 11 cornstarch 

- m i x and add, boi l to thicken, garnish with cilantro 

Pineapple Fried Rice 

3 c cooked rice, 2 T oil 

- fry rice in pan 

Vi c diced pineapple , 1 c diced red pepper, var ious left-over cooked vege

tables (cut fine) 

- add to rice and fry for 3-4 mins . 

1 T soy sauce, salt &c pepper 

- add to taste, serve in p ineapple ha l f if avai lable 

Beij ing-sauce Noodles 

1 lb thin spaghett i or egg noodles 

- cooked as the package prescr ibes 

1 c c rumbled tofu burger , 11 cook ing wine, 1 c b r o w n or red miso , Vi c 

water, 1 T hoisin sauce, 2 T soy sauce 

- fry in 1 T oil, beg inn ing with tofu, then s immer in water 2 mins . 

Vi daikon, Vi cucumber (peeled), 1 c bean sprouts, 1 C boi led spinach 

- shred or cut fine, place on top of noodles and sauce 
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Desser t s are light and often sweet d ishes served at the conclus ion of the 

meal . In China, they are mos t often s imply fruit, notably the ubiqui tous 

water me lon which signals the —often direly yearned-for—end of the 

banquet . Daois ts tend to serve compotes , not unl ike the s teamed pears 

and apples ment ioned above under "Cooked Cereals ," which have bo th 

a wa rming and mois tur iz ing effect and are thus ideal at the end of the 

meal . Wes terners in addit ion like to eat cakes and puddings , which are 

b e c o m i n g m o r e widely avai lable all over Asia. 

Fruits: Apples , bananas , cherries, chestnuts, coconut , dates, figs, grapes, 

kiwis, mangoes , oranges, papaya, peaches , pears, p ineapple , p lums, 

s t rawberr ies 

Also: Honey, sugar; puddings , whipped cream; pastry dough. 

Fruits: Peel and cut, ei ther for stuffing or into bite-size pieces; grate for 

baking; add sweeteners , spices, c remes , and puddings . 

Stuffed Pears or Apples 

4 pears /apples 

- peel , cut off top to m a k e lid, r emove seeds 

1 T honey, 1 T crystal sugar, 1 T st icky r ice (soaked overnight) + 2 T gin

seng p o w d e r OR 1 T chopped a lmonds 

- m i x and place inside pears, cover with lid, s team 45 mins 
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Choco la te Chip Cookies 

1 c peanut butter, 1 c b r o w n sugar, 1 egg, 1 tsp. bak ing soda, chocola te 

chips 

- mix, spread on cookie sheet, bake 8-10 minutes at 350°. 

Fruit Salad wi th A l m o n d Paste 

1 each: banana , apple, pear, orange, p lus some grapes 

- peel and chop, p lace in bowl 

2 T a lmond butter , Vi t vanil la powder , 11 c innamon, little honey, water 

- m i x together into smooth c reme, spread over fruit 

A p p l e Crisp 

Vi c oat flakes, Vi c sugar, Vi c flour, Vi t c innamon 

- combine , add Vi c soft but ter and c rumble 

6 c apples, 1 c cranberr ies , 1 c blueberr ies , 1 T flour 

- cut into cubes m i x in bak ing pan, cover with c rumble 

- b a k e for 55 mins . ® 350' 'F 

Carrot C a k e 

2 c flour, 1 c sugar, 1 T bak ing powder 

- stir in b o w l 

4 eggs, 3 c grated carrots, % c oil, % dried fruit, 1 T grated ginger 

- m i x in other bowl , then add to dry ingredients 

- b a k e for 35 mins @ 350°F, add frosting of c ream cheese & nuts 

C o c o n u t P u d d i n g 

9 c fresh grated coconut , 3 c (coconut) water 

- mix, br ing to boil , let sit for 15 mins. , squeeze to gain 4 Vi c l iquid 

Vi c cornstarch, Vi c sugar 

- m i x into l iquid to m a k e smooth paste, keep stirring until thickens, 

pour into 8-inch pan and cool, cut into squares 

I 



Recipes /191 

Herba l dr inks or t isanes are concoct ions of var ious flowers, fruits, grains, 

and vegetables boi led in water singly or in combina t ions to create a tasty, 

refreshing, and medic inal dr ink that can be taken at all t imes dur ing day 

or night. Daois ts are very fond of tea in all its forms (white, green, b lack) 

and also enjoy i t flavored with var ious herbs and flowers. In addition, 

they also favor dr inks m a d e from a variety of plants like chrysanthe

mums , licorice, ginger, ginseng, radish, barley, and soybeans . Easy to 

m a k e and quite tasty, these dr inks are an efficient way of ba lanc ing the 

humors , help with var ious condit ions, and can be matched successfully 

wi th all sorts of food combina t ions . 

Grains /Beans: Barley, peas, soybeans , wheat . 

Also: Carrots , ch rysan themum, dandelion, dates, figs, ginger, litchis, 

d ragon fruit, radish, tomatoes , tanger ine peel, water melon. 

Cooked: Soak grains and beans before cooking to reduce preparat ion 

t ime, then mix with var ious ingredients, boil in water, s i m m e r for about 

20 mins. , then strain and drink. 

Raw: Squeeze ju ice from fruit or vegetable, combine in cup, and thin 

with water if needed. 

Ginger-Bar ley M i x (slightly cooling; good for kidney, b ladder b lockages ) 

I cherry-sized piece of ginger (peeled, cut in large slices), Vi c ba r ley 

- boi l in water for 40 mins. , strain, sweeten wi th honey 

Ginger- Tanger ine M i x (settles the s tomach) 

I I fresh ginger (peeled and cut in thin slices), 11 dried tanger ine peel 
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- boi l in 1 quart of water, then s immer for 30 mins. , and strain, add 

honey to taste 

Coriander -Pea Decoct (stabilizes the s tomach, reduces dampness ) 

Vi c dried, green peas (soaked for 2-3 hours) , 1 bunch fresh cor iander 

(leaf and root) 

- boil in 1.5 c water , s immer for 1 hour, then puree in blender , strain 

ju ice , add s o m e vegetable s tock to taste 

W h e a t & Date Dr ink (sweet and calming, good for heart, spleen) 

3 T rough ground whole wheat , 10 Chinese dates, IT dragon fruit 

(chopped) 

- boi l in 1 quart of water, then s immer for 20 mins. , strain 

Coriander-Carrot Decoct (cooling, sweet, good for cough, digest ion) 

2 T (carrots (sliced), 2 T water ches tnuts (canned, chopped) 

- boil in 1 Vi c water , s immer for 20-30 mins 

2 T cor iander greens 

- add, let sit for 10 mins , then puree in b lender , add vegetable 

s tock/soy sauce or h o n e y for taste 

Fig T e a ( invigorat ing & calming, suppor ts the center) 

1 T dried figs, chopped and sl ightly b r o w e d (no oil) 

- soak in boi l ing water, add a bit of honey, dr ink 

Ginger T e a (warming, good for colds & upset s tomach) 

1 T fresh ginger (peeled and cut in thin slices), 11 b r o w n sugar 

- boi l in 1 pint of water, strain 

T o m a t o - W a t e r m e l o n Ju ice (cools and reduces infections) 

Severa l tomatoes , some slices of water me lon 

- run through b lender and strain or use juicer , add water to taste 

Radi sh Juice (cools and reduces ph l egm) 

1 smal l whi te radish (daikon), pee led 

—run through ju ice r 

Celery Ju ice (cool, s inking: reduces b lood pressure, headache , agitat ion) 

1 stalk celery, chopped 

—run through ju icer 
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Animal products: anchovies, 25; beef, 35; chicken, 35, 59, 60; clams, 24; crabs, 

24, 25, 35; dairy, 28, 55; dog, 35; eggs, 20, 28, 41, 60; fish, 25, 35, 38, 54-55; 

fox meat, 44; game, 25, 35, 38, 41, 59; goat, 28; horse meat, 38, 81; liver, 

58, 60; meat, 25, 28-29, 54, 72, 79, 86,129; milk, 28, 36, 42, 94; mussels, 25; 

mutton, 25, 28, 38, 45; pheasant, 35; pork, 28, 35, 38, 44, 68; poultry, 25, 

28, 38, 54, 59, 79; puffer fish, 44; rabbit, 41-42; seafood, 28-30, 38, 59; 

shellfish, 35; shrimps, 60, 65; squid, 68; tiger, 35, 47; yogurt, 31, 42, 60 

Body: blood, 28, 52-53, 57, 60, 119; digestion, 11, 53-54; emotions, 5, 7, 78, 154; 

essence, 3,119, 160, 165; five exertions, 152; fluids, 53; grain-iy;, 25; inten

tion, 120; channels, 41, 54-60; pulse, 119; c\i in, 1-3, 4-5, 17, 40, 118-119, 

154, 164-166; as 51-53; primordial qi, 4, 11; saliva, 136, 160, 164, 166-

167; senses, 8, 42, 153; seven injuries, 152; souls, 74, 119-122, 138; spirit, 2, 

7, 117-118, 138, 165; will, 120; wind in, 26; yin-yang, 59, 118-120, 135 

Body locations: bladder, 59; elixir fields, 139, 159, 164-165; Gate of Destiny, 

164; heart, 57-58, 68, 120; intestines, 27, 58; kidneys, 40, 43, 47, 58-59,120, 

137; liver, 59-60; lungs, 31, 55-57, 137; mouth, 164; Niwan, 164; Ocean of 

Qi, 4, 7; organs, 7, 27, 43, 50, 52-53, 119-120, 151, 161-162; sexual organs, 

161; spleen, 42, 53-55, 120; stomach, 31, 47, 55, 120, 137, 153; Triple 

Heater, 130,151, 153-154, 156 

Daoists: 11, 72; Cui Yezi, 146; Du Ziwei, 92; Ge Hong, 9, 113, 147; Gu Chun, 

91; Han Zhong, 92; Heshang gong, 118, 121; Hu Fuchen, 131; Kou Qian

zhi, 104; Maonii, 91-92; Master Blue Ox, 1; Master Ning, 138; Min Yide, 

112; Nanyang Wen, 92; Pengzu, 8; Ren Ziji, 92; Sima Chengzhen, 115, 

130, 137; Sun Simiao, 6, 29, 46-47, 133, 135; Wang Changyue, 77; Wangzi 

Qiao, 137; Yimenzi, 92; Yin Yin, 115; Yu Jiang, 91; Zhao Daoyi, 146; Zhao 

Qu, 93; Zhao Tuozi, 92; Zizhong, 93 

Drinks: alcohol, 41-42, 60, 61, 72, 86-88, 154, 156; herbal, 191-192; juice, 130; 

soy milk, 173; tea, 31-32, 37, 74, 89-90, 98,102; water, 43, 59 ,130,146, 148, 

160; wine, 24-25, 68, 98, 102, 106 

Dyasties: antiquity, 35, 94; Han, 3, 21, 34, 35, 87, 100; Ming, 38-39; Mongol, 38; 

Neolithic, 94; Shang, 1; Song, 37, 80, 103; Tang, 36, 86; Zhou, 18,100-101 

Food (general): avoidances, 9, 11, 43-46, 78, 83-84, 152-153, 156; and body 

parts, 83; characteristics, 17, 50-51; cooling, 28; eating modes, 129; fla

vors, 22-23, 54, 89, 153, 157, 164; for spleen, 54-55; groups, 10-12, 18, 25-

29; macrobiotics, 73-75: measurements for, 145; monastic, 74-75, 86-87; 

movement of, 23-24; preparation, 18, 27, 29-30, 75-76, 135, 171-192; pres

ervation, 34, 36, 44, 74; properties, 19-20; qualities, 74; raw, 23-24, 93-94; 

and seasons, 74, 90: temperature 17-20. 23-24, 26, 28 42, 51, 55; therapy, 

13, 40, 50-52, yaaim: warming V 
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Foods (specific): appetizers, 175-177; binding agents, 135; breakfast, 31, 152; 

broth, 152, 183-184; caffeinated, 32, 41, 57-58, 61, 89; chocolate, 57; com

binations, 9 ,13; compote, 67, 173; curry, 22, 188; desserts, 189-90; dinner, 

31, 67; dumplings, 175, 176; ice cream, 42; jiaozi, 176; main dishes, 29-30, 

185; miso, 177, 181; oil, 95; pancakes, 172; poisonous, 43; salads, 30-31, 

178-179; shi (relish), 36; soup stock, 181; soups, 27, 30-31, 43, 74, 180-182; 

spicy, 57; spring rolls, 176; stews, 30-31, 43, 183-184; sweet, 32; Western, 

39; yeast (starter), 87 

Fruits, 25, 27-28, 36, 58, 68, 102, 172-173, 189; apples, 20, 23-24, 60, 174, 189, 

190 ; : apricots, 19, 24, 36, 44, 60; bananas, 19, 22, 24, 36; cherries, 19, 22, 

24, 36; citrus, 23, 30, 36, 60, 191; coconut, 19, 188, 189; crabapple, 36; figs, 

192; grapefruit, 23, 24; grapes, 36, 59, 87; kiwi, 60; mallows, 134, 35-36, 

93, 132; mango, 23, 60; melons, 22, 35; papaya, 20; peaches, 60; pears, 23, 

28, 36, 60, 174, 189; persimmon, 91; pineapple, 19, 60, 188; plums, 19, 23, 

36, 60; pomegranate, 36; raisins, 36; rhubarb, 36; star fruit, 24, 60; wa

termelon, 19, 68, 192 

Goals: healing, 1-3, 5; immortality, 1-3, 5, 13, 91-93, 122, 157, 163; levels, 72-73; 

longevity, 1-3, 5, 76, 147, 151-152,165 

Gods: 97; as administrators, 99; Amitabha, 114; Bluefaced Vajrapani, 125; 

Deathbringers, see Three Worms; demoi«, 107, 122; Department of Des

tiny, 124; Great One, 100; Heavenly Worthies, 110-111; immortals, 91; in 

heaven, 141; Lord Lao, 104-105; Nine Worms, 124; Northern Dipper, 100; 

nourishing of. 111; offerings to, 102; Three Ones, 110, 123, 126-127, 164-

165; Three Primes, 100, 104, 106; Three Pure Ones, 102; Three Treasures, 

114; Three Worms, 118,123-126,138-139, 164; of Water, Earth, Stove, 128 

Grains, 12, 20, 25-26, 35, 42, 102,164, 172-173, 183-184,191; barley, 19, 35, 129, 

191; for bigu, 148; ; bread, 36, 152, 173-173, 186; cakes, 36, 102, 173; com, 

174, 187; flour, 36; mantou, 176, 185, 186; millet, 35, 59, 84, 134; noodles, 

36, 178, 183-184, 185, 187; porridge, 24, 29, 43, 67, 129, 153, 172; rice, 25, 

35, 37, 74, 84, 98 ,109,129, 134, 153,185; salad, 179; sorghum, 37; tempeh, 

185,186; tofu, 19, 36, 68, 82 ,175 ,177 ,180 ,186 ,188 ; wheat, 40 ,134,192 

Herbs: 2-3, 10, 18, 29, 40, 91-93, 172; aconite, 91; angelica, 91; aphrodisiac, 86; 

asparagus root, 133, 147; atractylis, 133, 146; birthwort, 133; calamus, 91; 

cattail, 35; cedar, 91; chili, 22; cilantro, 39; cinnabar, 91; cinnamon, 22, 25, 

41, 91; citrus peel, 91; cloves, 22; coriander, 36, 192; deer antlers, 91; deer 

bamboo, 134; digitalis, 125; fagara, 37; in formulas, 3, 11-12, 132-134, 

145-149, 157-158;/ii/i'n^, 133, 145; garlic, 27, 35, 44 57, 85; ginger, 24, 27, 

30, 35, 41, 57, 130, 191; hematite, 91; honey, 22, 24, 37, 145, 147; jade 

bamboo, 134, 146-147; knotgrass, 134; lacquer, 125; lotus root, 91; lycium, 

134; mallow seeds, 149; ; mica, 91; parsley, 22, 36; pepper, 24, 37, 41, 47; 

peppercorns, 129, 154, 156; peppermint, 22; pine, 91, 134, 145; salpeter, 

91; sesame, 36, 91, 134,147, 187; sesame oil, 24; soy sauce, 59,129; spices. 



29, 37, 42, 58, 73: sugar 5 . ; - J i . " - ? : r x s c e ".̂ 4 t -mi fc :-4r i-rssEa: 

23, 25; worniwood, 35: ve-llc'.* esS«ercsL l" -

Lifestyle: awe and care, 6; death. 1 1~ ?4. ; :S6. St f r i i r ' 

geography, 3, lS-19; life CYCX \R Z'l V.-IS a - t ~ 3xai& 

76; moderation, L 6-9, 43: orgar^ nl- p:s>i^- - - - -

pregnancy, 9, 41; regulatior^s. 77: >ev ~~ 111 

stress, 6, 61, 67; vegetarianism 15 4- ~ ^ f l -3—»t ••—jt^ >—— ''Z. 

walking, 31; see also Society 

Medical conditions: ailments, 152; and bigu, 131. 154-'.?? iscrrr^ 

teria, 90; cancer, 85; cases, 65-68; chronic, 2; cold, 54, 5^ cc ccrjcrs. I r l 

criteria, 64-65; dampness, 28, 64; depletion, 5, 67; diabetes 4-j ^' - _ 

nosis, 51, 61-68; digestion, 42, 54, 58, 84, 90, 60; elimination OT 

ergy, 63-64; excess, 5, 22; fever, 84; headache, 84; hearing, 59; heanburr. 

24; heat, 58; hypertension, 40; menopause, 67-68; enses, 60; obesit}-, 40; 

in organs, 24; and pulse, 62-63, 66, 68; respiration, 55; sexual, 59; sk ia 55; 

stomach, 161; sweats, 55, 5 8 ; ; symptoms, 45-46; and temperature, 64-65; 

tongue, 31, 61-62, 66; toxins, 153; tumors, 90; urination, 59, 84; vision, 60; 

western, 1; wind, 55-56, 63; and Worms, 125-126; yeast infections, 85; 

yin-yang, 65, 68 

Minerals 73, 91-93; see Herbs 

Methods: acupuncture, 2, 18, 66; bigu, 3 ,13, 73,114-115, 118, 131-132, 159-162; 

breathing, 2-4, 73, 129,135-138,150,157-158,160-161; daoyin, 2-3; drugs, 

10; drum, 136, 150; eating, 151; embryo respiration, 12; exercise prepara

tion, 145-149; fasting, 34; Feng Shui, 75 ; Five Sprouts, 139-140, 166; 

kitchen meditation, 113-116; massages, 2-3; meditation, 73; nonaction, 

165; oblivion, 116; posture, 159; (ji-absorption, 113, 118, 135, 163 qi-

balancing, 156; (^/-guiding, 132-133, 137-138, 150-15L 159-162; qi-

ingestion, 135-138; qigong, 2; reverting essence, 138; sexual, 2, 3-4, 40; 

Six Breaths, 12, 153, 155, 162 ; swallowing saliva, 139, 150; visualization, 

110,113-115, 118, 121, 137-139, 159, 163 

Nuts: 36, 41, 60, 67, 95, 172-173; almonds, 36, 189; chestnuts, 221; walnuts, 25, 

59, 93,187; peanuts, 24, 35, 39, 65; seeds, 36, 60 

Places: Africa, 39; Baiyun guan, 77; Beijing, 77, 90; Boston, 73; Central Asia, 

36, 85; Champa, 37; Chongqing, 90; Egypt, 79; Europe, 39; Fergana, 87; 

Greece, 79, 93; Guangzhou, 90; Hangzhou, 37, 90; Hong Kong , 40; India, 

36, 79-80, 81; Japan, 81; Kaifeng, 37; Mexico, 39; Mongolia, 85; Mount 

Hua, 92; Persia, 37; Portugal, 84; Qingzhi yuan, 90; Ramsgate, 79; San 

Francisco, 73; Shaolong guan, 90; Siberia, 85; South East Asia, 81; Spain, 

84; Tibet, 81; \'ietnam, 37; Yunnan, 90 

People: Chu Wenzi, 92; Confucius, 44; Cui Hao, 105; ; Devadatta, 81; Dogen, 

75; Epimenides, 93: Hu Sihui, 38: Hua Tuo, 123; Jia Ming, 38; Li Shizhen, 
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for, 109, 111; fast, 97, 99; feast, 96-97, 99, 105; festivals, 48-49; food in, 12, 

44, 72, 74-75, 77, 81-83, 96; incantations, 96, 110, 111, 114; jiao, 98, 100, 
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cepts, 79, 86, 88, 112, 128-129; prehistory, 93-94; regulations, 78; restau
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1 2 , 1 9 , 1 7 9 , 1 8 0 , 1 8 1 , 1 8 8 ; nasturtiums, 3 6 ; okra, 3 9 ; olives, 2 4 , 3 6 ; onions, 

2 5 - 2 6 , 3 6 , 5 7 , 8 4 , 1 3 0 ; palm, 3 6 ; peas, 3 6 , 1 9 2 ; peppers, 2 4 , 5 7 , 1 8 2 , 1 8 7 ; 
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